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In its broadest terms, puritanism in the sixteenth
and seventeenth centuries was an agenda calling
for furthering the perfection of Protestant reform,
and it was to be found throughout the British Isles
and in the English colonies abroad. Though often
studied within the specific context of England or
New England, it was a transatlantic movement, and
this encyclopedia seeks to make more widely avail-
able recent scholarship that emphasizes the
broader nature of the subject.

Over the years, claims have been made that
credited puritanism with the origins of American
democracy, the advancement of the spirit of capi-
talism, and much else that is cherished in the West-
ern world. Puritans have also been blamed for cen-
soriousness, intolerance, and much that is wrong
with the Western world. Both sets of attributions
distort the reality, but a proper appreciation of the
world of John Winthrop, Oliver Cromwell, and
their male and female peers will reveal that the
footprints of puritanism are everywhere to be
found in the centuries that have elapsed from their
day to ours. These footprints are sometimes clearly
detectable on the soil of history, and sometimes
faint. It is not always clear what direction they are
moving in. But the legacy of the puritans has clearly
influenced many aspects of the culture of the
United States, the British Isles, and some of the
Caribbean societies that were part of the seven-
teenth-century British empire.

Yet historians who can agree on the importance
of puritanism cannot agree on what precisely puri-

tanism was. This is partially because for about the
first century of the movement it had no institutional
form. For the most part, men and women dissatis-
fied with the Protestant Church of Tudor England
refused to leave it, preferring to attempt reform
from within and thus joining on occasion with allies
who supported them on a particular issue but dis-
agreed with them on others. Where we draw the
line between those whose agenda and zeal were
sufficient to label them “puritan”and those who do
not deserve the name is a question to which differ-
ent historians will continue to offer different an-
swers. In particular, historians have disagreed over
whether Separatists, who clearly shared many of
the hopes of other reformers, were puritans or
whether their decision to leave the national church
requires them to be classified as coming out of the
puritan movement but not actually of it. This ency-
clopedia reflects that ongoing debate since the con-
tributors have not been forced to accept a single
definition of puritanism.

The imprecision about how to define puritanism
even extends to the way the word is presented.
Some scholars, including most of those who focus
on American puritanism, capitalize “Puritan” and
“Puritanism.” Others, primarily students of British
religion, use a lowercase p. This difference in usage
might reflect the fact that the history of seven-
teenth-century New England does tell a story of a
distinct people and ideas that are more clearly de-
finable and thus capable of clearer categorization,
while the British story is a less precise one, in which

xiii
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a common orientation, disposition, or tempera-
ment manifests itself in different ways at different
times and in different circumstances. In editing
this encyclopedia we have chosen to allow the indi-
vidual contributors to decide on whether or not to
capitalize the word in their individual essays.

Ironically, in the United States, where the exis-
tence of puritanism as a distinct phenomenon has
never been in question, scholarship on the subject
has been in decline in recent decades. The fascina-
tion with the religion of the New England colonists
that was central to the work of scholars such as
Perry Miller and Edmund S. Morgan has been re-
placed among most historians with interest in social
and cultural aspects of the past. Intellectual history
in general, and religious history in particular, are
still pursued by researchers in divinity schools and
literature departments, but less commonly in his-
tory departments. Even those engaged in recent
public debates over the role of religion in U.S. life
and government neglect the study of the puritan
past that is so relevant to these issues.

It is in England, generally recognized as a nation
where religion is less vital today than in the United
States, that puritan studies have reached new levels
of sophistication. Despite—or, perhaps, because
of—the challenges of pinpointing exactly who the
puritans were and what they believed, a new gener-
ation of scholars has embraced the subject. Follow-
ing in the footsteps of scholars such as Christopher
Hill and Patrick Collinson, younger researchers are
exploring the relationship of religion in general and
puritanism in particular to the shaping of sixteenth-
and seventeenth-century England and the neigh-
boring kingdoms of Ireland and Scotland.

This encyclopedia would not have been possible
without the assistance of the many scholars on both
sides of the Atlantic who still believe in the signifi-
cance of puritan studies. Many of them have come
together over the past decades at conferences on
puritanism in England and America hosted in the
United States by Thomas More College (1975) and
Millersville University of Pennsylvania (1991 and
1999). It is the belief of the editors that those con-
ferences helped shape a network of scholars who
have been able to draw upon one another’s expert-

ise and generosity to help advance their own work
and to show the relevance of American and British
traditions of puritan scholarship for each other.
Certainly, those connections have helped us to en-
list the contributors to these volumes.

All this having been said, a true blending of Amer-
ican and British puritan studies would mean looking
at all the various topics involved from a transatlantic
perspective, but this has not always been possible.
Some topics that have captured the enthusiasm of
one group of scholars have simply not been investi-
gated on the other side of the Atlantic. Thus, while
some essays make insightful comparisons between
the ways puritans in different places dealt with a par-
ticular issue or implemented a particular idea, others
focus largely on topics from a purely American or
purely English perspective. It is hoped that the ency-
clopedia itself, by demonstrating the value of transat-
lantic comparisons, will encourage more such work,
which will perhaps be reflected in a later edition.

It should also be pointed out that the transat-
lantic approach is not merely something to be
found in puritan studies. “Atlantic History” is one
of the hot new approaches in historical studies. At
the same time, this approach is not as novel as some
of its proponents would claim. Indeed, much of pu-
ritan studies has always been transatlantic, from the
work of the first puritan historians such as William
Bradford, John Winthrop, and Cotton Mather,
through eighteenth-century authors such as Daniel
Neal, down to those who helped set the course for
twentieth-century American puritan studies, such
as Samuel Eliot Morison and Perry Miller. Through
the sixties, seventies, eighties, and nineties, U.S.
students of puritan ideas and institutions such as
Edmund S. Morgan, David Hall, Stephen Foster,
Michael McGiffert, and Michael Winship have
placed their work in the broader contexts of not
only Anglo-American religion but the Reformation
in general. The approach is not new in this commu-
nity of U.S. scholars, though British historians have
been slower to recognize that New England’s story
may open new insights for them.

Puritans and Puritanism in Europe and America
consists of a number of different, but related sec-
tions.

xiv
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The collection of Biographies attempts to offer
brief descriptions of the lives of the men and women
who played key roles in the shaping of puritanism in
England, New England, Scotland, Ireland, and other
places where puritans settled. These are not com-
plete lives, but rather focus on the “puritan” chara-
cter or contributions of the individual. Included in
this section are some who might not normally be
thought of as puritans, such as Thomas Cranmer and
Edmund Grindal, who helped advance positions that
were then embraced by those more clearly puritan.
Also included are men such as Matthew Wren and
William Laud whose opposition to the movement
helped define it or set it off in new directions. Unfor-
tunately, there are relatively few women included in
this section, though quite clearly women played an
important part in advancing puritanism throughout
the Atlantic world and came to be a majority of the
formal church members in many New England and
English congregations. Their underrepresentation is
thus attributable not to their lack of significance but
to the lack of surviving evidence that would allow
them to speak to us over the centuries.

Given the impact of puritanism on virtually every
aspect of life in this period, the section on Ideas,
Events, and Issues could very well have been
twice as long. We have tried to include the obvious
topics that will be of interest to scholars and the
general public, and we have also attempted to di-

rect interest to areas that are rarely considered. In
the process, there are undoubtedly some subjects
that have been omitted, and we apologize for that.
Readers who do not find a topic in this section are
directed to the Glossary, where some subjects are
explained more briefly.

The selection of Primary Sources presented
another challenge, since there already exist numer-
ous full volumes of puritan sources, and published
puritan writings have become more available
through published reprints and electronic access.
We attempted a selection that gives some evidence
of the puritan spirit as well as examples of advice,
agreements, and official positions. We have also
tried to include examples of private as well as pub-
lic writings. Spelling has been modernized in all
cases in order to facilitate use by nonspecialists
though the hyphenation, capitalization, and punc-
tuation of the original have been to some extent re-
tained, to give the flavor of the period.

A complete bibliography of puritanism would be
as long as this entire work. The Bibliography pre-
sented includes some older but still significant
works, while focusing on works published since
1990. For references regarding specific topics,
readers should look at the suggestions for Further
Reading that follow each entry.

Francis J. Bremer
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This work could not have been possible without
the assistance of numerous individuals. First and
foremost are the individual contributors, whose
entries are evidence of their dedication and schol-
arship. The members of the Board of Advisors
helped shape the content and offered advice when
consulted, but are not responsible for the final de-

cisions of the editors on what to include and what
to leave out. Dr. Bremer would also like to ac-
knowledge the invaluable assistance of Susan Ort-
mann, W. Matthew Rice, and Michael Spurr, who
aided him in trying to maintain administrative
control over the project, and who also contributed
essays.
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1485 Battle of Bosworth: death of Richard III
and accession of Henry VII, marking the
start of the Tudor dynasty

1494 Poynings’ Law lays down that no
legislation can be introduced into the
Irish Parliament without prior consent of
the King

1497 John Cabot, sailing from Bristol, lands in
Newfoundland

1502 Treaty of Perpetual Peace between Henry
VII and James IV sealed by marriage of
James to Henry’s elder daughter

1509 Death of Henry VII and accession of
Henry VIII

1511 Henry VIII joins the Holy League, papal-
led alliance against France

1513 Rise of Thomas Wolsey, who would
eventually serve as chief minister in
Church (Archbishop of York and Cardinal
Legate) and State (Lord Chancellor)

1516 Publication of Sir Thomas More’s Utopia

1521 Henry publishes Assertio Septem
Sacramentorum and is given title
“Defender of the Faith” by the Pope

1525 First edition of William Tyndale’s New
Testament in English published

1527 Henry VIII begins negotiations with
Rome for an annulment of his marriage to
Catherine of Aragon

1529 Wolsey dismissed from all his civil offices;
he dies. Thomas More becomes Lord
Chancellor

1529 Reformation Parliament meets in first 
of seven sessions that will extend to 
1537

1532 Submission of the Clergy recognizes
Henry’s superiority over matters
ecclesiastical if not matters theological

1532 Sir Thomas More resigns as Lord
Chancellor

1532 Death of Archbishop Warham removes
obstacle to settlement of Henry’s divorce
proceedings in England; Thomas
Cranmer is appointed Archbishop by the
King and approved by the Pope

1532 Anne Boleyn becomes pregnant

1532 Thomas Comwell becomes Henry’s chief
minister
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1533 Cranmer married Henry to Anne Boleyn
and subsequently annuls Henry’s marriage
to Catherine of Aragon; Princess
Elizabeth born

1533 Parliament passes the Act in Restraint of
Appeals which prevented Catherine
appealing to Rome and proclaimed that
“this realm of England is an Empire”

1534 Act of Supremacy ends all papal
jurisdiction in England by identifying the
monarch as head of the church in
England

1535 Henry VIII and Thomas Cromwell order
the Valor Ecclesiaticus, a survey of the
wealth of all religious houses

1535 Publication of Miles Coverdale’s English
translation of the Bible

1535 Execution of Sir Thomas More and
Bishop John Fisher for refusing to accept
Henry’s claim to be supreme Head of the
Church

1536 Catherine of Aragon dies; Anne Boleyn
executed on charges of treason; Henry
marries Jane Seymour

1536 Royal Injunctions order all clergy to
instruct youth in the Lord’s Prayer; Ten
Articles Act brings strong Lutheran
influences to bear on religious practice

1536 Dissolution of the smaller monasteries

1536 Pilgrimage of Grace, the greatest of all
sixteenth-century rebellions against royal
policies; prompted in part by the religious
changes of the regime

1537 Prince Edward born; Jane Seymour 
dies

1537 Thomas Cranmer publishes The
Institution of a Christian Man

1538 Passage of Act requiring the registration
of all baptisms, marriages, and burials in
all parishes

1539 Act of Six Articles heralds a theological
backlash toward a more Catholic
perspective

1539 Dissolution of the Greater Monasteries

1540 Henry marries Anne of Cleves in January
and following the annulment of that union
in July, marries Catherine Howard

1540 Thomas Cromwell executed

1540 Completion of reforms that produced a
new-style corporate Privy Council,
combining deliberative and executive
functions

1541 Act erecting Ireland into a Kingdom
annexed to the Crown of England

1541 Catherine Howard executed for adultery

1542 Lord Deputy St. Leger announces policy
of “Surrender and Regrant” in Ireland to
bring Gaelic Lords into a feudal
relationship with the King

1547 Death of Henry VIII and accession of
Edward VI; Edward Seymour, Earl of
Hertford, becomes Duke of Somerset and
Lord Protector

1547 Dissolution of the Chantries; clerical
marriage allowed; the first Book of
Homilies published

1549 Act of Uniformity imposes first Prayer
Book of Edward VI which creates a fully
vernacular liturgy
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1549 Somerset falls from power following
rebellions in South-West and in East
Anglia (Ket’s Rebellion); power passes to
John Dudley, Duke of Northumberland

1552 Second Prayer Book of Edward VI
prepared by Cranmer draws on radical
Continental Protestant models

1553 Death of Edward VI; Northumberland
fails to place Lady Jane Grey on the
throne; accession of Mary I

1553 Restoration of the Catholic Mass

1554 Marriage of Mary to Philip II of Spain;
reconciliation of England and Rome and
restoration of papal jurisdiction

1555 Wyatt’s rebellion in Kent; a protest against
the Spanish match

1555 Public executions of Protestant “heretics”
begin (in all 282 men and women would
be burned for heresy during Mary’s
reign); Cranmer deprived of his offices;
over 800 English Protestants (Marian
Exiles) go into exile on the Continent, in
Protestant centers such as Geneva and
Frankfurt

1556 Archbishop Cranmer executed by burning

1558 Marriage of Mary of Scotland to Francis,
heir to French throne

1558 Militia Act, the basis of local defense for
several centuries

1558 Publication of John Knox’s First Blast of
the Trumpet against the Monstrous
Regiment of Women

1558 Death of Mary I and accession of
Elizabeth I; France declares Mary of
Scotland Queen of England

1559 Acts of Supremacy and Allegiance once
more end papal jurisdiction in England
and declare Elizabeth to be Supreme
Governor of the church; The new Book of
Common Prayer represents a step back
from the Protestant expression of faith
found in the 1552 Prayer Book. Similar
provisions approved by the Irish
Parliament for the Church of Ireland

1559 Matthew Parker appointed Archbishop of
Canterbury

1559 John Knox returns to Scotland from
Geneva

1559 Lords of the Congregation rebel 
against French Catholic domination of
Scotland

1560 Elizabeth sends expeditionary force to
Scotland and (by the treaty of Edinburgh)
forces French to withdraw all troops;
Scottish Protestant Lords of the
Congregation secure power and the
Scottish Parliament abolishes papal
jurisdictions and the Mass

1560 Death of Francis II without a child being
born to him and Mary

1560 Scots Confession and first Book of
Discipline establish structure of a
Reformed church

1561 Mary returns to Scotland

1562 Elizabeth nearly dies of smallpox

1563 Convocation approves the Thirty-Nine
Articles, the doctrinal creed of the Church
of England

1563 First edition of John Foxe’s Actes and
Monuments (or Book of Martyrs)
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1566 Archbishop Parker’s Advertisements
require all clergy to wear the surplice

1567 Civil war in Scotland

1568 Mary Queen of Scots escapes to England
and is imprisoned (until her execution in
1587)

1569 Northern Rising against Elizabeth I and
in favor of Mary Queen of Scots and
Catholicism

1570 Pope issues bull of excommunication
against Elizabeth calling on her subjects
to overthrow her

1570 English Plantation of East Ulster

1570 Thomas Cartwright preaches controversial
lectures on the Acts of the Apostles and is
removed as Professor of Divinity at
Cambridge; he travels to the continent
where he will be influenced by the
Presbyterian views of Theodore Beza

1571 Ridolfi Plot to depose Elizabeth. Mary
implicated but Elizabeth refuses to
execute her

1571 Parliament officially approves the Thirty-
Nine Articles

1572 An Act of Parliament makes the payment
of poor relief mandatory on all
householders not themselves in receipt of
alms

1572 John Fields and Thomas Wilcox
circulate their Admonition to Parliament
calling for the further reform of the
Church

1573 Privy council introduces the “trained
bands” or specialist militia alongside the
general militia

1573 Brief English invasion of Scotland to
secure the position of the Protestant
Regent

1576 Publication of William Lambarde’s
Perambulation of Kent, pioneering county
history which inspired many others

1576 Edmund Grindal succeeds Matthew
Parker as archbishop of Canterbury 
and relaxes pressures on religious
reformers

1577 Archbishop Grindal suspended for
opposing the Queen when she orders
prophesying to be suppressed

1578 Walter Travers ordained by a synod of
Walloon and Dutch ministers to be
chaplain to the English Merchant
Adventurers in Antwerp

1579 Major rebellion in Munster (the Desmond
Rebellion, suppressed 1583)

1579 John Stubbs sentenced to have his hand
cut off for criticizing Anglo-French
marriage proposals

1580 Jesuit missionaries arrive in England

1580 Thomas Cartwright succeeds Travers as
chaplain to the English Merchjant
Adventurers in Antwerp

1580 Francis Drake completes a three-year
circumnavigation of the globe and is
knighted

1581 Parliament approves fines for non-
attendance at church by “popish
recusants”

1582 Act makes all Catholic clergy found in
England liable to execution (more than
100 would be killed by 1603)
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1583 Throckmorton Plot to assassinate
Elizabeth

1583 First royal theater company established

1583 Edmund Grindal, suspended from his
functions as archbishop since 1577, dies
and is succeeded by John Whitgift

1583 Archbishop Whitgift’s Three Articles aim
to identify and prosecute Prebyterian
minority in the Church

1584 Plantation of Munster begun

1584 The “Black Acts” in Scotland halt the
advance of strict Presbyterianism

1585 First attempt to found a colony in North
America (on Roanoke island)

1586 Privy Council introduces Books of Orders
for regulating the work of local JPs, a
policy repeated in crisis years until the
1630s

1586 First engagements involving English
troops fighting Spanish troops in the
Netherlands

1586 Babbington Plot uncovered; Mary
implicated

1587 Execution of Mary Queen of Scots

1587 Walter Travers finishes his Book of
Discipline as a model for the Presbyterian
reforms advocated by some religious
reformers. Cope’s “Bill and Book,” the
most concerted Elizabethan attempt to
persuade Parliament to reform the Church
of England along Presbyterian lines

1588 Philip II sends the Grand Armada to
invade England; it is dispersed by bad
weather and the English Navy

1588 First of Shakespeare’s plays staged (last
one first staged in 1613)

1588 Publication of William Morgan’s Welsh
translation of the Bible

1588 Publication of the Marprelate Tracts
attacking the bishops

1590 Thomas Cartwright and other
Presbyterian leaders arrested for their
efforts to change the church

1591 English troops sent to assist French
Protestants in Brittany

1592 Scottish parliament passes “the Golden
Acts” strengthening Presbyterianism

1592 Cartwright and other leaders released on
their promise to desist from further
efforts to alter the structure of the church

1593 Publication of Richard Hooker’s Of the
Laws of Ecclesiastical Politie

1593 Execution of John Greenwood and Henry
Barrow, two leading Protestant separatists

1594 Nine Years War in Ireland begins

1594 Walter Travers appointed provost of the
new Irish university, Trinity College, in
Dublin

1597 Francis Johnson and a group of English
Separatists attempt and fail to establish a
colony at the mouth of the St. Lawrence
River; Johnson joins the English
Separatist congregation in Amsterdam
that becomes known as the Ancient
Church

1597 Major codification of the various acts for
the relief of poverty into the systematic
“Old Poor Law”
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1599 Publication of King James VI’s Basilikon
Doron

1601 Spanish invasion of Ireland (3,500 troops
land at Kinsale)

1601 Publication of William Perkins’s 
Treatise of the Vocations, or Callings of
Men

1603 Death of Elizabeth I and accession of
James VI of Scotland to be James I of
England and Ireland

1603 James presented with the “Millenary
Petition” calling for religious reforms

1603 Surrender of Tyrone ends Nine Years War
in Ireland

1604 Hampton Court Conference considers
religious reform of the English Church

1604 Richard Bancroft succeeds John Whitgift
as archbishop of Canterbury

1604 Treaty of London ends war with Spain

1605 Gunpowder Plot

1605 Publication of Francis Bacon’s
Advancement of Learning

1606 Act of Union of the Kingdoms debated in
the Parliaments of England and Scotland
but not approved

1606 Probable date of the formation of the
Scrooby Separatist congregation under
John Smyth and Richard Clifton

1607 Flight of the Irish Earls of Tyrone and
Tyrconnel prepares way for English and
Scottish plantations in Ulster

1607 Foundation of the Virginia Company

1607 English merchants in Amsterdam gain
permission from city authorities to
establish an English Reformed Church;
John Paget becomes the first pastor of the
congregation

1608 First Gaelic Irish translation of the Book
of Common Prayer is published; too late
to have a significant effect on the efforts
to Protestantize Ireland

1608 Scrooby congregation decides to migrate to
Amsterdam in the Netherlands; divisions in
the Amsterdam Separatist community lead
most to move to Leiden the following year
with John Robinson as their pastor

1610 James VI and I achieves goal of restoring
episcopacy in Scotland

1611 Publication of the Authorized (King
James) Version of the Bible

1611 George Abbot succeeds Bancroft as
archbishop of Canterbury

1611 Alexander Whitaker, son of the Cambridge
puritan leader William Whitaker, arrives in
Jamestown as the colony’s first minister. He
devoted considerable efforts to bringing
Christianity to the native population (his
most significant achievement in this regard
being the conversion of Pocahontas in
1614). He died in 1617

1612 Death of Henry, Prince of Wales, leaving
James’s younger son, Charles, as heir to
the throne

1613 Marriage of James’s daughter Elizabeth to
the Elector Palatine

1614 The puritan clergyman Lewis Hughes
arrives in Bermuda. Three years later he
undertakes a religious reformation on the
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island that included abandoning the Book
of Common Prayer

1615 Emergence of George Villers, later Duke
of Buckingham (1623), as the new royal
favorite

1616 Sir Edward Coke, Lord Chief Justice, is
sacked as a judge, the first for more than a
century; many more sackings follow later
in the century

1617 James makes his only return visit to
Scotland after becoming Kind of England

1617 Irish Articles promulgated (they are more
unambiguously Calvinist than the English
Thirty-Nine Articles of 1563)

1618 Synod of Dort at which British
representatives affirm Calvinist teaching
and condemn Arminianism

1618 Articles of Perth reform Scottish liturgy,
including a demand that those who
receive communion do so kneeling

1618 The Bohemian Revolt marks the outbreak
of the Thirty Years War; James’s son-in-
law quickly ejected from his electorate by
Spanish troops; James seeks Anglo-
Spanish marriage treaty as part of a
settlement of the disputes

1620 Members of the Scrooby-Leiden
Separatist congregation depart from
England in the Mayflower and plant the
Plimouth colony on Cape Cod; the
Pilgrims and the “strangers” who had
joined them sign the Mayflower Compact
as a voluntary commitment to self-
government since they had landed
outside the jurisdiction of the Virginia
Company, which had granted them a
patent

1621 Plymouth’s first governor, John Carver,
dies and is succeeded by William
Bradford, who would hold the office for
all but five years until his death in 1657

1623 Prince Charles and the Duke of
Buckingham travel to Spain in a vain
attempt to win the Infanta’s daughter for
Charles; they return humiliated and
demand war with Spain

1623 Dorchester Company formed to establish
fishing bases in New England

1623 Strawberry Bank (later to be Portsmouth,
New Hampshire) settled by colonists sent
by John Mason

1624 James declares war on Spain and pays
Danish mercenaries under Count
Mansfeld to recapture the Palatinate; the
expedition fails

1625 Death of James VI and I and accession of
Charles I

1625 Formation in England of the Feoffees for
Impropriations, a group of clergy,
merchants and lawyers seeking to
purchase church livings and install
preaching ministers

1625 Charles marries Henrietta Maria of France,
but quickly falls out with France over the
honoring of the marriage treaty and over
Louis XIII’s persecution of Protestants

1625 Charles seeks to cancel all the land grants
made by his Stewart predecessors so that
he can regrant them on terms more
favorable to the Crown and the Church
(the Act of Revocation)

1626 Buckingham leads failed expedition
against Cadiz
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1626 York House Conference upholds
Arminian teaching, in effect reversing
Dort

1626 Charles I prohibits predestinarian
teaching at Cambridge (a similar
prophibition applies to Oxford in 1628)

1626 Charles declares war on France

1626 Attempt by the House of Commons to
impeach Buckingham; Charles forces to
dissolve Parliament

1626 William Bradford and other Plymouth
leaders arrange to purchase control of the
enterprise from the London merchants
who had underwritten the venture

1626 John Robinson dies in the Netherlands

1626 Roger Conant moves the small fishing
outpost of the Dorchester Company from
Cape Anne to Naumkeag (Salem)

1627 Buckingham leads failed expedition to Île
de Rhé (near the besieged Protestant
stronghold of La Rochelle)

1628 Parliament passes the Petition of Right,
effectively limiting the Crown’s right to
imprison at will, to billet soldiers on
civilians, and to punish those who refused
to pay prerogative taxation or make
prerogative loans

1628 Buckingham assassinated

1628 William Laud appointed bishop of
London

1628 Rev. John White and other members of
the Dorchester Company join with
London merchants to form the New
England Company; the New England
Company sends John Endecott to

assume control of the settlement at
Salem

1628 Plymouth authorities send Miles Standish
to break up Thomas Morton’s settlement
at Merrymount, where Morton is said to
provide alcohol and guns to native
Americans

1629 Violent scenes mark ending of Charles’s
third Parliament; seven MPs charged with
sedition and imprisioned; Charles
embarks on his “Eleven Years Personal
Rule”

1629 New England Company reorganizes and
receives a royal charter as the
Massachusetts Bay Company; John
Winthrop and other leaders sign the
Cambridge Agreement, signifying their
willingness to migrate to New England if
they can bring the charter and powers of
government with them

1630 Start of the Great Migration to New
England as the Arbella and her sister
ships sail for Massachusetts. Prior to
departure Winthrop preaches the lay
sermon, “A Model of Christian Charity.”

1630 John Winthrop assumes control of
Massachusetts Bay from Endecott and
moves the center of government from
Salem to Boston

1630 Formation of the Providence Island
Company to establish a puritan colony off
the coast of Nicaragua. Among the
principal investors were John Pym,
Viscount Saye and Sele, Sir Thomas
Barrington, Sir Nathaniel Rich, and other
prominent puritans. Their company
meetings in the 1630s provided them an
opportunity to exchange views and plans
about public affairs during the personal
rule of Charles I
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1631 Freemanship expanded in Massachusetts
so that all male church members are
eligible for the colony franchise

1631 Clash over church polity in the English
Church at Amsterdam between the pastor
John Paget and the newly arrived Thomas
Hooker

1632 Massachusetts General Court agrees that
henceforth the governor will be elected
by vote of the freemen and not the colony
assistants

1633 William Laud becomes archbishop of
Canterbury

1633 Feoffees for Impropriation disbanded by
the courts in a case brought by William
Laud

1633 Charles I visits Scotland, is crowned, and
makes mischief

1633 Thomas Wentworth, later Earl of
Strafford, takes up appointment as Lord
Deputy in Ireland and begins to introduce
his policies of “Thorough”

1633 William Prynne sentenced to lose his ears
for libeling the Queen

1633 John Cotton and Thomas Hooker arrive in
Massachusetts

1634 Ship Money levied on the coastal regions

1634 John Paget blocks the call of John
Davenport to the ministry of the English
Church at Amsterdam. The dispute
between the two anticipated the divisions
between English Presbyterians and
Congregationalists in the 1640s

1634 Thomas Wentworth, Lord Deputy in
Ireland, forces the Irish Convocation to

adopt the English Thirty-Nine Articles
and to require ministers to subscribe to
them

1634 William and Anne Hutchinson and their
family arrive in Boston, having decided to
follow John Cotton to the New World

1635 Ship Money extended to inland countries

1635 Disputes between Roger Williams and the
Massachusetts magistrates lead to
William’s banishment

1635 Early settlement of what will become
Connecticut. Settlers from Dorchester,
Massachusetts, settle the town of Windsor
on the Connecticut River; an advance
group from Newtown, Massachusetts
settles Hartford; John Winthrop Jr., on
behalf of a group of English grandees,
founds a settlement at Saybrook, at the
mouth of the Connecticut River

1636 New canons for the Scottish Church
promulgated

1636 Roger Williams, warned off from
Plymouth, settles Providence, in what will
become Rhode Island

1636 Theophilus Eaton and John Davenport
lead a group of mostly London puritans to
New England, settling briefly in Boston

1636 Henry Vane is elected governor of
Massachusetts

1636 Thomas Shepard’s criticism of what he
perceives as radical religious views
emanating from the Boston,
Massachusetts Church, marks the start of
the free grace controversy (often
misleading called the Antiniomian
Controversy) that would divide the
colony
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1636 The Pequot War begins when John
Endecott leads a military expedition
against the tribe to punish them for
failure to turn over those accused of the
murder of English traders

1636 Massachusetts General Court authorized
the establishment of a college, which will
be named after John Harvard

1637 New Scottish Prayer Book promulgated
by proclamation

1637 William Prynne sentenced to lose the
stumps of his ears and others their ears
for libeling the Bishops

1637 Sermon by the Rev. John Wheelwright
inflames the divisions in Massachusetts.
Synod at Cambridge defines religious
errors presumably espoused by
members of the Boston church; John
Winthrop elected governor again in
preference to Henry Vane.
Wheelwright, Anne Hutchinson, and
others associated with their views
banished from Massachusetts

1637 Massachusetts and Connecticut forces
under John Mason attack and destroy the
main Pequot village, bringing that war to
an end

1637 Davenport and Eaton lead their group in
the settlement of New Haven

1638 John Wheelwright moves north and
founds the town of Exeter (New
Hampshire); William Coddington, William
and Anne Hutchinson, and others settle
Portsmouth (Rhode Island)

1638 Majority of Scottish political nation
subscribe to the National Covenant to
withstand religious innovations being
advanced by Charles I that would bring

the Scottish church into closer alignment
with that of England

1638 Judges decide (in the case of Rex v.
Hampden) in favor of the King’s right to
enforce the payment of Ship Money

1639 King plans to use English, Irish, and
Scottish troops to impose his policies
against the Scots. Planned invasion
collapses

1639 Towns along the Connecticut River
organize themselves under the
Fundamental Orders

1639 William Coddington splits with the
Hutchinsons and established the town of
Newport (Rhode Island)

1639 Robert Keayne, merchant, is admonished
by the Boston, Massachusetts church for
selling wares at an excessive price

1639 Roger Williams and Ezekiel Holiman
establish the first Baptist church in
America at Providence

1639 Philip Nye and Thomas Goodwin minister
to an independent gathered congregation
at Arnhem in the Netherlands

1640 King fails to get support from a Short
Parliament to raise troops against the
Scots; he attacks Scotland anyway; the
Scots defeat him and occupy northeast
England; King forced to call the Long
Parliament

1641 Constitutional reforms instituted; Strafford
executed and other ministers and judges
impeached or forced into exile; Triennial
Act requiring regular parliaments passed,
and prerogative courts and prerogative
taxation abolished; Root and Branch
Petition demands church reforms
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1641 New Haven accepts jurisdiction over
neighboring towns and the colony of New
Haven adopts a frame of government

1641 Massachusetts General Court adopts the
Body of Liberties, a law code

1641 Bay Psalm Book, prepared by Richard
Mather, Thoams Welde, John Cotton, and
John Eliot is published

1641 Massachusetts assumes jurisdiction over
Strawberry Bank and Dover settlements
in the future New Hampshire

1641 Irish Rebellion against the English
Planters leads to widespread massacre of
Protestants

1641 The Grand Remonstrance itemized royal
misgovernment, remedies achieved, and
remedies to be sought

1641 Leading English Presbyterians and
Congregationalists agree in the Calamy
House Accord to desist from attacking
each other’s viewpoints while
concentrating on reforms of the national
Church

1642 King attempts to arrest leading
parliamentary critics and fails; King
withdraws from London; military and
political provocations escalate and the Civil
War breaks out; first major battle, the
Battle of Edgehill, fails to settle the dispute

1642 Parliament orders the closure of all
theaters (ban lasts until 1660)

1642 Three New England puritan clergy arrive
in Virginia, invited by Richard Bennett
and other settlers of puritan inclination.
They will meet discouragement from the
colonial government. Many Virginia
puritans will move to Maryland in 1648

1643 The English Parliamentarians and the
Scottish Covenanters form an alliance
formalized in the Solemn League and
Covenant; the Scots promise to send
20,000 troops into England and the
English promise a federal union of the
English and Scottish states and a single
system of church government and
practice

1643 Parliament calls the Westminster
Assembly of Divines to make
recommendations for religious reform.
New Englanders John Cotton, Thomas
Hooker, and John Davenport are invited
but decline

1643 The colonies of Massachusetts, New
Haven, Connecticut, and Plymouth unite
to form the New England Confederation
(also United Colonies of New England)
for mutual defense

1644 Battle of Marston Moor, the largest of all
civil war battles, won by the
Parliamentarians and the Scots

1644 Split between advocates of
Presbyterianism and Congregationalists in
the Westminster Assembly;
Congregationalist minority published An
Apologetical Narration to Parliament
requesting toleration within any
Presbyterian settlement

1644 Roger Williams’s The Bloody Tenent of
Persecution and John Cotton’s The Keys of
the Kingdom of Heaven are published

1644 Roger Williams, in England, obtains a
parliamentary charter for Rhode Island, a
colony uniting the settlements at
Providence, Newport, and Portsmouth

1644 Publication of John Milton’s defence of
intellectual liberty, Areopagitica

Chronology

xxxvii



1644 Parliament formally replaces the Book of
Common Prayer with the Presbyterian
oriented Directory of Worship

1644 Massachusetts General Court formally
divides into two separately seated houses,
with the Court of Assistants asserting veto
rights over lower house (deputies) actions

1644 Parliamentary trial of Archbishop Laud
(culminating in his attainder and public
execution in Jan. 1645)

1645 New Model Army created and wins Battle
of Naseby

1646 King surrenders and First Civil War ends;
rise of the Leveller movement calling for
more popular government

1646 George Fox begins his ministry; the start
of the Quaker movement

1646 Robert Child and others petition the
Massachusetts General Court for a
broadening of church membership and
the franchise, threatening to appeal to
Parliament if their demands are not met;
petition is rejected, the right of appeal
denied, and the leading remonstrants
jailed

1646 First session of the Cambridge Assembly
in New England, charged with defining
church faith and order

1646 John Eliot translates the Bible into the
Massachusetts dialect of Algonquian
language

1647 Failure of many attempts at peace;
Leveller writings – Heads of Proposals,
Thwe Case of the Army, The Agreement of
the People – are published; Army leaders
and Levellers debate the fundamentals of
governance at Putney church

1647 Nathaniel Ward’s The Simple Cobbler of
Agawam and John Cotton’s answer to
Roger Williams, The Bloody Tenent
Washed, are published

1647 William Sayle obtains a parliamentary
charter to settle the island of Segatoo in
the Bahamas, where he and other puritans
who left Bermuda attempted to establish
a colony they name Eleutheria. In 1649
they were joined by other puritans exiled
from Bermuda by angry royalists following
news of the execution of Charles I. In
1650, the church of Boston,
Massachusetts raise £800 for the relief of
the suffering colonists

1648 King signs an Engagement with dissident
Scottish nobles and launches the Second
Civil War which his supporters lose

1648 Pride’s Purge excludes many of the
remaining Presbyterians from Parliament,
leaving in control an Independent
coalition of Congregationalists, sectarians,
and Erastians

1648 Thomas Hooker’s The Survey of the
Summe of Church Discipline is published

1648 Massachusetts adopts a detailed law code,
the Book of Laws and Liberties

1648 The Cambridge Platform is promulgated,
defining the New England Way; the
platform endorses the Westminster
Assembly’s Confession of faith and
outlines a Congregational form of church
order

1648 Richard Bennett and up to six hundred
fellow puritans will migrate from Virginia,
where they had been subject to increasing
government pressure, to the Severn River
area of Maryland, where they establish
the settlement of Providence
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1649 Public trial and public execution of
Charles I and abolition of monarchy in
England and Ireland; the Scottish Estates
proclaim Charles II King of Britain and
Ireland

1649 Publication of Eikon Basilike begins the
cult of Charles I as the martyr-king

1649 The Rump of the Long Parliament acts as
interim government of England (until
1653), nominating its own executive
Council of State

1649 Organization in England of the Society for
the Propagation of the Gospel in New
England for the advancement of
missionary activities among the Indians

1649 Cromwell leads army of conquest against
the Irish Confederates

1650 Cromwell breaks the back of Irish
resistance, and returns home to lead
invasion of Scotland; he defeats the army
of the Covenanters at the battle of
Dunbar

1650 Hartford Treaty between New England
Confederation and New Netherland
Director-General Peter Stuyvesant
attempts to settle boundary disputes
between the Dutch and English.
Stuyvesant’s arrest of New Haven
colonists bound for the Delaware Bay in
the following year leads to a renewal of
tensions

1650 Anne Bradstreet’s The Tenth Muse Lately
Sprung Up in America published

1651 Charles II crowned King of Britain and
Ireland at Scone; Scots invade England
and are defeated at the battle of
Worcester; Charles II flees to the
Continent

1651 Failed Anglo-Dutch negotiation for a
federal union of the two republics

1651 Massachusetts authorities fine and banish
three Baptists

1651 John Eliot organizes village for Indian
converts at Natick, Massachusetts; this is
the first of the “Praying Towns.”

1651 English Navigation Ordinances aimed at
Dutch carrying trade

1651 Publication of Thomas Hobbes’s Leviathan

1652 The Act of Settlement threatens to
expropriate most Irish landowners and to
confine the Catholic population in
Connaught between the Shannon and the
Atlantic

1652 Spurred by news of the outbreak of war
between England and the Netherlands,
New Netherland Director General Peter
Stuyvesant threatens actions against the
Connecticut and New Haven 
settlements

1653 Cromwell dissolves the Rump Parliament

1653 The Army Council summons a constituent
assembly of 144 hand-picked men to
prepare a longer-term settlement of the
nations of Britain and Ireland (July);
referred to as the Nominated or Barebon’s
Parliament, the Assembly resigns power
back into Cromwell’s hands (Dec.); he is
installed as Lord Protector under The
Instrument of Government

1654 Harvard president Henry Dunster
acknowledges opposition to the practice
of infant baptism and resigns

1654 Oliver Cromwell responds to requests for
aid from the New Haven colony and
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commissions Robert Sedgwick and John
Leverett (both natives of New England
serving in England) to lead an expedition
to cooperate with New Englanders in the
conquest of New Netherland. When the
Anglo-Dutch war ends before the
combined force is ready to attack,
Sedgwick and Leverett use their force to
capture Acadia from the French

1655 Failure of a major Royalist attempt to
overthrow Cromwell (Penruddock’s
Rising); Cromwell appoints the Major
Generals

1655 Cromwell dispatches army and naval
forces to capture Hispaniola: they fail, but
captures Jamaica instead

1656 Cromwell declares war on Spain and
makes a treaty with France

1656 Persecution of the Quakers peaks in
England with the public torture of James
Nayler, convicted by Parliament of “horrid
blasphemy”

1656 First Quakers arrive in Massachusetts and
are banished

1657 Cromwell declines a parliamentary
invitation to become King but accepts a
revised paper constitution – The Humble
Petition and Advice

1657 Ministerial assembly with representatives
from Massachusetts and Connecticut
recommends what will become known as
the Half-Way Covenant, which would
allow the baptism of children whose
parents were baptized but not full
members of the church

1658 Savoy Conference, gathering of
Congregationalist clergy in England,
adopts Savoy Declaration of Church and

Order, designed to be the basis for a
Congregational national establishment

1658 Death of Cromwell; Richard Cromwell
succeeds him as Lord Protector; Richard
recalls the Long Parliament and resigns
his position

1658 Troubled by reappearance of Quakers,
Massachusetts enacts the death penalty
for Quakers who return to the colony
after banishment

1659 Collapse of the English Republic as
political and military leaders struggle with
each other for supremacy; the year ends
in anarchy

1659 John Eliot’s The Christian
Commonwealth, expressing
antimonarchical principles, published in
England

1659 William Robinson and Marmaduke
Stevenson hanged in Boston under the
terms of the 1658 law against Quakers

1660 The General in charge of the Army in
Scotland, George Monck, moves south at
the head of his troops, occupies London,
and calls for free elections; the resulting
Parliament (the Convention) recalls
Charles II unconditionally upon his
issuance of the Declaration from Breda
(promising to leave all disputed issues to
be settled by Parliament); Restoration of
Charles II; Individuals exempted from
general pardon for their role in the trial
and execution of Charles I (regicides) are
tried and executed, including former New
Englanders Hugh Peter and Henry Vane.
Other regicides seek refuge in New
England

1660 Mary Dyer, former “Antinomian” and
Quaker, executed in Boston
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1661 Savoy conference between Anglicans and
Presbyterians fails to produce compromise
on forms of worship

1661 Newly elected Parliament seeks a more
partisan Cavalier and Anglican settlement

1661 Execution of Quakers in Massachusetts
halted by order of Charles II

1661 Massachusetts general Court censures
John Eliot for the sentiments expressed in
his Christian Commonwealth

1662 Act of Uniformity restores Anglican
church order and worship “lock, stock,
and barrel” and imposes civil disabilities
on dissenters; Charles II’s attempts to
secure liberty for tender consciences by
perogative action stymied

1662 Michael Wigglesworth’s Day of Doom
published

1662 Charles II establishes the Royal Society
by charter

1662 John Winthrop Jr. obtains a royal charter
for the colony of Connecticut that absorbs
the New Haven colony into Connecticut

1662 New England Synod of 1662 endorses the
Half-Way Covenant and recommends it to
the churches of the region, sparking grass-
roots debates in many congregations

1663 Rhode Island receives a royal charter

1663 Group of Massachusetts puritans accept
an invitation to settle in the Cape Fear
area of the Carolinas

1664 First Conventicle Act lays penalties on
those attending illegal Protestant services
other than those established by law in the
Act of Uniformity

1664 Charles II dispatches royal commission to
settle boundary disputes and investigate
charges against the various New England
governments

1665 Great Plague hits London

1665 Five Mile Act bans the clergy who
resigned or were ejected in 1662 from
living in or even visiting their former
parishes

1666 Great Fire of London destroys much of
the city

1666 Third Dutch War. English fleet destroyed
by the Dutch in the battle of the Medway

1667 Publication of John Milton’s Paradise Lost

1670 Second Conventicle Act increases
penalties on those attending illegal
Protestant services other than those
established by law in the Act of
Uniformity

1672 Charles II issues the Declaration of
Indulgence permitting Dissenters to hold
licenses to worship outside the Anglican
Church

1673 Parliament pressures the Kind to
withdraw his promises of religious
toleration and passes the First Test Act,
imposing new and stringent oaths
designed to prevent Catholics from
remaining in public office

1675 Wampanoags under Metacom (King
Philip) attack Swansea, initiating King
Philip’s War in New England

1676 Losses from Indian attacks continue to be
heavy (estimates of ten percent of the
population), but Metacom is killed and
the war ends in southern New England.
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Fighting continues in northern New
England. Christian Indians interned on
islands in Boston harbor. Mary
Rowlandson taken captive

1676 Fire destroys much of Boston

1676 Edward Randolph arrives in Boston as
special agent of the crown to report on
enforcement of the Navigation Acts; he
exploits divisions in the colony to build a
faction favorable to crown intervention in
New England affairs

1677 Marriage of James, Duke of York’s elder
daughter Mary to William of Orange,
Stadtholder of the Netherlands

1677 Massachusetts buys out the rights of the
Gorges heirs and incorporate what is now
Maine into its jurisdiction

1678 Publication of John Bunyan’s Pilgrim’s
Progress

1678 Titus Oates’s revelations trigger the
Popish Plot hysteria that will include
efforts to exclude James Stuart (a
Catholic) from the succession

1679 Exclusion Crisis peaks and breaks

1679 Reforming Synod in New England adopts
the Savoy Declaration and urges a
thorough reformation of morals and
recommitment to the ideals of the
founders

1680 New Hampshire separated from
Massachusetts and made a royal colony

1681 Charles’s opponents overreach
themselves; popular concern about the
Popish Plot wanes, leading to “the Tory
reaction”

1681 Massachusetts General Court grants
permission to Boston Baptists to worship
in their own meetinghouse

1683 The Rye House Plot, an assassination plot,
fails and cost the lives of several
republican opponents of the regime,
including Algernon Sidney

1684 Complaints against Massachusetts from
Edward Randolph and others leads to the
abrogration of the Massachusetts charter

1685 Joseph Dudley appointed acting governor
of Massachusetts, New Hampshire, and
Maine

1685 Death of Charles II and accession of
James II; rebellions of the Duke of
Monmouth in southwest England and the
Earl of Argyll in southwest Scotland were
brutally suppressed

1686 James seeks full religious and civil
equality for Catholics; Anglicans protest
and refuse to cooperate

1686 Royal government creates the Dominion
of New England to incorporate the
former colonies of Massachusetts
(including Maine), New Hampshire,
Plymouth, and Rhode Island. The
Dominion eliminates the popular basis of
government that had existed in most of
these colonies. Sir Edmund Andros is
appointed Governor General of the
Dominion

1687 Connecticut is incorporated into the
Dominion of New England (New York
and New Jersey will be added in 1688).
Andros antagonizes colonists by arbitrary
rule, challenges to property titles,
promotion of the Church of England, and
the levying of taxes. Rev. John Wise is
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imprisoned for opposition to taxes levied
without legislative involvement

1687 James attempts to win over the “Whig”
opposition by appointing some to office,
and begins a campaign to pack Parliament
with supporter of religious liberty. James
issues Declaration of Indulgence,
attempting to establish toleration by royal
prerogative

1687 Publication of Isaac Newton’s Philosophia
naturalis principia mathematica

1688 Seven Bishops tried for claiming the
King’s Declaration of Indulgence was
illegal; they are acquitted of the charge of
seditious libel

1688 Increase Mather eludes the Dominion
authorities and sails for England to
present to James II the colonists
grievances against the Dominion

1688 James and his wife have a son after eleven
years of marriage, opening up the
prospect of a Catholic dynasty

1688 The Glorious Revolution; William of
Orange invades England with the support
of many Protestants and supporters of
parliamentary rights. James flees to
France

1689 Convention parliament declares that
James’s flight is an act of abdication, that
the throne is vacant, and invites William
and Mary to be joint rulers

1689 The Convention parliament passes the
Bill of Rights

1689 Toleration Act grants rights of free
religious assembly but no civil equality to
Protestant Dissenters

1689 News of the Glorious Revolution leads to
uprising in Boston that topples the
Dominion of New England. Andros
imprisoned

1689 John Locke’s influential Letter Concerning
Toleration published

1689 New England expedition under Sir
William Phipps captures the French
fortress of Port Royal on the coast of
Canada

1690 Connecticut charter restored; Increase
Mather lobbies for restoration of
Massachusetts charter

1690 King William brings to an end the attempt
of James II to regain control of Ireland by
his victory at the Battle of the Boyne

1691 William and Mary grant Massachusetts a
new charter that restores the popular
basis of the General Court but provided
for an appointed royal governor. The new
charter incorporates the old Plymouth
colony into the boundaries of
Massachusetts. Increase Mather secures
the appointment of Sir William Phipps as
the first royal governor

1691 Increase Mather aids in securing a
temporary alliance of English
Congregationalists and Presbyterians
signified by the signing of the Heads of
Agreement

1692 Witchcraft episode in Salem Village and
surrounding parts of Essex County,
Massachusetts

1693 Rhode Island charter restored

1693 Cotton Mather’s Wonders of the Invisible
World published
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1699 Publication of the Brattle Street
Manifesto marks the appearance of a new
liberal faction in New England Puritanism
led by William and Thomas Brattle, John
Leverett, and Rev. Benjamin Coleman of
the Brattle Street Church

1700 Increase Mather forced out of the
Harvard presidency

1701 Establishment of Yale College in
Connecticut by orthodox clergy

1702 Cotton Mather’s Magnalia Christi
Americana published

Chronology

xliv



Biographies





Abbot, George (1562–1633)
Archbishop of Canterbury known for his support of
moderate Puritanism and opposition to the rising
Arminian faction in church and state. Abbot was
born in Guildford, Surrey, in 1562. He first gained
fame as a brilliant student at Balliol College, Ox-
ford. Between 1582 and 1597 he earned four de-
grees, including a Doctor of Divinity, and took holy
orders in 1585. Abbot’s staunch defense of Calvin-
ist theology at Oxford caught the attention of
Thomas Sackville, later Earl of Dorset. Under
Sackville’s patronage, Abbot took on important ad-
ministrative posts at Oxford, eventually becoming
vice-chancellor of the university in 1603. Abbot’s
university connections placed him on a committee
responsible for translating the Gospels, Acts, and
Revelation for the Authorized Version of the scrip-
tures ordered by King James I. This work thrust
him into a rapidly rising ecclesiastical career.

Despite having virtually no experience in
parochial responsibilities, Abbot was raised to the
episcopate at Coventry and Lichfield in 1609 and
translated to London in 1610. Completing his me-
teoric rise, he became archbishop of Canterbury
just one year later. As archbishop, Abbot’s love of
order made him a scourge to nonconformists and
recusants alike. His Calvinist theological prefer-
ence satisfied many Puritans and brought him into
conflict with rising Arminian churchmen. The final
years of his career were marred by political conflict.
Abbot was “retired” to his archiepiscopal residence
in Kent after opposing the royal prerogative in

1627. King Charles appointed five bishops, includ-
ing William Laud, to fulfill the archiepiscopal du-
ties in Abbot’s absence. He returned to his duties
late in 1628, but Abbot’s authority within the
church and state never fully recovered before his
death in 1633.

See also: Bible
Further Reading
Nicholas Tyacke, Anti-Calvinists: The Rise of

English Arminianism, c. 1590–1640 (Oxford,
1987); Paul A. Welsby, George Abbot, the
Unwanted Archbishop, 1562–1633 (London,
1962).

Larry Skillin

Abbot, Robert (ca. 1588–ca. 1662)
Church of England clergyman. Abbot received his
B.A. from Cambridge, though the details of his ed-
ucation are unknown. It is likely that his first min-
istry was as an assistant in a Dorset parish. In 1616
he was presented to be vicar of Cranbrook, which
living he held until 1643. That parish had a reputa-
tion as a strong center of puritanism, and Abbot’s
fierce opposition to Catholicism would have res-
onated with his parishioners. As time went on,
however, puritan members of the parish became
increasingly disenchanted with Abbot’s conformity
to liturgical practices—such as kneeling at com-
munion—that puritans rejected. In 1641 relations
with his parishioners became more strained as he
defended episcopacy and took the position that
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Parliament had no right to call a national assembly
to plan a reform of the church. At that point he
moved to Southwick, and then to St. Austin’s in
London. He was the author of a popular catechism
and a volume of directions for the heads of Chris-
tian families, and was noted for his opposition to
separatism.

Further Reading
Patrick Collinson, “Cranbrook and the Fletchers:

Popular and Unpopular Religion in the Kentish
Weald,” pp. 399–428 in Collinson, Godly People:
Essays on English Protestantism and Puritanism
(London, 1983).

Francis J. Bremer

Adams, Thomas (1583–1652)
Eloquent English preacher, sometimes reputed to
be a Puritan. Educated first at Trinity and then at
Clare College, Cambridge, Adams received the
B.A. from the latter in 1602 and the M.A. in 1606.
By 1612 he was preaching in Bedfordshire, and in
1614 he became vicar of Wingrave, Bucking-
hamshire; after 1618 he preached in London (occa-
sionally at Paul’s Cross), finally settling at St.
Benet’s near Paul’s Wharf. He was for a while a
chaplain to Sir Henry Montague, Lord Chief Jus-
tice of England, to whom he dedicated a book in
1618. He was acquainted with Nicholas Tooley,
actor and partner in Shakespeare’s company, who
left ten pounds to Adams with the request that
Adams preach the sermon at his funeral. Adams
was a Calvinist episcopalian whose Sabbatarianism,
commitment to godly preaching, and disaffection
toward the Laudian regime (his denunciations of
Roman Catholicism seemed inflammatory to Arch-
bishop William Laud) echoed the views of his Lon-
don Puritan contemporaries, with whom he had lit-
tle connection. There is no evidence of his support
for a Puritan agenda of disciplinary or liturgical
change. Apart from a large commentary on 1 Peter,
his publications were sermons. A large volume of
his collected works appeared in 1629, dedicated to
William Herbert, third Earl of Pembroke, who was
sympathetic to the “godly.” The sermons of Adams
are filled with wit, paradox, proverbs, lively images,

and illustrations drawn from history and nature. He
also used “metaphysical conceits” of the type char-
acteristic of the poetry of John Donne, whom he
perhaps knew in the 1620s when both were active
at St. Paul’s.

Further Reading
J. Sears McGee, “On Misidentifying Puritans: The

Case of Thomas Adams,” Albion 30 (1998),
400–418.

Dewey D. Wallace Jr.

Ainsworth, Henry (1571–1622 or 1623)
Separatist leader. Ainsworth was the son of a Nor-
folk yeoman farmer. He studied at Gonville and
Caius College, Cambridge, from 1587 to 1591.
Soon thereafter he was attracted to the Separatist
movement. It is possible that he spent time in
Ireland, whose church many of the godly consid-
ered purer than that of England, but around 1593
he joined a group of English Separatists that had
settled in Amsterdam. He found employment
with a bookseller in that city, and in 1596 he be-
came the teacher in a congregation formed by
Francis Johnson.

The Amsterdam congregation was rent by divi-
sions. Ainsworth strove to be a conciliatory force
during the first of these disputes, but to little avail.
Following this first dispute the Reverend John
Robinson and those who had followed him from
the area of Scrooby, England, moved on to Leiden
to set up their own church. A second schism was
led by John Smyth, prompted by his adoption of
Arminian views. The third controversy was be-
tween Johnson, who believed that the power of ex-
communication belonged to the church elders, and
Ainsworth himself, who maintained that such au-
thority rested in the entire congregation. The dis-
pute led to Ainsworth and his followers withdraw-
ing from Johnson’s ministry in December 1610. He
ministered to his own followers for twelve years. In
addition to his pastoral work, Ainsworth became a
noted controversialist, publishing over two dozen
works and leaving behind numerous unpublished
manuscripts. He became recognized as one of the
finest Hebrew scholars of the age, and his works

Adams, Thomas
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were rooted in his understanding of the scriptures.
Most of his books were defenses of the Separatist
position, but he also wrote an attack on the
Familists; criticized the Anabaptists; published a
popular metrical translation of the Psalms (the
Ainsworth Psalter) that was widely used by many,
including the Pilgrim settlers in Plymouth, Massa-
chusetts; and engaged in attacks on the Church of
Rome.

See also: English Puritanism in the Netherlands,
Separatists
Further Reading
Stephen Brachlow, The Communion of Saints:

Radical Puritan and Separatist Ecclesiology,
1570–1625 (Oxford, 1988); Chaplin Burrage,
Early English Dissenters, 2 vols. (Cambridge,
Eng., 1880); Keith L. Sprunger, Dutch
Puritanism: A History of English and Scottish
Churches of the Netherlands in the Sixteenth and
Seventeenth Centuries (Leiden, 1982).

Francis J. Bremer

Alleine, Joseph (1634–1668)
English dissenting minister and spiritual writer.
Alleine was born in Devizes, Wiltshire, and entered
Lincoln College, Oxford, in 1649, transferring to
Corpus Christi in 1651, and receiving the B.A. in
1653. Already notable for fervent piety, he served
as chaplain of Corpus from 1653 until 1655, when
he accepted a position as assistant to George New-
ton, vicar of St. Mary Magdalene in Taunton, Som-
erset. That same year he married Theodosia
Alleine, to whom he was not related, and she later
wrote his biography. Both he and Newton were
ejected from their Taunton parish in 1662 for fail-
ure to accept the Act of Uniformity. Alleine re-
mained in Taunton, preaching illegally, until ar-
rested; he was in prison for much of 1663–1664 and
again in 1665. His 1664 treatise A Call to Archip-
pus urged others to illegal preaching. His posthu-
mous An Alarme to Unconverted Sinners (1671),
sometimes printed under the title The Sure Guide
to Heaven, was translated into other languages and
frequently reprinted, becoming a classic of Puritan
devotion. His Christian Letters (1673) contained
spiritual exhortations to the congregation from

which he had been separated by imprisonment. Ill
when finally released from prison, he went to Bath
to restore his health, meanwhile exhorting to piety
all whom he met. Calvinist and Presbyterian in out-
look, his focus was on the spiritual life. The ardency
of his pastoral work and his imprisonment and early
death made him a hero and martyr to English Dis-
senters and New England Puritans.

Further Reading
Dewey D. Wallace Jr., ed., The Spirituality of the

Later English Puritans: An Anthology (1987).

Dewey D. Wallace Jr.

Allen, Thomas (1608–1673)
Influential advocate of New England Congregation-
alism. Allen was educated at Caius College, Cam-
bridge (B.A. 1628, M.A. 1631). He was assigned to
the parish church of St. Edmund’s, Norwich, but in
1636 he was silenced by Bishop Matthew Wren for
holding Sabbath services in the afternoon, for refus-
ing to read from the Book of Sports, and for not hav-
ing his congregation kneel for Holy Communion.
He removed to Holland for two years before setting
sail for New England in 1638. After John Harvard’s
death, he served as Teacher of the Charlestown
Church from 1639 to 1651. During this time Allen
married Harvard’s widow and was the executor of
John Harvard’s estate.

In 1652 Allen returned to the mother country
and became rector at St. George Tombland in
Norwich. In January 1657 he succeeded the first
pastor of the Congregational church in Norwich,
Timothy Armitage. At this time, though in En-
gland, he served on the board of trustees for Har-
vard, assisting in raising money for the college. He
was significant in promoting the “New England
Way,” with independence (within limits) for each
congregation, in England by assisting at the gath-
ering of independent congregations as well as by
publishing several of John Cotton’s works. In 1655
he published Cotton’s An Exposition Upon the
Thirteenth Chapter of the Revelation, and in 1659
Cotton’s A Treatise of the Covenant of Grace. The
introductions to these works reveal that Allen had
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close contact with Cotton during the thirteen years
he lived in Massachusetts. Cotton’s tongue, ac-
cording to Allen, was “as choise silver,” and his
writings worth their weight in gold. Allen’s most
important work, A Chain of Scripture Chronology
(1659), was published and introduced by William
Greenhill, the “evening star” of Stepney. Greenhill
wrote that England had greatly benefited from
such men as Thomas Allen, whose experience in
Massachusetts Bay had enabled him to be influen-
tial in the development of Congregationalism and
bringing a new dawn to England.

After the Restoration Allen continued to lead
Congregational worship services clandestinely in
different locations in Norwich.

See also: Congregationalism
Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994).

Ralph Young

Alsop, Vincent (1630–1703)
Presbyterian minister and controversialist who
played a central role in the transformation of Non-
conformity into viable, independent denomina-
tions. Born at Collingham, Nottinghamshire, where
his father, George Alsop, was rector, Vincent Alsop
was educated at Uppingham School and entered
St. John’s College, Cambridge, as a sizar on 13 Sep-
tember 1647. After graduating, Alsop is said to have
received orders as a deacon and served as assistant
master at Oakham School in Rutland. Benjamin
King, minister of Oakham, won Alsop over to Pres-
byterianism. Alsop married King’s daughter, re-
ceived Presbyterian ordination, and entered the
ministry. He served as rector of Wilby, Northamp-
tonshire, from 1658 until his ejection in 1662, but
thereafter continued to preach in the area and suf-
fered various penalties, including six months’ im-
prisonment.

Alsop was licensed under the 1672 indulgence
as a “Congregationalist” to preach at his own
house. In 1675 Anti-Sozzo, his witty response to
the theology of William Sherlock, established his

reputation as a polemicist. Anthony Wood saw him
as the natural heir to Andrew Marvell’s crown as
the witty defender of Nonconformity. In 1677
Alsop became pastor of the Presbyterian congrega-
tion at Tothill Street, Westminster, in succession to
Thomas Cawton, and served there until his death.
Assisted by John Shower, Alsop maintained the
flock through the persecution of the early 1680s,
kept up monthly communions, and continued to
engage in controversy against the uncharitable im-
positions of the Church of England in indifferent
matters. It became apparent from this polemic
that Alsop was effectively wedded to the principle
of congregational autonomy. When James II issued
his 1687 Declaration of Indulgence, Alsop organ-
ized and presented an address of thanks on behalf
of the ministers and inhabitants of Westminster
and so contributed to the court’s propaganda ef-
fort. His motives were partly personal, since his
son Benjamin had joined Monmouth’s rebellion
and languished in jail. But they were also more
principled. Alsop had recognized that the future of
his and other congregations lay in independence
rather than reunion with the national church. In
this he was typical of the younger generation of
Nonconformist leaders.

After the Revolution of 1688–1689 and the Tol-
eration Act, Alsop embraced the opportunity to put
Nonconformity on a stronger institutional footing.
He took part in the 1694 ordination of Noncon-
formist clergy in the City of London, the first such
occasion since 1662. He encouraged cooperation
between the different Nonconformist denomina-
tions, becoming a manager of the Common Fund
and an enthusiastic supporter of the short-lived
“Happy Union,” but on the collapse of these ecu-
menical initiatives he resigned as a Pinners’ Hall
lecturer and helped to found the Presbyterian
Salters’ Hall lecture.

See also: Declaration of Indulgence, Nonconformity,
Pinners’ Hall
Further Reading
Robert A. Beddard, “Vincent Alsop and the

Emancipation of Restoration Dissent,” Journal of
Ecclesiastical History 24 (1973), 161–184.

John Spurr

Alsop, Vincent

4



Ames, William (1576–1633)
Puritan teacher, pastor, and polemicist. Ames was
born at Ipswich, Suffolk, into a well-to-do mercan-
tile family that was moderately nonconformist. At
Christ’s College, Cambridge (B.A. 1598, M.A. and
fellow 1601), he came under the influence of
William Perkins, evinced exceptional mental pow-
ers, and developed a perdurable set of reformist
convictions. These he expressed by refusing to
wear the prescribed vestments when conducting
divine service and by trying to curb students’ con-
ventional rowdiness and gambling. The resultant
notoriety was heightened by his 1610 Latin trans-
lation of William Bradshaw’s English Puritanism, a
work of advocacy for which he supplied a critical
introduction.

Forced from the college, barred from pastoral
employment (after a brief stint as town lecturer at
Colchester, Essex), and threatened with episcopal
sanctions, Ames escaped in 1610 to the Nether-
lands. There for the rest of his life he championed
the puritan interest theologically and promoted
forms of congregational self-government that
would later be adapted for use in England and New
England.

At The Hague Ames served as chaplain to the
commander of the English troops, Sir Horace Vere,
and as preacher to the English residents. Royal
pressure engineered by the English ambassador,
Sir Dudley Carleton, drove him from these posts by
1619, denied him appointment at the University of
Leiden, and pushed him into private life. He spent
the next three years in Leiden lecturing to divinity
students.

From 1622 to 1632 Ames, now at the peak of his
powers, taught theology at the University of
Franeker, where he also served as rector after 1626.
In his last year of life, he briefly headed an Inde-
pendent church at Rotterdam. He wished to join
the puritan migration to New England but was ap-
parently deterred by considerations of age, health,
and purse. Ames married twice and had three chil-
dren with his second wife, Joane Fletcher, of the lit-
erary Fletchers. He died in 1633 from physical
trauma brought on by the disastrous flooding of his
Rotterdam home.

Ames’s thought has Augustinian roots; its domi-
nant tenor is regulative though not legalistic. His
social ethic owes a debt to Aquinas and the late me-
dieval schoolmen, his mode of reasoning to Ramus,
the formulation of his faith to Calvin and Reformed
tradition. He made an aggressive mark in polemi-
cal, and a constructive one in practical, divinity.
Soon after settling in Holland, he earned intellec-
tual leadership of the contest against Arminianism
with four books aimed mainly at the views of
Nicholaas Grevinchoven. The last of these, pub-
lished in 1618 as Coronis ad Collationem Hagien-
sem, helped shape debate at the Synod of Dort,
1618–1619, where he served as doctrinal adviser to
the moderator.

Keen to define and defend central commit-
ments of the rising puritan movement, and aiming
at an English as well as a Dutch audience, Ames
also wrote against Roman Catholicism, as repre-
sented by the Jesuit theologian Robert Bellarmine;
against Laudian ceremonialism in the English
church; and against the radical separatism of Lei-
den pastor John Robinson, which he had some suc-
cess in tempering.

Ames’s two most important and enduring works
are Medulla S.S. Theologica (1623; translated as
The Marrow of Sacred Divinity, 1643), which orig-
inated in his Leiden lectures, and De Conscientia et
Eius Iure vel Casibus (1622; translated as Con-
science with the Power and Cases Thereof, 1639).
Both texts insist that religious profession prove it-
self in personal discipline and public action. Like
Perkins, Ames located the heart of religion in “liv-
ing to God” and undertook to establish general
principles and specific rules for leading a godly life.
Medulla lays a theological basis for Christian voca-
tion; De Conscientia codifies a morality that is both
generically Christian and specifically puritan. The
most impressive work of its kind by a puritan to
date, Medulla achieved twelve Latin and three En-
glish editions in twenty years and was still current
in New England a century later. Ames’s other writ-
ings include Latin commentaries on the Psalms and
the Epistle of St. Peter. Differently constituted sets
of his works were produced in English (1643) and
in Latin (1658–1661).
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Ames’s writings gave content, system, and vigor
to doctrinal and ethical puritanism. He led in
defining the classical federal theology of the 1620s.
His scholastic casuistry won critical esteem in pu-
ritan circles and beyond. In ecclesiology, his con-
gregational affiliations limited his influence in En-
gland but enhanced it in New England, where his
views on polity took hold. In New England, too, his
ethical teachings remained potent throughout the
century.

See also: Congregationalism, Conscience, English
Puritanism in the Netherlands, Glorification, God,
Independency, Predestination, Sin, Soteriology
Further Reading
John D. Eusden, The Marrow of Theology: William

Ames, 1576–1633 (Boston, 1968). Douglas
Horton, trans., William Ames by Matthew
Nethenus, Hugo Visscher and Karl Reuter (1965);
Keith L. Sprunger, The Learned Doctor William
Ames (Urbana, 1972). 

Michael McGiffert

Andrewes, Bartimaeus (1551–1616)
Founding member of the Dedham Conference.
The bulk of his career, however, was spent as
town preacher of Great Yarmouth (1585–1616),
where his arrival seems to have ratcheted up the
movement for godly reformation in that impor-
tant East Anglian port. Andrewes was born at
Bocking, Essex, and matriculated from Jesus Col-
lege, Cambridge, in 1570, later progressing to a
scholarship at St. John’s. He took no higher de-
gree than the B.A. (ca. 1577). His early ministry
in Essex, at Rochford, Braintree, and Fordham,
seems to have enjoyed the patronage of Robert,
second Lord Rich, who did more than any other
powerful layman to promote the puritan cause in
that county. He was ordained priest at Ely in De-
cember 1576.

Andrewes was evidently a popular preacher, and
in 1583 specimens of his preaching style, whose
strengths were said to lie more in exhortation than
in doctrine, were published in Certaine verie wor-
thie, godly and profitable sermons (republished
1595). They are redolent with the values of intense

fellowship among the sermon-gadding, conventi-
cling godly, and imply at many points their partial
separation from the rest of mankind.

In 1578 Andrewes became vicar of Great Wen-
ham in Suffolk, thanks, it appears to the wealthy
gentleman-clothier William Spring of Lavenham.
In 1582 he joined the conference of ministers
meeting in and around Dedham, on the Essex-Suf-
folk border, which on one occasion met in his
house. But by 1585 Andrewes was being head-
hunted by the bailiffs of Yarmouth, who were of-
fering a stipend worth twice what he received at
Wenham. So he found that he had “no comfort” in
his Suffolk parish and that “his heart was dead in
it.” The conference held a special meeting, at-
tended by a Yarmouth bailiff, to determine
whether it was permissible for him to leave his
people for the new post, which was to move from
being a “pastor” to the position of “doctor,” a de-
motion in the Presbyterian scheme of things. Most
members were against the move, but Andrewes
went anyway, demonstrating the impotence of the
conference when it came to exercising discipline
over its members.

In Yarmouth, Andrewes exhorted a huge congre-
gation of six thousand or more in one of the largest
parish churches in England, and from a special new
pulpit, ten feet high, which was erected upon his
arrival. But after that we hear surprisingly little of
him, and all that he published was a catechism with
a preface that exhorted the magistrates of Yar-
mouth to continue in their godly courses, while
congratulating them on choosing Robert Dudley,
Earl of Leicester, as their steward. Andrewes died a
person of moderate substance, with lands and
houses in Suffolk and Yarmouth. His son and
grandson both received the name Bartimaeus.

See also: Dedham Conference
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Patrick Collinson,
John Craig, and Brett Usher, eds., Conferences
and Combination Lectures in the Elizabethan
Church: Dedham and Bury St. Edmunds,
1582–1590 (Woodbridge, Eng., 2003).

Patrick Collinson
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Angier, John (1605–1677)
Puritan clergyman and leading Presbyterian in
post-Restoration England. Angier was born in
Dedham, Essex, and was baptized on 8 October
1605, the eldest son of John Angier, a clothier.
From an early age he intended to enter the min-
istry. He was educated at the school in Dedham
and then at Emmanuel College, Cambridge, where
he was awarded B.A. in 1626. He then returned to
Dedham, where he came under the influence of
John Rogers the puritan lecturer, whose powerful
sermons drew audiences in puritan Essex. Subse-
quently Angier boarded with John Cotton at
Boston in Lincolnshire. It was at there that Angier
married Cotton’s niece by marriage, Ellen Winstan-
ley. He had intended to emigrate to New England
with Cotton. However, on a farewell visit to his
wife’s family in Lancashire in September 1630, he
was appointed to Ringley Chapel in Prestwich
Parish, where he was twice suspended in Septem-
ber 1631 and again in March 1632. Later in 1632 he
was appointed to Denton Chapel in Manchester
Parish, where he stayed for the rest of his life. On
28 February 1642 he took the Protestation against
the policies of Charles I, and on 13 December 1644
he was empowered to ordain ministers in Lan-
cashire. He became a member of the Manchester
Classis that met for the first time on 16 February
1647, on occasion acting as moderator. Also in 1647
he published An helpe to better hearts, for better
times, which set out a program of godly behavior.

On 3 March 1648 he was one of ninety-two Lan-
cashire ministers who signed the “Harmonious
Consent of Ministers” in support of Presbyterian
church government. Later in the same year he was
also a signatory to the reply of Lancashire ministers
to the “Agreement of the People” presented to Par-
liament by the army.

In common with many Presbyterian ministers,
Angier deplored the execution of Charles I and re-
fused the Oath of Engagement (declaration of loy-
alty to the Commonwealth), although this refusal
does not appear to have affected his ministry. In
1651 he was briefly imprisoned in Liverpool with
other Manchester Presbyterians when Love’s plot
to bring Charles Stuart to England as Charles II

was discovered. In 1654 he was appointed a minis-
ter to assist the commissioners for Lancashire in
the ejections of unsuitable ministers. In July 1659
he entered into the accommodation of ministers
between Presbyterians and Independents, but this
agreement collapsed with Sir George Booth’s
Cheshire Rising. Although, like many other Lan-
cashire and Cheshire Presbyterians, Angier was ap-
parently aware of the proposed rising, he does not
seem to have taken any active part in it. He wel-
comed the Restoration and on 23 December 1660
signed the Address to Charles II by sixty Lan-
cashire ministers with his friend and colleague
Henry Newcome.

Angier did not conform to the restored church,
but did not lose his living; he appears, in common
with some other Lancashire ministers, to have
compromised with authority by permitting the oc-
casional reading of the Book of Common Prayer.
Much that is known of his life derives from the bi-
ography written by his son-in-law Oliver Heywood,
the Nonconformist minister at Northowram in
Yorkshire. Angier remained as minister at Denton
until his death on 1 September 1677, and he was
buried in Denton chapel on 3 September.

Further Reading
Oliver Heywood, The Life of John Angier of Denton,

ed. E. Axon, Chetham Society, new series, vol. 97
(Manchester, Eng., 1937).

Catherine Nunn

Annesley, Samuel (1620–1696)
One of the most prominent Dissenting clergymen
of the Restoration era. Born near Warwick, Annes-
ley was educated at Queen’s College, Oxford, grad-
uating B.A. in 1639, and was ordained in 1644. He
served as chaplain to the Parliamentarian admiral,
the Earl of Warwick, and held the rich living of
Cliffe in Kent from about 1645. In 1658 he was
presented by Richard Cromwell to the vicarage of
St. Giles Cripplegate, London, a large parish with a
strong puritan tradition. He resigned in 1662, un-
able to accept the Act of Uniformity, though his pu-
ritan uncle, the Earl of Anglesey, pleaded with him
to conform. Thereafter, until his death, Annesley
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was pastor of a substantial congregation at Little
St. Helen’s in Spitalfields, London. He was several
times prosecuted for conventicling. In about 1672
he was described as one of the “Ducklings” who,
unlike the more cautious “Dons,” was prepared to
“take to the water” of complete separation from
the Church of England. His congregation in-
cluded his son-in-law, the publisher John Dunton,
and the young Daniel Defoe, later famous as the
author of Robinson Crusoe. Their connection with
him marks a transition from Civil War puritanism
to the more secular style of eighteenth-century
Dissent. Annesley was a founder manager of the
Presbyterian-Congregational Common Fund
(1690) and was one of the Salters’ Hall lecturers in
1694. In the latter year he officiated at the first
public ordination to the Presbyterian ministry
since the Restoration. Annesley published a
widely read devotional work, the Cripplegate
Morning Exercises (1661). His wife bore him
twenty-four children, of whom three survived
him. He was grandfather of Samuel and Charles
Wesley, the founders of Methodism.

See also: Dissenters, Salters’ Hall
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Mark Goldie

Archer, Isaac (1641–1700)
Clergyman and diarist. The son of the Suffolk Dis-
senting minister William Archer, Isaac Archer was
born in 1641 and died at Mildenhall, Suffolk, 26
April 1700. Attending Trinity College Cambridge
from 1657 to 1661, he was ordained priest in 1661.
Archer served several Church of England cures in
Cambridge and Suffolk, including the curacy of
Chippenham, Cambridgeshire, and the vicarage of
Mildenhall, Suffolk. As a diarist and minister,
Archer’s spirituality and ministry reflected the style
and experience of evangelical compromise with the
Restoration church.

Archer’s education at Cambridge and early cleri-
cal career were fraught with spiritual ambivalence
and filial estrangement. Archer was steeped in an

Interregnum Presbyterian style of rigorous self-
examination and voluntary religion. However, find-
ing the Book of Common Prayer merely unpalat-
able, Archer reluctantly conformed, first to retain
his place at the university and later to obtain a cure.

Archer’s decision to conform sparked a series of
bitter conflicts with his father. Outraged at his son’s
conformity, William Archer pressured his son
emotionally and punished him financially, disin-
heriting him. Despite parental pressure, Isaac
Archer picked his own path of partial conformity.
He hired curates to read the prayer book while he
preached. He maintained ties of affiliation and as-
sistance with local Dissenters and engaged in the
personal and domestic piety consonant with the
Puritan traditions of his childhood. Archer’s diary
typifies an introspective style of Restoration evan-
gelical piety. His ministry and relationship with his
father poignantly demonstrate the Restoration
generation gap between Dissenting fathers and
Anglican sons.

See also: Dissenters, Nonconformity
Further Reading
Matthew Storey, ed., Two East Anglian Diaries

1641–1729: Isaac Archer and William Coe,
Suffolk Records Society, vol. 36 (Woodbridge,
Eng., 1994).

Michelle Wolfe

Arminius, Jacobus (1559–1609)
Theologian whose efforts to reform Calvinist for-
mulations of the doctrine of predestination became
extremely divisive. Arminius was born Jacob Har-
mensen, in the Dutch city of Oudewater, and edu-
cated at Utrecht, at the University of Marburg, and
then at the University of Leiden. In 1581 he trav-
eled to Geneva to continue his studies there under
Theodore Beza and other leading Calvinist theolo-
gians. In 1588 Arminius returned to the Nether-
lands to become minister of the Reformed Church
in Amsterdam. In 1603 he left the pastoral ministry
to become professor of theology at the University
of Leiden.

At the time when Arminius began developing
his distinctive theological positions, there were dif-
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ferences within the broader Calvinist community
as to precisely how predestination was to be un-
derstood. Even in Geneva there was disagreement
as to how Calvin’s teachings were to be elaborated.
As Arminius himself refined his views through the
course of these theological debates, he came to be-
lieve that God’s first decree was to save those who
repented and came to believe in Christ as re-
deemer. God next, according to Arminius, decreed
that he would deliver the means necessary for re-
pentance and faith. He also believed that God had
foreknowledge of those who would repent and
persevere and those who would not. His oppo-
nents argued that Arminius reduced God’s role to
knowing how men would respond as opposed to
actually determining who would be saved and who
damned.

Following the death of Arminius, some of his fol-
lowers elaborated on his views in the Remon-
strance of 1610. As the controversy continued to
rage, a national synod was called to meet in the city
of Dort in 1618, with delegates from other Re-
formed or Calvinist churches invited to attend. The
Synod of Dort condemned the teachings of
Arminius and set forth its own confession of faith,
which affirmed belief in the total depravity of man,
unconditional predestination, limited atonement,
the irresistibility of God’s grace, and the persever-
ance of the saints. This was far more explicit than
anything to be found in Calvin’s writings.

Theologians who sought to leave some role for
man in responding to God’s grace and repenting
were quickly branded Arminians, and the term be-
came a shorthand form of abuse that implied move-
ment back toward a Catholic, work-based doctrine
of salvation. As with any such label, many of those
branded Arminian were not followers of the Dutch
theologian.

See also: Anti-Calvinism, Arminianism,
Predestination, Synod of Dort
Further Reading
Carl Bangs, Arminius: A Study in the Dutch

Reformation (Nashville, 1971); Richard Muller,
God, Creation and Providence in the Thought of
Jacobus Arminius (Grand Rapids, 1991).

Francis J. Bremer

Arrowsmith, John (1602–1659)
Puritan divine. Arrowsmith was born near Newcas-
tle-on-Tyne and studied at St. John’s, Cambridge,
where he received his B.A. (1620) and M.A. (1623).
He became a fellow of St. Catherine’s Hall. In 1631
he was installed in the living of St. Nicholas Chapel
in King’s Lynn, Norfolk.

Arrowsmith was clearly a puritan, though he
managed to retain his living through the 1630s. He
was one of the members of the Westminster As-
sembly. In 1644 he was awarded his Doctor of Di-
vinity and made master of his old college, St. John’s.
In 1647 he was vice-chancellor of Cambridge Uni-
versity. In 1651 he was appointed Regius Professor
of Divinity at Cambridge and in 1653 chosen mas-
ter of Trinity College. Arrowsmith split his atten-
tions between the university and London. Early in
the Civil Wars he had obtained the rectory of St.
Martin’s in Ironmonger Lane. He sided with the
Presbyterians in the religious disputes of the 1640s,
and in 1645 became a member of the Sixth London
Classis. He was a strong opponent of religious tol-
eration and was outspoken in his criticism of the
sects and, in particular, those radical religious
groups that questioned the need for a university-
trained ministry. Three of his sermons preached to
Parliament were published, as were three other
works. He died before the Restoration brought the
puritan regime to an end.

See also: Westminster Confession of Faith
Further Reading
Samuel Clarke, The Lives of Sundry Eminent

Persons in this Later Age (1683); John Twigg, The
University of Cambridge and the English
Revolution, 1625–1688 (Woodbridge, Eng., 1990).

Francis J. Bremer

Ashe, Simeon (d. 1662)
English puritan clergyman. Ashe was educated at
Emanuel College, Cambridge, where he was a pro-
tégé of Thomas Hooker, and ordained in 1619. He
was probably from Ashby de la Zouch, Leicester-
shire, and another early mentor was the eminent
Puritan minister of the town, Arthur Hildersham.
Ashe left a Staffordshire living in the 1630s after
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opposing Charles I’s reissue of the Book of Sports
and became chaplain to the radical puritan second
Lord Brooke. Ashe was thereby centrally placed
within networks of Puritan opposition in the 1630s,
a more moderate figure than Lord Brooke, consis-
tently committed to an authoritative national
church.

Ashe was involved with John Ball and others in
the criticisms of tendencies to separatism sent to
Massachusetts ministers in the later 1630s, and
from 1640 he became a leader of clerical protests
against Laudianism and a crucial figure among Par-
liamentarian ministers. His militant first sermon to
the House of Commons (preached in March 1642)
called for the removal of “prelacy” as a prelude to
thorough reformation. From the outbreak of war
he served as chaplain to the Earl of Manchester’s
regiment and coauthored a series of newsletters,
which included an eyewitness account of the battle
of Marston Moor. Following Manchester’s eclipse
as commander, Ashe concentrated on preaching
and Presbyterian mobilization in the city of Lon-
don, his base for the rest of his life. Throughout the
later 1640s Ashe was one of the most determined of
the city Presbyterians. He was close to the Scots
commissioners resident in London, preached
against “toleration,” and in favor of commitment to
the Solemn League and Covenant, and signed all
city declarations against the inadequacies of Parlia-
ment’s legislation for the church. He was a leader of
city protests against the regicide, and although
there is no evidence for his own involvement, he
was close to the Presbyterian-royalist plotter
Christopher Love and, with Edmund Calamy, at-
tended Love on the scaffold. With Calamy and oth-
ers, Ashe oversaw the posthumous publication of
the martyr’s works.

For most of his career, Ashe was a lecturer in
London, accepting a pastoral charge (of St. Augus-
tine’s Watling Street) only in 1655. From October
1651 to January 1655 he acted as assistant to his
friend and ally of long standing, Edmund Calamy,
at St. Mary Aldermanbury. Despite his lack of a
parish living, Ashe was a prominent member of var-
ious London classes and of the Provincial Assembly
from the mid-1640s until the Restoration. Besides

his own publications—mainly of funeral sermons,
and other sermons on special occasions—Ashe was
an energetic editor of others’ works, notably those
of Thomas Ball and Christopher Love. Unlike
many other Presbyterians, Ashe never came to
terms with the Cromwellian regime and welcomed
the Restoration of Charles II, but he viewed with
alarm the church settlement of 1661–1662. He
died just before the enforcement of the Act of Uni-
formity in August 1662 and was “buried the very
evening of Bartholomew Day,” when so many Dis-
senters were ejected from their livings, his funeral
sermon preached by Calamy. Despite an appar-
ently unspectacular career, Ashe had clearly pros-
pered, leaving property in the east midlands worth
about 5,000 pounds. His fears for the future were
seen in the bequest to “forty ministers, my friends
in London and elsewhere,” with the inscription, “I
am not ashamed of the Gospell of Christ.”

Further Reading
Ann Hughes, Gangraena and the Struggle for the

English Revolution (Oxford, 2004); Ann Hughes,
Politics, Society and Civil War in Warwickshire,
1620–1660 (Cambridge, Eng., 1987); Anne
Laurence, Parliamentary Army Chaplains,
1642–1651 (London, 1990); Tai Liu, Puritan
London: A Study of Religion and Society in the
City Parishes (Newark, DE; 1986); Elliot C.
Vernon, “The Sion College Conclave and London
Presbyterianism during the English Revolution,”
(Ph.D. diss., University of Cambridge, 1999).
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Aspinwall, William (ca. 1605–1662)
Religious radical in seventeenth-century New
England and English Fifth Monarchist. Little is
known with certainty of his birth or early life,
though his later activities give evidence of his
having been well educated. In 1630 Aspinwall
and his wife arrived in the Massachusetts Bay
Colony. He was the tenth individual admitted to
the Boston church, in August 1630, and later in
that month was chosen a deacon. A respected
merchant, he served the town and colony in a va-
riety of posts: as member of a coroner’s jury and a
grand jury, as a notary, and as a Boston selectman
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on two occasions. In 1637 he was chosen one of
Boston’s deputies to the colony’s legislature,
called the General Court. Aspinwall was a sup-
porter of Anne Marbury Hutchinson when she
was accused of antinomianism. He drafted the
petition in support of Hutchinson’s brother-in-
law and ally Reverend John Wheelwright. As a re-
sult he was one of those disarmed and banished
from the Bay Colony in 1637. Along with other
members of the faction, he migrated to the area
of Narragansett Bay and became a signatory of
the covenant whereby the town of Portsmouth
was organized. Disenchanted with the way things
developed there, he may have resettled in the ul-
traorthodox New Haven colony, and it is clear
that within a few years he was seeking a reconcil-
iation with the Massachusetts authorities.

In March 1642 Aspinwall confessed his past er-
rors and was readmitted to the Boston church, and
two months later was restored to his political rights
in Massachusetts. But his strong biblicism, which
had led him in the 1630s to advocate adoption of a
Mosaic-style law code formulated by John Cotton,
involved him in new disagreements with the
colony’s magistrates in the early 1650s. The escha-
tological anticipation that had drawn him to New
England and caused him to be excited by the
preaching of John Wheelwright during the
Hutchinsonian controversy led him back to
Cromwellian England in 1653, convinced that the
true saints were about to triumph there.

Aspinwall became one of the leaders of the Fifth
Monarchist movement. In 1653 he published A
Brief Description of the Fifth Monarchy, in which
he argued for replacing English constitutional prin-
ciples with laws based solely on scripture. He urged
the army to introduce a theocratic regime that
would eventually transfer rule to a council of state
and administrators composed solely of saints,
whose godliness would be attested to by the true
churches. By 1655 he had become disillusioned
with Cromwell’s compromises, but he limited his
criticisms to peaceful forms, declining to join any of
the plots against the Protectorate. He faded from
public view.

See also: Fifth Monarchists

Further Reading
B. S. Capp, The Fifth Monarchy Men (London,

1972); Richard Greaves and Robert Zaller, eds.,
Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982); Philip Gura, A Glimpse of Sion’s Glory:
Puritan Radicalism in New England, 1620–1660
(Chapel Hill, 1984); Christopher Hill, The
Experience of Defeat: Milton and Some
Contemporaries (London, 1984); J. F. Maclear,
“New England and the Fifth Monarchy,” William
and Mary Quarterly 32: 223–260.
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Aylmer, John (d. 1594)
Bishop of London; earned a reputation as a “ham-
mer of the puritans” during the 1580s. Tutor to
Lady Jane Grey and then archdeacon of Stow.
Aylmer defended Edward VI’s settlement of reli-
gion during the first convocation of Mary’s reign,
thereafter going into exile in 1554. On his return
he published An harborowe for faithfull and trewe
subjects (1559), defending Elizabeth’s fitness to
rule in the wake of John Knox’s First blast of the
trumpet against the monstrous regiment of
women. It contains a famous marginal note, “God
is English.”

Although he was considered for the episcopal
bench in 1559, he remained archdeacon of Lincoln
from 1562 until 1577, when Sir Christopher Hatton
helped to secure him the bishopric of London.
Within days Elizabeth suspended Archbishop Ed-
mund Grindal of Canterbury from his official func-
tions. As dean of the province of Canterbury,
Aylmer thereafter exercised a de facto primacy
until John Whitgift succeeded Grindal in 1583.

During these years the ecclesiastical commis-
sioners sitting in London, headed by Aylmer,
evolved into a full-fledged Court of High Commis-
sion, part of whose brief was to discipline noncon-
formist clergy. It was in this role that Aylmer first
emerged as a stern defender of Elizabeth’s settle-
ment. After 1583 he vigorously supported Whit-
gift’s drive for ritual conformity by means of clerical
subscription to the proposition that the Book of
Common Prayer contained nothing contrary to the
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word of God. Those of his diocesan clergy who
would not subscribe, or who subsequently refused
the surplice and the “popish” rituals prescribed in
the prayer book, found themselves under constant
threat of suspension. Although very few were de-
prived of their livings as a result, Aylmer’s efforts
played a large part in destroying the conference
movement in Essex.

See also: Conference Movement, Court of High
Commission, Marian Exiles
Further Reading
Patrick Collinson, John Craig, and Brett Usher, eds.,

Conferences and Combination Lectures in the
Elizabethan Church: Dedham and Bury St.
Edmunds, 1582–1590 (Woodbridge, Eng., 2003).
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Bagshaw, William (1628–1702)
Born at Litton in Derbyshire on 17 January 1628,
the eldest child of William and Jane Bagshaw. He
was educated in local schools and became im-
pressed by the ministry of local clergy. He gained
the degree of B.A. from Corpus Christi, Cam-
bridge, in 1646, where he was much influenced by
the teachings of Drs. Hill, Arrowsmith, and Ben-
jamin Whichcot, all of whom had played some part
in the puritan education of this generation of men.
At the age of twenty-one he became assistant min-
ister at Attercliffe, Derbyshire, and on New Year’s
Day 1651 he was ordained by Presbyterian conven-
tion by the Classis at Chesterfield.

In early 1652, much against his father’s wishes,
he became minister at Glossop, Derbyshire, where
he stayed until he was ejected in 1662, when he re-
tired to Ford Hall, a family property where he lived
until his death. He continued to preach and teach
throughout the Derbyshire Peak District, estab-
lishing Presbyterian meetings, for which he ac-
quired the title of “Apostle of the Peak.” In 1672 he
was licensed to preach in various Derbyshire
parishes. He was, however, a partial conformist, at-
tending the parish church while preaching else-
where privately. Following the Act of Toleration,
Bagshaw revived meetings in the towns of Der-
byshire where he had been licensed in 1672. He
was the author of a number of spiritual works.

Bagshaw preached his last sermon on 22 March
1702 on the occasion of the death of William III.
He died on 1 April 1702 and was buried in the

chancel of the chapel of Chapel-en-le-Frith on 5
April.

Further Reading
J. M. Brentnall, William Bagshaw: The Apostle of

the Peak (London, 1970).

Catherine Nunn

Baillie, Robert (1599–1662)
Scottish divine and Covenanter. Baillie was edu-
cated at Glasgow University before becoming min-
ister of Kilwinning in Ayrshire. He was episcopally
ordained and was initially in favor of limited epis-
copacy. However, he opposed the introduction of
the Scottish prayer book in 1637 and became a
keen supporter of the Covenanter movement. He
was a member of the Glasgow Assembly of 1638,
which abolished episcopacy, and in 1640 he pub-
lished The Canterburians Self-Conviction, a strong
attack on Laudianism and episcopacy that led to his
appointment as a Scottish commissioner to London
in 1640–1641, where he developed close connec-
tions with English Puritans. On his return to Scot-
land, he was appointed Professor of Divinity at
Glasgow in 1642. In 1643, he returned to London
as one of the Scottish commissioners to the West-
minster Assembly of Divines. He began with great
expectations for the prospects of Presbyterianism
in England, but was soon frustrated by the delaying
tactics of Erastians and Independents in the As-
sembly and in Parliament. He helped to organize
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support for a Scottish Presbyterian model in Lon-
don itself, and he published major works, including
An Historical Vindication of the Government of the
Church of Scotland (1646) and A Dissuasive from
the Errors of the Time (1645), in which he attacked
Independents and sectaries.

Baillie returned to Scotland in 1646 and re-
sumed his duties at Glasgow University. He was ap-
palled by the execution of Charles I, and was sent
to Holland in 1649 to persuade Charles II to sign
the Covenant. After Cromwell’s defeat of the
Covenanters at Dunbar, Baillie supported a broad-
based alliance with royalists against the English.
His stance divided him and his fellow Resolution-
ers from Samuel Rutherford and other old friends
who condemned the alliance. Throughout the
1650s, Baillie was engaged in disputes with these
Protesters, although he also encouraged peace ne-
gotiations between the two factions. At the
Restoration, Baillie refused a bishopric but was ap-
pointed principal of Glasgow University. He noted
with grim satisfaction the fate of the Independent
party in England—“that maleficent crew . . . the
two Goodwins, blind Milton, Owen, Sterrie, Lock-
ier.” His own Presbyterian party, however, fared lit-
tle better, and shortly before his death Baillie wit-
nessed the restoration of episcopacy in Scotland
and England.

Baillie’s Letters and Journals (ed. D. Laing, 3
vols., 1841–1842) cover the years 1637–1662 and
are a goldmine for the historian of religion in mid-
seventeenth-century Britain. As well as being a vital
source for the history of the Church of Scotland,
they are also full of information and opinion on En-
glish puritanism in the 1640s. Baillie was immersed
in English ecclesiastical politics during this decade,
and his gossipy letters tell us much about the West-
minster Assembly and the key figures in Puritan
London. By contrast, Baillie’s magnum opus, his
Operis Historici et Chronologici (Amsterdam,
1668), has been almost entirely ignored by scholars.

See also: Westminster Assembly
Further Reading
McCoy, F. N., Robert Baillie and the Second Scots

Reformation (Berkeley, 1974).

John Coffey

Ball, John (1585–1640)
Divine, theologian, and controversialist. Entered at
Brasenose College, Oxford, around the year 1602, he
transferred to St. Mary’s Hall and received the B.A.
in 1607 or 1608. He was first drawn into the puritan
subculture while tutor in the home of Lady Chol-
mondeley in Cheshire. Through ordination by a sym-
pathetic Irish bishop in 1610, he managed to enter
the ministry without subscribing to the doctrine of
royal supremacy (that is, acknowledging that the
monarch of England was the head of the Church of
England) and to the Thirty-nine Articles, a subscrip-
tion required of all who entered the ministry. He held
the curacy at Whitmore in Staffordshire until his
death, operating a school and household seminary as
well. A regular participant in fasts, conferences, and
other projects of the puritan clergy in his county and
beyond, he opposed episcopal government and Car-
oline liturgical trends and was twice imprisoned.

In ecclesiological disputes among the godly in the
later 1630s he came to national prominence. His
Trial of the Grounds Tending to Separatism (1640),
Answer to John Can (posth., 1642), and Tryall of the
New-Church Way in New-England (posth., 1644)
attacked separatist and semiseparatist ecclesiologies
emanating from Old and New England and the
Netherlands. A spokesman for moderates who
found the Church of England flawed but sound in
essentials, he also upheld ministerial primacy
against church covenants and other democratizing
practices of early Congregationalism. His best-sell-
ing Short Catechisme (1615 or earlier), his Treatise
of Faith (1631), and his posthumous Covenant of
Grace (1645), Power of Godliness (1657), and Trea-
tise of Divine Meditation (1660) cover much of the
ground of Reformed and puritan practical theology.

See also: Federal Theology
Further Reading
Webster, Tom. Godly Clergy in Early Stuart

England (Cambridge, Eng., 1997). 

Theodore Dwight Bozeman

Ball, Thomas (1590–1659)
Clergyman, apologist, and editor. Born in Aber-
bury in Shropshire, he matriculated at Queens

Ball, John

14



College, Cambridge, in 1615 and proceeded to
earn his B.A. in 1621. A pupil of John Preston at
Queens, he followed him in 1622 to Emmanuel
College. There he earned the M.A. and became
fellow in 1625. From 1628 to the end of his career
he was minister in Northampton.

Drawn into puritan circles at Cambridge, he
consulted with an informal conference of like-
minded clergy before accepting the call to
Northampton, and he helped introduce to
Northamptonshire the informal clerical training
and devotional exercises devised by Laurence
Chaderton at Emmanuel. He shared in a combina-
tion lecture and in fast-day rituals, probably con-
ducted a household seminary, criticized Caroline
liturgical trends and the Laudian crackdown on
nonconformity, and attended the ministerial gath-
ering at Kettering in 1640 that resolved against the
“etcetera” oath. In 1631 he subscribed to John
Dury’s plan for an ecumenical manual of practical
divinity, although his own proposed contribution—
a theological system in sermonic form—never
came to fruition. His Pastorum Propugnaculum
(1655) defended the trained, ordained ministry
against mid-century attacks upon hireling minis-
ters; it revealed moderate Presbyterian convictions.
His “Life of Doctor Preston,” first published in
Samuel Clarke’s General Martyrologie of 1651, was
informed by his intimate knowledge of Preston and
the Cambridge scene. With Thomas Goodwin, he
edited and published Preston’s sermons at the uni-
versity and before the king.

See also: Emmanuel College
Further Reading
Webster, Tom. Godly Clergy in Early Stuart

England (Cambridge, Eng., 1997).

Theodore Dwight Bozeman

Balmford (Bamford), Samuel (d. ca. 1659)
Puritan clergyman and author. Born in London, he
studied at Emmanuel College, where he received
his B.A. (1616) and M.A. (1619). Balmford’s activ-
ities over the next few decades are a mystery. He
became pastor of St. Alban’s Wood Street, London,
a parish noted as a center of Presbyterianism.

There he became noted for his pastoral effective-
ness. He is primarily known for two posthumous
publications. These were Habakkuk’s Prayer ap-
plied to the Churches present occasions, preached
on Habakkuk 3:2, and Christ’s Counsel to the
Church of Philadelphia, preached on the text of
Revelations 3:11. Both of these were originally
preached to the Provincial Assembly of London
and they were published in 1659.

Further Reading
Tai Liu, Puritan London: A Study of Religion and

Society in the City Parishes (Newark, DE; 1986).

Francis J. Bremer

Bancroft, Richard (1554–1610)
Archbishop of Canterbury. Bancroft graduated
from Christ’s College, Cambridge, in 1567, becom-
ing chaplain to Sir Christopher Hatton, Lord Chan-
cellor of England (1587–1591). In February 1589
he preached at Paul’s Cross, defending episcopacy
as an apostolic institution and criticizing the
Church of Scotland. King James VI (later James I
of England) demanded, and at Lord Burghley’s in-
sistence received, a formal apology. Thereafter
Bancroft was partly responsible for unmasking the
leading members of the conference movement,
whose activities he associated with the pamphlet-
eer “Martin Marprelate” and separatism. In 1593
he published A survay of the pretended holy disci-
pline and Dangerous positions and proceedings, ar-
guing that not only extremists but also “moderate
puritans” within the Elizabethan establishment
were potentially subversive and dangerous to the
state.

After Hatton’s death Bancroft became chaplain
to John Whitgift, archbishop of Canterbury, and,
after much lobbying on Whitgift’s part, was conse-
crated bishop of London in 1597. His later claim
that he had reduced the diocese to a state of con-
formity is dubious: although many of the radical
clergy in Essex and London were disciplined, none
was deprived of his living.

Bancroft and Thomas Bilson, bishop of Winches-
ter, took the lead in defending the established
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church at the Hampton Court Conference, con-
vened by James I in January 1604. Following Whit-
gift’s death in February, Bancroft presided over the
first convocation of James’s reign. A set of Constitu-
tions and Canons, incorporating Whitgift’s Three
Articles of 1583, was drawn up and implemented,
James demanding that subscription to them should
become the yardstick of conformity for all English
clergymen.

Translated to Canterbury on 10 December 1604,
Bancroft attempted, at James’s steady insistence, to
impose the Constitutions and Canons throughout
the dioceses during his six years as primate. He did
not invariably enjoy the cooperation of his suffra-
gan bishops, and historian R. G. Usher’s proposi-
tion that he single-handedly “reconstructed” the
Church of England on Anglican principles was
wide of the mark. Essentially an Elizabethan
Calvinist with strong disciplinary views, Bancroft
appears to have been uninfluenced by emergent
Arminian or proto-Laudian theology, and in his will
he expressed the wish that the equally Calvinist
George Abbot should succeed him as primate.

See also: Conference Movement, Exorcism,
Hampton Court Conference, Marprelate Tracts,
Subscription
Further Reading
S. B. Babbage, Puritanism and Richard Bancroft

(London, 1962); Albert Peel, ed., Tracts ascribed
to Richard Bancroft (Cambridge, Eng., 1953); R.
G. Usher, The Reconstruction of the English
Church, 2 vols. (New York, 1910).
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Barker, Matthew (1619–1698)
Congregational minister. Barker was born in
Northamptonshire in 1619. He studied at Trinity
College, Cambridge, receiving his B.A. in 1638 and
his M.A. in 1641. He was teaching school in Ban-
bury, Oxfordshire, at the start of the Civil Wars.
Moving to London, he ministered for a time to the
parish of St. James Garlickhythe, in Garlick Hill.

In a sermon to Parliament in 1648, Barker
warned against a Presbyterian settlement and en-
couraged lay preachers to spread the faith. He

preached to Parliament on two other occasions in
the 1650s and emerged as a leader of the Congre-
gational movement. Shortly before the Restoration
he was named one of the Triers to test the qualifi-
cations of ministerial candidates.

Ejected from his living in 1661, he appears to
have remained in London, where he was licensed
as a Congregational minister in 1672. He labored to
unite the various dissenting groups and was one of
the original members of the Common Fund and a
member of the Happy Union of Dissenting minis-
ters. He died in 1698.

See also: Happy Union, Triers and Ejectors
Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982).
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Barnardiston Family
One of the leading puritan gentry families in seven-
teenth-century England. The family’s lands were in
southwest Suffolk, around Barnston and Keding-
ton. They were early supporters of Protestant re-
form. Sir Thomas Barnardiston, the head of the
family at the time of England’s early reformation,
spent time in Calvin’s Geneva. His son, also Sir
Thomas, furthered the reform cause in Suffolk dur-
ing Elizabeth’s reign and married Mary Knightley,
whose family was also noted for its support of re-
formers. His son was Sir Nathaniel Barnardiston
(1588–1653).

Sir Nathaniel was a friend and associate of
Brampton Gurdon, John Winthrop, Sir Simonds
D’Ewes, and other godly gentlemen, as well as
being a friend and patron of numerous puritan
clergy in East Anglia. He was an opponent of the
policies of King Charles I. In 1626 he was impris-
oned for refusing the oath as a commissioner ap-
pointed by the king to collect what became known
as the “forced loan.” He was elected to both of the
parliaments of 1640 and took a lead in the effort to
reform the church. He supported the parliamen-
tary cause in the ensuing Civil Wars, but retired
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from the Rump Parliament in 1649 at a time when
his health was deteriorating. He died in 1653. His
wife, Jane, shared his interest in religious reform.

Sir Nathaniel’s son and heir Sir Thomas
Barnardiston (d. 1659) was elected a member of
Parliament, representing Bury St. Edmunds in
1645. He continued to serve during the Protec-
torate of Oliver Cromwell, but did support the
Restoration in 1660. Sir Samuel Barnardiston
(1620–1707) was a younger son of Sir Nathaniel.
The family had always showed an interest in over-
seas ventures, and Sir Samuel was chosen deputy
governor of the East India Company in 1668. He
was elected as a Whig to the parliament of 1672.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982); Oxford Dictionary of National Biography
(Oxford, 2004).
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Barrington Family
The Barringtons were patrons of puritan minis-
ters and supporters of Parliament. Sir Francis
Barrington (d. 1628) studied at Cambridge Uni-
versity, served as a justice of the peace, and rep-
resented the county of Essex in Queen Eliza-
beth’s last parliament. He was knighted in 1603
and became a baronet in 1611. Barrington was
one of the most prominent puritan gentry in
Essex and took a lead in petitioning Lord Rich in
favor of godly clergy who had been suspended
from their ministry while numerous scandalous
clergy remained in place. He became a close ally
of Lord Rich, who supported Barrington’s elec-
tion to the first parliament of King James. There
Barrington served on various committees dealing
with religious matters. He also lobbied the king
on behalf of the puritan cause. His opposition to
the loan demanded of Englishmen by King
Charles I in 1626 led to his imprisonment in the
Marshalsea prison, where John Winthrop re-
quested his son John Winthrop Jr. to visit Bar-
rington and convey his support. Barrington chose

Ezekiel Rogers as his household chaplain and had
close contacts with other puritan clergy, including
Roger Williams and John Wilson. He lobbied
hard to have men sympathetic to the puritan
cause elected to the parliament of 1628.

Sir Frances was married to Joan Cromwell, the
oldest daughter of Sir Francis Cromwell. She too
was zealous in her religious observance and corre-
sponded extensively with clergy on religious mat-
ters. That correspondence is an important source
for the domestic life and concerns of the puritan
gentry.

Sir Thomas Barrington (1589–1644) was the son
and heir of Sir Francis and Lady Joan and shared
their commitment to the puritan cause. He studied
at Gray’s Inn, provided legal advice for friends, and
then served as a justice of the peace, sheriff for
Essex, and then a member of Parliament in 1621,
1624, 1625, 1626, 1628, and both the Short and
Long Parliaments of 1640. While not taking a lead
in any of the parliaments, he opposed ship money,
royal loans, and government-sponsored industrial
projects. A moderate puritan, he appears to have
shifted to a more radical stance at the time of his fa-
ther’s imprisonment. Sir Thomas corresponded ex-
tensively with godly clergy in America and in En-
gland and gathered a large collection of biblical
commentaries, devotional literature, and printed
sermons.

Sir Thomas was an ally of John Pym in the Long
Parliament. His close friends included Oliver
Cromwell, John Hampden, Sir Thomas Fairfax,
Oliver St. John, and Sir William Masham. He
helped push through the Grand Remonstrance,
supported the abolition of episcopacy, and served
as a lay member of the Westminster Assembly. He
was also active in keeping Essex loyal to the parlia-
mentary cause. He purged Colchester of royalists,
helped to organize troops in the region, and early in
the wars commanded a regiment under the Earl of
Essex. He died in September 1644.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982); K. W. Shipps, “Lay Patronage of East
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Anglian Puritan Clerics in Pre-Revolutionary
England” (Ph.D. diss., Yale University, 1971).
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Barrow, Henry (ca. 1550–1593)
Regarded by denominational historians as a found-
ing father of Congregationalism and as a martyr.
He was the leading Separatist of what may be
called the second-generational cohort of that
movement, following in the footsteps of Robert
Browne and Robert Harrison. Barrow was the third
son of a Norfolk gentleman who enjoyed cousinly
connections with the Bacon family and Lord
Burghley, and he had private means. In 1566 he
matriculated at Clare Hall, Cambridge, took the
B.A. degree in 1569–1570, and, after some undoc-
umented years, entered Gray’s Inn in 1576, where
he seems to have been intent on enjoying the Lon-
don scene.

Barrow came to his separatist principles shortly
after becoming “a zealous professor,” which hap-
pened when he heard the stentorian voice of a
preacher as he walked past a London church. His
separatist conversion came partly from reading
Browne’s writings in order to confute them, partly
through the influence of an obscure early Norfolk
Separatist called Thomas Wolsey.

Barrow probably knew John Greenwood in Nor-
folk, and it was when he came to London to visit
Greenwood in the Clink, a prison in Southwark,
that he was himself arrested. Barrow had been
under observation for some time and was regarded
by Archbishop John Whitgift, Richard Bancroft,
and their thought police as the man to watch.
There followed a series of trials before Whitgift and
the Court of High Commission, which lasted from
November 1587 into the spring of 1590. In these
examinations (for which Barrow himself is our only
source) he proved an all too resourceful barrack-
room lawyer. Barrow and Greenwood were to
spend some years in the Fleet prison, incarcerated
under the statute 23 Elizabeth cap. 1 for refusing to
attend church, a law that Barrow insisted was never
meant for them. On one occasion Barrow had to re-
buke the future Bishop Lancelot Andrewes for sug-

gesting that the Fleet, built over an open sewer, was
a good place to spend a sabbatical.

Barrow did use his enforced leisure to good ef-
fect, producing a stream of writings, including a so-
called Brief discoverie of the false church (419
closely printed pages), which laid down four rea-
sons for separation, a kind of Separatist quadrilat-
eral. These indicted the established church for (1)
false worship, (2) promiscuous membership, (3)
false ministry, (4) false and anti Christian govern-
ment. In the spring of 1593 the bishops sought to
include puritan sectaries in new anti-Catholic legis-
lation going through Parliament, a move resisted in
the House of Commons. In what looks like spiteful
retaliation, Whitgift had Barrow and Greenwood
hanged, under the terms of anti-Catholic legisla-
tion of 1581. Twice reprieved, once with the nooses
actually around their necks, they were finally exe-
cuted on 6 April 1593. After years in prison, Barrow
was still able to leave behind money to support the
poor members of the Separatist congregation in
London.

See also: Congregationalism, Sects, Separatists
Further Reading
L. H. Carlson, ed., Elizabethan Nonconformist Texts,

vols. 3–6, (London, 1962–1970); B. R. White, The
English Separatist Tradition (Oxford, 1971).
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Bastwick, John (1593–1654)
Puritan pamphleteer. Bastwick was born in Writtle,
Essex, and studied for a time at Emmanuel Col-
lege, Cambridge. He studied at the University of
Padua and received an M.D. there, after which he
returned to Essex and practiced medicine in Col-
chester, Essex. It is possible that his opposition to
Roman Catholicism was exacerbated by his stay in
Padua, for he began to write attacks on papistry.
His criticisms extended to aspects of the episcopal
structure of the Church of England, which led to
his being brought up on charges before the Court
of High Commission. In 1634 he was excommuni-
cated, expelled from the College of Physicians,
fined, and sentenced to prison until he recanted his
controversial views.
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Prison hardened Bastwick in his opposition to
the bishops. He wrote two new tracts against the
church, which were published in the Netherlands,
one with the assistance of the young John Lilburne.
Bastwick was brought before the Star Chamber in
1637, charged with libel against the bishops, sedi-
tion, and schismatical writings. He was tried along
with William Prynne and Henry Burton. All three
were found guilty and sentenced to prison for life.
They were also fined, pilloried, and had their ears
cut off. Prynne was also branded. Brought for their
punishment to the New Palace Yard, the three
were defiant and reasserted their views in their ad-
dresses to the crowd. They became famous as vic-
tims of what was seen as excessive persecution.

The three were set free by Parliament in No-
vember 1640. Bastwick was restored to the practice
of medicine, and reparations for him were ap-
proved, but never fully paid. Bastwick served as a
captain in the Leicester trained bands. He also re-
sumed his writing career. Though for a time he ex-
pressed sympathy for some of the sectarians, he
was himself committed to a Presbyterian reform of
the church and wrote a number of tracts against the
Independents, and particularly Anabaptists.

See also: Crime and Punishment, Star Chamber
Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982).
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Bates, William (1625–1699)
English Presbyterian minister. Born in London, the
son of a noted physician, he entered Emmanuel
College, Cambridge, in 1643, moving to Queen’s
College, from which he received the B.A. in 1645
and M.A. in 1648. He was vicar of St. Dunstan’s in
West, London, from at least 1654. Unlike many Pu-
ritans, he supported the return of King Charles II
in 1660, was named a royal chaplain, and awarded a
D.D. from Cambridge in 1661. A member of the
Savoy Conference, he was offered the deanery of
Lichfield as an incentive to conform, but when he

refused compliance with the Act of Uniformity, he
was ejected from St. Dunstan’s in 1662. He re-
mained in and around London, occasionally
preaching. Associated with such moderate Presby-
terian Calvinists as John Howe, Richard Baxter, and
Thomas Manton (he preached the funeral sermons
for the latter two), he joined them in seeking inclu-
sion of Dissenters in the established church. Howe
preached the funeral sermon for Bates, praising his
avoidance of controversy.

With the accession of William and Mary, Bates
delivered addresses before them on the plight of the
Dissenters. From 1694 to his death he was pastor to
a Presbyterian congregation at Hackney. His pub-
lished writings encouraged practical religion and
decried theological quibbling. Considerations on
the Existence of God and the Immortality of the Soul
(1676) and The Divinity of the Christian Religion
(1677) were written to show unbelievers that nature
and reason as well as scripture declare God’s exis-
tence and the soul’s immortality. Bates represents
the emergence of a latitudinarian strain among the
dissenting descendants of the earlier Puritans.

Further Reading
A. G. Matthews, Calamy Revised: Being a Revision

of Edmund Calamy’s Account of the Ministers
and others Ejected and Silenced, 1660–2 (Oxford,
1934; reprinted 1988).

Dewey D. Wallace Jr.

Baxter, Richard (1615–1691)
Prominent Presbyterian pastor and author. Baxter
did much to shape the political, pastoral, and theo-
logical fortunes of seventeenth-century English
Puritanism through his powerful personality and
writing. Born into a “godly” but impoverished
Shropshire family, Baxter received a scanty educa-
tion; although he did not attend university, he was
determined to enter the ministry; in 1638 he was
ordained as a deacon, but there is no evidence that
he was ever ordained to the full priesthood.

Early Career 
In the early 1640s Baxter served as preacher at Kid-
derminster in Worcestershire, before joining the
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Parliamentarian army as a chaplain in 1645. On re-
turning to Kidderminster, Baxter devoted himself
to evangelical preaching and spent two days a week
in personal “conference” with his parishioners. By
such means he established a voluntary “discipline”
in the town, although no more than a third of po-
tential communicants would ever submit to exami-
nation before admission to the Lord’s Supper. His
dismay at the growing influence of the sects led
Baxter to form the Worcestershire Association of
Ministers for the encouragement of catechizing
and “discipline” in 1652. Clergymen in six other
counties had followed his lead by the end of 1655,
and another seven county associations were even-
tually established. These cross-denominational as-
sociations represented a powerful ecumenical
movement within English Protestantism and a
backlash against the dangers of spiritual anarchy
apparently posed by groups like the Quakers. Bax-
ter also produced a steady stream of devotional,
catechetical, and controversial works throughout
the 1650s.

Post-Restoration
Baxter was regarded as one of the national leaders
of the moderate Puritans or Presbyterians and was
courted by those forging a religious settlement at
the restoration of the monarchy in 1660. He be-
came a royal chaplain, declined the offer of a bish-
opric, prepared position papers for the Presbyteri-
ans, and helped to argue their case at the Savoy
Conference (1661), where his overeager and tact-
less initiatives may have hindered his cause. Mean-
while the living of Kidderminster had been suc-
cessfully reclaimed by its previous minister, and,
with the 1662 Act of Uniformity looming, Baxter
abandoned his public ministry. In 1661 Baxter mar-
ried Margaret Charlton (1636–1681), a pious and
wealthy woman, and the couple retired first to
Acton and then Totteridge, both on the outskirts of
London, where Baxter attended the parish church
while also preaching privately to his own circle.
After Charles II’s Declaration of Indulgence
(1672), Baxter once again preached publicly in var-
ious halls in London. During the 1660s and 1670s
he suffered sporadic harassment, but in the early

1680s the authorities increased their pressure on
the ageing Puritan leader: in 1683 Oxford Univer-
sity condemned and burnt his book The Holy Com-
monwealth (1659); and in 1685 he was convicted of
sedition and imprisoned for nearly two years. He
subsequently lived in Finsbury and took advantage
of the freedoms established under James II and the
1689 Toleration Act to write and preach until his
death on 8 December 1691.

Baxter supplied moral and political leadership to
moderate Puritanism. His surviving correspon-
dence is testimony to the respect in which his pas-
toral, casuistical, and theological skills were held by
many Nonconformists and not a few Anglicans. He
was a key figure in the abortive attempts to reunite
moderate Puritan clergy with the Church of En-
gland and recorded much of these secret negotia-
tions in what became his autobiography. Baxter’s
own attitude toward the Church of England was
complex: he leaned toward a “reduced episcopacy”
that would not limit the pastoral efforts of the
parish clergy; he boasted of the speed with which
he and Archbishop James Ussher had agreed on
just such a scheme in 1654. But the lordly prelates
of the restored Church of England seemed bent on
creating and maintaining an authoritarian and rigid
church that had no room for men like Baxter. He
increasingly suspected that they were “Grotian,”
his term for those who sought to erect a Gallican, or
French-style, Catholicism, and that Charles II and
James II were of the same persuasion. At other
times, notably under the Cromwells in the 1650s
and William III after 1688, Baxter was an enthusi-
astic exponent of religious reformation by the godly
magistrate.

Influence
For all his combative nature, the elderly Baxter was
justified in claiming to have striven for forty-five
years in the cause of mutual Protestant understand-
ing and the promotion of basic Christian piety.
Convinced that “practical” religion and pastoral
work were at the heart of the Protestant ministry,
he labored to equip his contemporaries with the
necessary tools. Hence his attempt to export the
discipline and methods that had worked at Kidder-
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minster and the succession of his best-selling books
such as The Saints Everlasting Rest (1650), The Re-
formed Pastor (1656), and The Christian Directory
(1673). Throughout his life Baxter refused to ac-
cept any denominational label, preferring to de-
scribe himself as “a mere Christian.” This did not
prevent him from launching ferocious attacks on
Baptists, Quakers, Catholics, and some Anglicans,
or from associating most closely with the Presbyte-
rians and the ejected ministers. Yet he was out of
step with this group in one crucial matter. His first
book, Aphorismes of Justification (1649), had sig-
naled his unhappiness with the soteriology of West-
minster Assembly Calvinism. He feared that both
strict Calvinists and radical sectaries were spread-
ing antinomianism, and he devoted both his min-
istry and his pen to combating this evil. Theologi-
cally he can best be described as a Puritan
Arminian. Baxter’s theology was to be influential
among the next generation of Nonconformists, as
were his works of practical divinity. His posthu-

mous autobiography Reliquiae Baxterianae (1696),
edited by Matthew Sylvester, and later rewritten by
Edmund Calamy as An Abridgement of Mr Baxter’s
History of his Life and Times (1702), has been a
major source for and influence on historians of sev-
enteenth-century English Puritanism.

See also: Arminianism, Death and Dying,
Declaration of Indulgence, Ejections of Clergy,
Pinners’ Hall, Predestination, Puritan Best-Sellers
Further Reading
Richard Baxter, The Autobiography of Richard

Baxter, abridged by J. M. Lloyd Thomas, edited
by N. H. Keeble (London, 1974); N. H. Keeble
and Geoffrey F. Nuttall, eds., Calendar of the
Correspondence of Richard Baxter (Oxford,
1991); William Lamont, Puritanism and
Historical Controversy (London, 1996); Geoffrey
Nuttall, Richard Baxter (Stanford, 1965). 
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Baynes, Paul (d. 1617)
Nonconformist minister; one of the most influen-
tial puritan preachers and casuists of his genera-
tion. He was purportedly responsible for many con-
versions through his sermons and spiritual counsel,
and his written works—all of which were published
posthumously—reveal both his radicalism and his
erudition as a puritan theologian. Notably, he was
one of the earliest exponents of a developing con-
gregational, nonseparatist outlook on church gov-
ernment, and his ideas profoundly influenced con-
gregational thinkers of the next generation in both
England and New England.

Baynes was born in London but was sent to
school in Wethersfield, near Haverhill, probably in
the house of the famous godly minister Richard
Rogers. He was admitted to Christ’s College, Cam-
bridge, in 1591, received his B.A. in 1594, his M.A.
in 1597, and was appointed fellow in 1600—a posi-
tion that he held until 1604. Baynes seemingly led a
sinful life as an undergraduate, but relinquished his
ungodly ways shortly after his father’s death—in
fulfillment of his father’s dying wish. By 1602,
Baynes had risen to eminence when he succeeded
the illustrious preacher William Perkins (by whom
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he was deeply influenced) as lecturer at St. An-
drew’s, Cambridge.

At St. Andrew’s, Baynes’s nonconformist prac-
tices soon came to the attention of the ecclesiastical
authorities. In April 1605, Baynes was in custody
for unknown offenses but was eventually released
after issuing several pleas to Robert Cecil, Viscount
Cranborne. During the episcopal visitation of 1608,
he was permanently deprived of his Cambridge lec-
tureship after failing to present a license to preach
and refusing to subscribe to the Three Articles.

After his deprivation, Baynes became an itiner-
ant preacher, touring the houses of supportive gen-
try families, and was famed as a spiritual counselor
in cases of conscience. Many individual Christians
solicited him for guidance, either in person or by
letter. A volume of his correspondence was pub-
lished in 1620, entitled Christian Letters. His
Briefe directions unto a godly life (1618) was
widely read and influential, and many of his ser-
mons were published, including A caveat for cold
Christians (1618) and A counterbane against
earthly carefulnes (1618), delivered in Cranbrook,
Kent, where Baynes settled for a time. He also
compiled several exegetical works, including a
commentary on the first and second chapters of
Colossians and the first chapter of the Ephesians
(1618). This latter work constituted a defense of
Calvinism in the face of the threat posed by
Arminianism; in it Baynes powerfully defends his
Calvinist beliefs.

Baynes’s most radical work, The diocesans tryall,
was published in 1621 under the auspices of the
puritan minister and exile William Ames. Re-
sponding to the writings of Bishop George Dow-
name, it attacked the jure divino (by divine law)
defense of episcopacy, that is, the argument that
episcopacy was mandated in the New Testament,
and offered one of the earliest arguments for a
congregational system of church government in a
nonseparatist context. His beliefs had an affinity
with those of contemporaries William Bradshaw
and Henry Jacob. Despite his radical views on
church government, Baynes was highly critical of
separatism and remained deeply committed to the
Church of England.

Baynes was beset by ill health and poverty
throughout his life; he eventually died in Cam-
bridge and was buried in St. Andrews on 1 August
1617.

Further Reading
Samuel Clarke, The Lives of Thirty Two English

Divines, 3rd ed. (1677); M. M. Knappen, Tudor
Puritanism (Chicago, 1939).

Victoria Gregory

Beadle, John (ca. 1596–1667)
Puritan clergyman; best known to history as the au-
thor of the Journal or Diary of a Thankful Chris-
tian, first published in 1656, dedicated to his pa-
trons the Earl and Countess of Warwick, in which
Beadle enlarges on the advantages of keeping a de-
tailed diary of spiritual progress. There is some ev-
idence that this work began life as a series of ser-
mons on the Book of Numbers, chapter 33,
preached as early as 1644.

Beadle was born at Bramford, Suffolk, about
1596 and was admitted a sizar at Pembroke Col-
lege, Cambridge, in 1613. He proceeded B.A. in
1617 and M.A. in 1620. He was ordained deacon
and priest in 1618 and following his studies in Cam-
bridge spent some time at the household seminary
run by Thomas Hooker at Little Baddows in Essex.
He came to the attention of Robert Rich, Earl of
Warwick, served as his chaplain and, through Rich’s
patronage, became the rector of Little Leighs in
Essex. Beadle with others such as Thomas Shepard,
Thomas Weld, and Daniel Rogers, fell foul of
Bishop William Laud’s visitation in 1630. He was
presented for seldom or never reading prayers, fail-
ing to wear the surplice, and for baptizing without
the surplice or sign of the cross. Beadle appeared
before Laud, promised to conform and was dis-
missed with a canonical admonition.

In 1632, he was preferred to the rectory of Barn-
stone in Essex. During the Civil War, Beadle was a
member of the classis for the county of Essex. A
committed Presbyterian, despite the influence of
Thomas Hooker, he was ejected in 1662, yet re-
mained in Barnstone until his death in 1667.
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Further Reading
Tom Webster, Godly Clergy in Early Stuart

England: The Caroline Puritan Movement, c.
1620–1643 (Cambridge, Eng., 1997).
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Beaumont, Agnes (1652–1720)
Suffolk farmer’s daughter who recorded her tribu-
lations as a Nonconformist in a manuscript entitled
The Narrative of the Persecution of Agnes Beau-
mont. Initiated into the world of the godly by the
preaching and ministerial skills of John Bunyan,
she became a devout member of the Bedford
church’s sister congregation at Gamlinghay in 1672.
Her Narrative, which remained unpublished until
1760, records the traumatic events leading up to
and following her father’s sudden death in 1674.
Having been rebuked by her father for attending
the meetings of Bunyan’s congregation, Beaumont
was accused of patricide, but she was acquitted
after a coroner’s inquest. She also fell victim to ma-
licious gossip spread by a former suitor alleging
that she was having an affair with Bunyan. During
this period she was sustained by her faith. The Nar-
rative is a vivid and moving testimony of female
piety in a largely patriarchal society that also pro-
vides an insight into seventeenth-century filial rela-
tionships. Beaumont married twice in later life, first
to Thomas Warren (1702), a landowning gentleman
who left her part of his estate upon his death
(1707), and then in 1708 to Samuel Story who out-
lived her.

Further Reading
Kathleen Lynch “‘Her Name Agnes’: The

Verification of Agnes Beaumont’s Narrative
Ventures,” English Literary History 67 (2000),
71–98; John Stachniewski and Anita Pacheco,
eds., Grace Abounding with Other Spiritual
Autobiographies (Oxford, 1998). 
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Bedell, William (1571–1642)
Bishop of Kilmore and Ardagh. Bedell was a
paragon of moderate puritan churchmanship, re-

garded by Bishop Gilbert Burnet as one of the
greatest bishops of all time. He came from an
Essex farm to enter the newly founded Emmanuel
College, Cambridge, as one of the first cohort of
students, aged twelve. A lifelong friendship began
with Samuel Ward. In 1593 he became a fellow. At
some point Bedell acquired the library of William
Perkins, all of it later lost in Ireland. In 1601 he
became town preacher of Bury St. Edmunds.
When new demands for conformity were made in
the early years of James I, Bedell decided to con-
form (but not to subscribe to the Three Articles),
much to the disgust of Suffolk’s hard-line puritans.
In a sermon preached before his bishop, he
wished that the name of puritan might be cast into
hell, and that everyone might be content to be
called Christian. The reconstruction of a puritan
continued during a sojourn in Venice, where Be-
dell served as chaplain to Sir Henry Wotton. He
learned Italian, became a friend of Paolo Sarpi,
and translated his “History of the Council of
Trent” into Latin. Now he knew that Roman
Catholics could be Christians too. Bedell returned
to Suffolk as rector of Horningsheath, where he
remained until his patron, Sir Thomas Jermyn,
brought him back into the public eye.

In 1627 he was dispatched to Trinity College,
Dublin (a clone of Emmanuel), as its provost, and
two years later was preferred to the Irish sees of
Kilmore and Ardagh, later resigning Ardagh. Be-
dell consciously reinvented the image of the model,
primitive bishop, holding synods (which made him
unpopular with the rest of the Irish hierarchy),
walking the streets, growing his own potatoes, and,
above all, insisting that those who graduated from
Trinity College and his other clergy should commu-
nicate in the Irish language. When northern Ire-
land erupted in rebellion in 1641, Bedell was
driven from pillar to post, ousted by the Catholic
bishop of the area, whose friendship he had sought
without success, and he became part of a train of
refugees escorted to the coast by the military. On
the way he died, probably of typhus. All that was
salvaged was his manuscript Hebrew Bible, ac-
quired in Venice and now in Emmanuel. Bedell
was an irenic, we might say, ecumenical, figure. In
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a famous triangular correspondence with a contem-
porary of his and Bishop Joseph Hall’s who had
turned “papist,” James Wadsworth, Hall was all bit-
ter polemic, but Bedell wrote as a friend. “You say
that you have become a Catholic. Weren’t you one
before?” Bedell was also a brilliant linguist, who
promoted a project to invent a universal language
(parodied by Jonathan Swift in Gulliver’s Travels),
although this project was another casualty of the
Troubles.

See also: Emmanuel College
Further Reading
A. Sarah Bendall, Christopher Nugent Lawrence

Brooke, Patrick Collinson, A History of
Emmanuel College, Cambridge (Woodbridge,
Eng., 2000); Alan Ford, The Protestant
Reformation in Ireland (Dublin, 1997); E. S.
Shuckburgh, ed., Two Biographies of William
Bedell, (Cambridge, Eng., 1902).
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Benn, William (1600–1681)
Puritan minister. Benn was born in the county of
Cumberland, England. He attended Queen’s Col-
lege, Oxford, but did not receive a degree. After
serving for a time as a private chaplain, he became
a preacher at All Saints Parish in Dorchester. He
was an ally of the town’s more famous puritan cler-
gyman, John White, and assisted White in some of
his programs for social reform.

Following the Royalist seizure of the town in
1643, Benn retreated to London for a time, but he
returned to Dorchester in 1646. He served as a
member of the Triers for Dorsetshire and also a
member of the committee to eject scandalous min-
isters and schoolteachers. He was ejected from his
parish living in 1662 and subsequently imprisoned
on a number of occasions for illegal preaching and
suspicion of being involved with plots against the
Restoration regime. One of his daughters married
Nathaniel Mather; another married Theophilus
Polwhele.

See also: Triers and Ejectors
Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the

Seventeenth Century, 3 vols. (Brighton, Eng.,
1982).
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Bernard, Richard (1568–1641)
Puritan clergyman and author. Bernard was born in
Epworth, Lincolnshire, and retained strong ties to
that county, from which most of his patrons came as
well. He studied at Christ’s College, Cambridge,
receiving his B.A. in 1595 and his M.A. in 1598.

Bernard returned for a time to Epworth and was
there when he published an edition of Terence in
Latin, with an English translation. He was pre-
sented to the vicarage of Worksop, Notting-
hamshire, in 1601. He appears to have been at-
tracted to the Separatists, affiliating for a time with
William Brewster and John Robinson of the
Scrooby Separatist congregation. He joined in
covenant with men and women from his own and
neighboring parishes in which all pledged to aid
each other, receive the Lord’s Supper together, and
avoid listening to “dumb dog” preachers.

In the end, Bernard rejected the separatist stand
and published against them, engaging in an ex-
change with Henry Ainsworth. But despite reject-
ing separatism, Bernard was a nonconformist and
was silenced on at least one occasion by the church
authorities. This probably contributed to his move
to the parish of Batcombe in Somersetshire. He
participated in combination lectures with other
godly preachers in the region. Though he appears
not to have modified his stance, he was tolerated by
the bishop of his new diocese.

He continued to be a prolific writer who demon-
strated in his works a great range of interests. He
published A Guide to Grand Jury-men with respect
to Witches (1627), a commentary on the Book of
Ruth, and attacks on the Church of Rome and the
bishops of the Church of England. He was noted
for his use of allegory, particularly in The Isle of
Man (1627), a work that some believe influenced
John Bunyan. One of his more noted works was
The Faithful Shepherd (1607).

Bernard was a concerned and effective pastor
and gathered believers in his home after services to
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review his sermon and answer questions, and to cat-
echize them. A reformer and nonconformist, he
nevertheless was willing to cooperate with reformed
bishops. He died in 1641, as the divisions between
the king and his puritan subjects were widening.

See also: Witchcraft
Further Reading
Kenneth Fincham, Prelate as Pastor: The Episcopate

of James I (Oxford, 1990); Tom Webster, Godly
Clergy in Early Stuart England: The Caroline
Puritan Movement, c. 1620–1643 (Cambridge,
Eng., 1997).
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Bird, Samuel (d. 1603)
Suffolk clergyman and nonconformist. Bird was the
son of Samuel Bird of Saffron Walden, Essex. He
matriculated pensioner of Queens’ College, Cam-
bridge, in 1566, proceeded B.A. in 1570, and com-
menced M.A. from Corpus Christi College, Cam-
bridge, in 1573. In November 1573 he was elected
fellow of Corpus Christi College but vacated his
fellowship in 1576; he disappears from the histori-
cal record until May 1592 when he became minis-
ter of St. Peter’s, Ipswich, where he remained until
his death in 1603. One Samuel Bird was granted a
license to teach grammar throughout the diocese of
London on 10 October 1578, and he may have
been the schoolmaster of Cockfield, Suffolk, ap-
proached in 1585 by the members of the Dedham
conference to accept the living of Wenham. His
conversion to godliness took place not later than
1580, as his first published work, A friendlie com-
munication or Dialogue betweene Paule and Demas
wherein is disputed how we are to use the pleasures
of this life (1580) attests. The work is notable for its
strong attack upon the perils of playing cards and
dice and a number of references to his time in
Cambridge. Little is known of his ministry at St.
Peter’s, Ipswich. Bishop Redman’s visitation in
1597 uncovered a typical catalogue of noncon-
formist offenses: failure to wear the surplice, omit-
ting the sign of the cross in baptism, and failing to
conduct the annual perambulation around the
church bounds, among others. Two volumes of

published lectures (1598) disclose his connections
with the godly community in Ipswich.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Bird (Byrd), William (d. 1599)
One of the original members of the Dedham Con-
ference. The name was a common one and it is dif-
ficult to establish the details of his early life. He may
have been the William Bird who graduated from St.
John’s, Cambridge, in 1556, and he may have been
the William Bird whom John Foxe recorded as hav-
ing been driven out of Dedham during Mary’s reign.

Bird became rector of Boxford, Suffolk, in 1563.
He had connections with leading reformers in that
region of Suffolk. He may have known John Knew-
stub through connections with St. John’s College.
Adam Winthrop owned land in neighboring Groton
and Edwardstone as well as in Boxford. Winthrop
probably was instrumental in bringing his close
friend Henry Sandes to Boxford as a lecturer
around 1582, perhaps suggesting that Bird was no
longer an effective preacher.

Along with Sandes, Bird was one of the original
members of the Dedham conference that was or-
ganized in 1582. He participated in its meetings
and was moderator for some. He died in 1599 and
was succeeded by Joseph Bird, who was likely his
son. He may also have been related to Samuel Bird,
who was a schoolmaster at Cockfield and then min-
ister at St. Peter, Ipswich.

See also: Dedham Conference
Further Reading
Patrick Collinson, John Craig, and Brett Usher, eds.,

Conferences and Combination Lectures in the
Elizabethan Church: Dedham and Bury St.
Edmunds, 1582–1590 (Woodbridge, Eng., 2003).
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Blackerby, Richard (1574–1648)
Puritan clergyman who became noted for his train-
ing of aspiring ministers. Blackerby was born at
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Worlington, Suffolk, in 1574. He attended gram-
mar school at Bury St. Edmunds and then at the
age of fifteen went on to Trinity College, Cam-
bridge, where he received his B.A. and M.A.
Blackerby spent nine years at Trinity and achieved
a reputation for his mastery of Latin, Greek, and
Hebrew. It was likely at Cambridge that he became
a supporter of the puritan agenda, and it was cer-
tainly there that he became a follower of William
Perkins.

Through his puritan connections, Blackerby be-
came chaplain to Sir Thomas Jermyn, one of the
noted godly magistrates of Suffolk. He left that post
to assume a similar one in the household of Sir Ed-
ward Lewkenor, another godly Suffolk gentleman.
It is possible that from the start his nonconformity
made acquiring a parochial living difficult, and
there is no evidence that he ever took holy orders.
He did minister to the parish of Feltwell, in Nor-
folk, for a brief time, but evidently without having
been formally instituted or inducted. He did how-
ever find occasions to preach, and his effectiveness
in the pulpit was attested to by Daniel Rogers and
others.

Blackerby’s true fame came when he moved to
the Essex town of Ashen (Ashdon) and began to
receive as boarders young men eager to prepare
for the ministry. His was one of the first, if not the
first, “puritan seminaries” and certainly the most
famous. Later, Richard Greenham, John Cotton,
and others followed his example, and such infor-
mal institutions were a major factor in the growth
of puritanism. In 1629 he moved to Great Wrat-
ling, Suffolk, where his son-in-law was rector. Fol-
lowing the opening of the Civil Wars he was called
to a congregation at Great Thurlow, where he died
in 1648.

See also: Household Seminaries
Further Reading
Francis J. Bremer, Congregational Communion:
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1620–1643 (Cambridge, Eng., 1997).

Francis J. Bremer

Bolton, Robert (1572–1631)
Puritan clergyman and author. Bolton was born and
raised in Lancashire. In 1592 he was admitted to
Lincoln College, Oxford, where he demonstrated
proficiency in Greek. He transferred to Brasenose
College and received his B.A. there in 1596 and his
M.A. in 1602. He was appointed lecturer in moral
and natural philosophy, and participated in a dispu-
tation before King James I when that monarch vis-
ited Oxford in 1605. At this stage in his career he
demonstrated sympathy for Roman Catholicism
and an aversion for puritans. Visiting Cambridge
University, he was sharply critical of the famous pu-
ritan preacher William Perkins.

Sometime before he received his B.D. in 1609,
he was converted to a Reformed view of Protes-
tantism; rejected card playing, dice, and other such
pursuits; and decided to enter the ministry. He was
inducted to the rectory of Broughton, Northamp-
tonshire, in 1610. There he led his family in a pro-
gram of pious domestic observance. His personal
introspection gave him insight into troubled con-
sciences, which guided his pastoral efforts. He be-
came known as a powerful preacher whom many
godly men and women traveled to listen to. His
published works were widely read by men and
women seeking guidance in their quest for godli-
ness, including John Winthrop.

In addition to preaching often on the theme of the
inner life and its spiritual struggles, he also was out-
spoken in advancing a form of social gospel. He be-
lieved in an alliance between godly magistrates and
ministers to shape the behavior of the people. He was
sharply critical of the arrogance of many of the na-
tion’s rulers and the increasing tendency of the upper
classes to pursue their own interests to the harm of
the common wealth. He was a strong opponent of
Catholic interests and a supporter of the Reformed
cause in Europe. In advancing these causes, he par-
ticipated in puritan lectureships and established
friendships with prominent clergy such as Arthur
Hildersham and John Preston.

Further Reading
Tom Webster, Godly Clergy in Early Stuart

England: The Caroline Puritan Movement, c.
1620–1643 (Cambridge, Eng., 1997).
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Bolton, Samuel (1606–1654)
Clergyman and master of Christ’s College, Cam-
bridge. Bolton was born in Lancashire, studied at
the Manchester School, and entered Christ’s Col-
lege, Cambridge, in 1625. He graduated in 1629 and
received his M.A. in 1632. Two years later he be-
came curate at Harrow, Middlesex. In 1638 he was
minister of St. Martin Ludgate, in London. He later
served as minister at St. Saviour’s in Southwark and
as a lecturer at St. Anne and St. Agnes in Aldersgate.

In 1642 Bolton was selected as one of the dele-
gates to the Westminster Assembly, called by Par-
liament to propose a reformation of the English
Church. He was highly respected as a preacher,
and some of his early publications were collections
of fast-day sermons he had preached. He strove for
accommodation at a time of widening conflict
among various puritan groups.

In 1645 he was chosen master of Christ’s Col-
lege, Cambridge. He served as vice-chancellor of
the university from 1650 to 1652. Despite his uni-
versity responsibilities, he continued to preach in
London and Cambridge until his death in 1654.

Further Reading
Paul Seaver, The Puritan Lectureships: The Politics

of Religious Dissent, 1560–1662 (Stanford, 1970);
John Twigg, The University of Cambridge and the
English Revolution, 1625–1688 (Cambridge,
Eng., 1990).

Francis J. Bremer

Bownd, Nicholas (d. 1613)
Puritan clergyman and author of a key work on the
Sabbath. The son of Robert Bownd, physician to
the Duke of Norfolk, Bownd matriculated sizar
from Peterhouse in 1568, and proceeded B.A. in
early 1572 and M.A. in 1575. Elected fellow of Pe-
terhouse in 1572, his degrees were incorporated
at Oxford in 1577. He was ordained deacon and
priest in the diocese of Ely on 2 June 1580, but it
is highly doubtful that he ever was rector of Ful-
beck, Lincolnshire, as has been claimed. Although
he was instituted to the living of Norton, Suffolk,
on 3 September 1585, he appears to have been
resident in the parish from 1581 as his five chil-

dren, Hannah, Nathaniel, Abigail, Priscilla, and
Susan, were born and baptized in the parish be-
tween January 1582 and August 1591. The patron
of the living was the godly Suffolk magistrate
Robert Ashfield of Stowlangtoft. Following the
death of his first wife, Bownd married the widow
of John More, the celebrated “apostle of Nor-
wich” who had died in 1592, and he was instru-
mental in overseeing the printing of a number of
More’s works. Bownd’s mother married as her sec-
ond husband Richard Greenham, and his sister
married John Dod; these links reflect the godly
circles of piety and nonconformity in which
Bound moved.

Created Doctor of Divinity at Cambridge in
1594, Bownd is best known for The doctrine of the
Sabbath (1595), which was dedicated to the Earl of
Essex with his coat of arms, suggesting that Bownd
was one of his chaplains. This work began life as a
series of sermons on the Ten Commandments
preached in the Bury exercise. Bownd wrote that
he had been “solicited to publish my Sermons upon
the ten Commandments by certain of my godly
brethren auditors of the same” and elsewhere in
the work likened the meetings of the godly to “so
many firebrands layde together.” “Though every
man hath some grace of Gods spirit in himself, yet
is it greatly increased by conference.” Bownd main-
tained that all Christians were commanded to rest
on the seventh day of the week as much as the Jews
were on the Mosaic Sabbath, and that the entire
day ought to be devoted to acts of worship and
godly service. He launched a strong attack on the
games and sports that profaned the day, and the
work reflected and stimulated the growth of Sab-
batarianism among the godly in England. In The
holy exercise of fasting (1604), Bownd distin-
guished between public and private fasting, but
ruled that private fasts need not be confined to the
family of one house, but could include persons “out
of divers households gathered together upon their
own private motion; yet orderly and in the fear of
God.” If this suggested a step in the direction of a
gathered church, Bownd’s dedication of the work to
Bishop John Jegon, which assured him “how ready
we are, and shall be, to yield obedience to all your
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lordship’s godly proceedings,” suggests the oppo-
site. In 1611 he moved to Norwich, where he be-
came rector of the parish of St. Andrews (John
More’s old parish); he died two years later and was
buried in the church on 26 December 1613.

See also: Sabbath and Sabbatarianism
Further Reading
John Craig, Reformation, Politics and Polemics: The

growth of Protestantism in East Anglian Market
Towns (Aldershot, Eng., 2002).

John Craig

Bradford, William (1590–1657)
Founder, governor, and historian of Plymouth
Colony. Born in Austerfield, Yorkshire, Bradford
was orphaned by age five. By seventeen he had be-
come a member in Richard Clyfton’s Separatist
congregation at Scrooby, where he was “adopted”
by elder William Brewster and first met John
Robinson. Bradford relocated with the Scrooby
group to Amsterdam in 1607 and again in 1608 to
Leiden, where Bradford in 1611 cashed in his in-
heritance and became a weaver. In 1613 he mar-
ried Dorothy May, with whom he had one child.
Bradford remained with the smaller group of forty-
one Separatists that in 1620 joined with sixty-one
“strangers” in boarding the Mayflower and eventu-
ally landing at what became Plymouth. The enter-
prise was jointly funded with merchant investors
from London. Because the group was supposed to
land in Virginia, it had no specific legal or govern-
ing status, which led to the agreement to establish a
“civil body politic” known as the Mayflower Com-
pact. Dorothy fell overboard and drowned while
the Mayflower was still at anchor; Bradford remar-
ried Alice Carpenter Southworth in 1623.

In the disastrous first winter, half the group died
from malnutrition, including the first governor,
John Carver, who was replaced by Bradford; Brad-
ford eventually served as governor for all but five of
his thirty-eight years at Plymouth. The first ten
years were marked by various ordeals but also saw
Bradford display able leadership in various regards:
in ironing out peaceable relations with the
Wampanoags (which included trade and learning

agricultural techniques), in shaping the colony’s
laws, and in negotiating with the investors (who
were often critical of their returns). Of special im-
portance was the agreement reached with the in-
vestors in 1627 whereby Bradford and seven others
personally assumed the colony’s large debts along
with certain privileges and rights, although matters
were direly complicated by the unscrupulous deal-
ings of Isaac Allerton. Bradford also set himself the
task of ferreting out individuals whom he believed
posed a threat to the colony, such as John Lyford
and Thomas Morton.

In 1630 Bradford began to compose a history, ti-
tled simply Of Plymouth Plantation. The first book
provides a single narrative within the framework of a
providential and primitivist interpretation of church
history, and culminates with the construction of the
first house at Plymouth in December 1620. Bradford
worked on the manuscript briefly in 1644, at which
time he arranged the second book in the form of an-
nals; he worked on it again from 1646 to 1650, bring-
ing the chronology forward to 1646, at which point it
breaks off. Invaluable for its historical worth in vari-
ous ways, the book is also widely considered a classic
of early American literature for its rhetorical polish
and Bradford’s overall vision. The tone of book 1 is
predominantly hopeful and trusting, despite adver-
sity and ordeals, while the tone of book 2 becomes
more ironic and even elegiac; the book ends with a
list of the original passengers of the Mayflower.
Bradford wrote a small body of verse, and in his lat-
ter years wrote dialogues between the “ancient” and
“young” men of the colony and studied Hebrew.

See also: Mayflower Compact, Plymouth Colony,
Puritan Historians, Pilgrim Thanksgiving (in Primary
Sources)
Further Reading
Douglas Anderson, William Bradford’s Books: Of

Plimoth Plantation and the Printed Word
(Baltimore, 2002).

Michael G. Ditmore

Bradshaw, William (1571–1618)
Preacher and polemicist. He was born in Market
Bosworth, Leicestershire, in 1571. Attendance at
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the grammar school in Ashby-de-la-Zouch, fol-
lowed by Emmanuel College, Cambridge (B.A.,
1593, M.A., 1596), can be said to have determined
his subsequent career. At Ashby Bradshaw became
acquainted with the Marian exile Anthony Gilby
and earned the sponsorship of Arthur Hildersham
as well as the protection of the Hastings family. At
Emmanuel he came to the favorable notice of its
redoubtable master, Laurence Chaderton, who se-
cured for him a position as a tutor to the family of
the governor of Guernsey. There he became
friends with Thomas Cartwright, as well as with a
future bishop, James Montague. When the latter
became the first master of Sidney Sussex College,
Bradshaw was one of the initial fellows.

Well connected though he was, Bradshaw’s un-
compromising brand of Puritanism ensured that he
would never secure permanent public employment
as a minister of the Church of England. Attempts
to appoint him to endowed lectureships in
Chatham, Kent, and (at a later date) at Christ
Church, Newgate, were blocked by episcopal au-
thority, and, until his death in 1618, Bradshaw
made do as chaplain to the Redich family of
Newhall, Derbyshire.

Bradshaw’s claim to historical significance lies in
his polemical activities from 1604 through 1608 in
the wake of the Puritan discomfiture at the Hamp-
ton Court Conference. In a series of works pub-
lished clandestinely by the London printer William
Jones, the militant wing of the Puritan movement
sought to disaffiliate itself from the overly moder-
ate representations made at the conference and to
rally opinion in its favor in the hopes of bringing on
a second conference. Of the seventeen titles as-
signed to Jones, Bradshaw was responsible for six,
and of a further eight printed in the Netherlands in
the same cause, three are also his.

Bradshaw’s six titles for Jones include his best-
known work, English Puritanisme (1605). Here he
envisions the Church of England as collection of
autonomous congregations existing in brotherly
communion, responsible only to the civil magis-
trate should any of them become disorderly. Along
with his reiterated rejections of separation from the
English church, Bradshaw’s views on polity have

led to his being enlisted, in company with his fellow
workers in the same paper war, William Ames and
Henry Jacob, as prophets of the “New England
Way.” In actual fact, however, Bradshaw drew on
strands in the Elizabethan classical movement that
favored congregational polity, and he would not
have been entirely happy with the constitutions of
the New England churches had he somehow lived
to see them. Equally, however, the individuals who
created and defended the polity of the American
Puritans were well aware of Bradshaw’s works at a
period when they were not easy to acquire, and
there are numerous personal links between him
and the clergy of the founding generation of the
Puritan colonies. If he did not provide the Congre-
gationalists of the 1630s and 1640s with a blueprint
for their churches, he can legitimately be claimed
as one of their immediate intellectual ancestors.

See also: Congregationalism
Further Reading
Chaplin Burrage, Early English Dissenters, 2 vols.

(Cambridge, Eng., 1912); Stephen Foster, The
Long Argument: English Puritanism and the
Shaping of New England Culture, 1570–1700
(Chapel Hill, 1991).

Stephen Foster

Bradstreet, Anne Dudley (ca. 1612–1672)
The first individual from the British American
colonies to have a volume of poems printed, and a
leading poet and writer. Born to Thomas and
Dorothy Yorke Dudley, Bradstreet had the advan-
tage of tutoring and the library of the Earl of Lin-
coln, whom her father served as steward. After
childhood sickness, at about age sixteen she mar-
ried Simon Bradstreet and shortly afterward they,
along with her parents, joined the Winthrop fleet in
the first wave of the Great Migration to Massachu-
setts. Her father, one of the original members of
the company, frequently served as deputy governor
and in other positions; Simon also served in posi-
tions of authority throughout his career.

Little is known about Bradstreet before the pub-
lication of her book, except that she continued to
struggle with illness and also infertility before even-
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tually bearing eight children. In 1650, a collection
of her poems titled The Tenth Muse appeared in
London, having been shepherded through the
press by brother-in-law minister John Woodbridge.
The volume ran to more than 200 pages, compris-
ing commendatory verse by various admirers (in-
cluding her fellow colonist and author Nathaniel
Ward), a group of quaternions (groups of four), a
lengthy and unfinished historical account of The
Four Monarchies in heroic couplets, and a group of
elegies and epitaphs for public figures, including
the Huguenot epic poet Seigneur du Bartas, Sir
Philip Sidney, and Queen Elizabeth. The tone of
The Tenth Muse is erudite, impersonal, and secular;

a persistent theme is human vanity, but the book
has sometimes been characterized as derivative ap-
prentice work. The publication indicates that Brad-
street’s poetry was already in some form of circula-
tion, but the reception of the book is not well
known; it is possible that Bradstreet in New En-
gland felt the lash of rumors about the impropriety
of a woman in the masculine role of public poet,
but there is no positive evidence. However, she
continued to polish poems already published and to
produce new ones and other writings throughout
the remainder of her life, although the 1666 fire
that destroyed her home also consumed her library
and manuscripts.

Six years after her death, Several Poems (1678)
was published by John Foster in Boston; this col-
lection is basically a revision of The Tenth Muse ex-
panded with the addition of eighteen poems, many
of which are elegies for family members in which
her religious views are articulated in verse. Here,
Bradstreet achieves a balance between poetic tal-
ent and personal concerns; a high point is “Con-
templations,” widely considered her single greatest
achievement.

The third and final phase of her writing is repre-
sented in what has come to be called the Andover
Notebook (first published in 1867), which contains
her spiritual autobiography, various hymn-like
poems and prose pieces, and, in her own handwrit-
ing, prose “Meditations Divine and Moral” and a
poem, “As weary pilgrim.” Along with Edward Tay-
lor and Michael Wigglesworth, Bradstreet is now
considered one of the three major seventeenth-
century American poets.

Further Reading
Rosamond Rosenmeier, Anne Bradstreet Revisited

(Boston, 1991); Ann Stanford, Anne Bradstreet,
The Worldly Puritan (New York, 1975).

Michael G. Ditmore

Bradstreet, Simon (1603–1697)
Colonial governor. Simon Bradstreet’s distin-
guished career as a colonial statesman is often over-
looked due to the recognition afforded his first
wife, Puritan poet Anne Bradstreet. The son of a
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nonconformist minister, Bradstreet was born at
Lincolnshire in 1603 and graduated from Em-
manuel College. Upon his appointment as assistant
to the Massachusetts Bay Company, Bradstreet
emigrated to New England. He arrived in the
colonies in 1630.

Bradstreet was related to the leadership of Massa-
chusetts Bay Colony through marriage. Anne Brad-
street was the daughter of Governor Thomas Dud-
ley, and Simon’s second wife, Anne Gardner, was
John Winthrop’s niece. Bradstreet served sixty years
in public office. Often holding concurrent positions,
he remained an assistant of the Bay Company for
over forty years, while simultaneously helping to ne-
gotiate an agreement with neighboring colonies. His
efforts facilitated the founding of the New England
Confederation, on which he acted as a Confedera-
tion commissioner for thirty-three years.

When Charles II was restored to the English
throne, Bradstreet was sent abroad as a liaison and
successfully lobbied the king to confirm the Massa-
chusetts charter. However, Charles’s demands
upon the colony cost Bradstreet support in New
England. Despite this, Bradstreet maintained his
positive reputation in England and New England.
Elected governor of Massachusetts in 1679, he
held office until 1686.

When James II revoked the Massachusetts char-
ter and established the Dominion Government,
Bradstreet refused any position in the new govern-
ment because he regarded it as unlawful. Once the
colonists revolted against Dominion rule, Bradstreet
and others restored order by creating an interim
body to govern the colony. When the charter was re-
instated, Bradstreet consented to serve as governor
until the king’s appointee assumed office in 1692.

Through land speculation Bradstreet acquired
vast property holdings throughout the colony. Al-
though he had resided in Ipswich, Cambridge,
Boston, and Andover, his last years were spent in
Salem. He died there in 1697.

See also: Anne Dudley Bradstreet
Further Reading
American National Biography (New York, 1999).

Susan Ortmann

Brearley, Roger (1586–1637)
Minister, and leader of the so-called Grindletonian
movement. Born in Lancashire, and apparently
raised a puritan, Brearley was ordained as a minis-
ter despite the fact that he lacked a university edu-
cation. While tending to the district attached to the
chapel of Grindleton (Yorkshire), Brearley began to
broach a series of controversial, perhaps even
heretical doctrines, which in the view of his oppo-
nents savored of antinomianism and Familism.
Tried twice before the York High Commission,
Brearley escaped punishment by submitting to the
court and promising to conform to the doctrine and
discipline of the church. Despite this, his critics
persistently charged that Brearley continued to
spread his erroneous opinions in the years that fol-
lowed. Brearley’s style of religiosity represented a
departure from, and a critique of, prevailing forms
of puritan practical divinity; rejecting the strenuous
legal regimen of mainstream puritanism, Brearley
embraced a form of religiosity that stressed the ab-
solute passivity of the believer in the process of sal-
vation; a species of self-abnegation in which the
would-be believer surrendered his or her selfhood
prior to salvation; and a profound, indeed mystical,
sense of the union between Christ and those who
came to be joined to him by faith. Those so joined
to God were themselves so transformed that in a
certain sense, they could be said to share God’s di-
vinity and perfection, claims that explain the con-
sistent charges of Familism lobbed at Brearley and
his supporters. This form of piety almost certainly
owed something to Continental forms of mysti-
cism, but it also represented a decidedly English,
indeed puritan, twist on such ideas. Prior to his
death in 1637, Brearley preached successively at
Grindleton, Kildwick (Yorkshire), and Burnley
(Lancashire); the Grindletonian community that he
spawned outlived him, surviving it seems into the
1680s, when his last known follower died.

See also: Antinomianism, Family of Love, Sects
Further Reading
Theodore Dwight Bozeman, The Precisianist Strain:

Disciplinary Religion and Antinomian Backlash in
Puritanism to 1638 (Chapel Hill, 2004); David
Como, Blown by the Spirit: Puritanism and the
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Emergence of an Antinomian Underground in
Pre–Civil War England (Stanford, 2004).

David Como

Brewster, William (ca. 1566–1644)
Cofounder and elder of Plymouth Colony. Brew-
ster was born sometime around 1566, possibly in
Scrooby, Nottinghamshire. He was educated in
Latin and Greek, and studied at Peterhouse Col-
lege, Cambridge, in 1580, although he appears to
have left without graduating. In 1584 he entered
the service of the Elizabethan diplomat and
politician William Davison, serving until Davi-
son’s fall from power in 1587. Brewster returned
to Scrooby, acting as the region’s postmaster liv-
ing at Scrooby Manor. Here he began to gather a
godly community, which soon attracted the op-
probrium of the authorities. An attempted emi-
gration to Holland in 1607 was betrayed, and
Brewster was imprisoned. In 1609 the commu-
nity successfully escaped to Leiden, where Brew-
ster became a teacher and publisher of religious
works. He also established a ministry among the
English émigrés.

After several brushes with authority, Brewster,
returning to England, obtained a land patent in Vir-
ginia, largely though the efforts of his friend Sir Ed-
ward Sandys. In September 1620 the Brewster
family duly sailed for America on the Mayflower. In
helping to found the colony at New Plymouth,
Brewster recommenced his ministry and acted as
schoolmaster of the colony until 1629. His contem-
porary William Bradford remembered a sociable
and modest man, always ready to offer succor to the
needy or oppressed. Brewster died in 1644, leaving
behind a huge collection of books, a sword (Massa-
chusetts Historical Society), a chest that had al-
legedly come with him on the Mayflower (Pilgrim
Hall Museum, Plymouth, Massachusetts), and a
thriving stock of family descendants.

See also: English Puritanism in the Netherlands,
Plymouth Colony
Further Reading
Dorothy Brewster, William Brewster of the

Mayflower (New York, 1970); Mary B. Sherwood,

Pilgrim: A Biography of William Brewster (Falls
Church, VA; 1982).

David J. Appleby

Bridge, William (1600–1670)
One of the celebrated Dissenting Brethren in the
Westminster Assembly. He received his B.A.
(1623) and his M.A. (1626) from Emmanuel Col-
lege, Cambridge. After serving in Colchester and
Norwich he was silenced for his nonconformity in
1637 by Bishop Matthew Wren, upon which he re-
moved to Holland. There he renounced his Church
of England ordination and became first teacher and
then pastor of the Rotterdam Church succeeding
Hugh Peter in that position after the latter’s emi-
gration to Massachusetts Bay. Bridge’s colleague at
Rotterdam was Jeremiah Burroughes, who was
teacher of the church. Throughout the 1630s and
1640s Bridge was in close contact, personally and
through correspondence, with many of the other
early proponents of Congregationalism: John Cot-
ton, John Wilson, John Davenport, and Thomas
Hooker, as well as Thomas Goodwin and Philip
Nye who had also gathered a church in Holland at
Arnhem. According to Presbyterian critic Thomas
Edwards, Bridge and his colleagues in Holland
were especially influenced by the Congregational-
ists of Massachusetts Bay.

In 1642 Bridge responded to Parliament’s invita-
tion to nonconformists to return to England. He
preached frequently before the Long Parliament
and was a principle participant in the Westminster
Assembly of Divines (1643–1648). Along with
Thomas Goodwin, Jeremiah Burroughes, Philip
Nye, and Sydrach Simpson, Bridge was one of the
divines who dissented from the presbyterian polity
of the majority, and whose plea for a congregational
form of polity was published as An Apologeticall
Narration (1643).

It was also at this time that Bridge returned to
Norfolk with the intention of forming a church
gathered along congregational lines. Because of the
fluid political and military situation during the Civil
War, it was decided that it would be more prudent
to gather the church in the port town of Yarmouth
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rather than the inland city of Norwich. In June
1643 Bridge and ten others “entered into
Covenant” with one another, promising to acknowl-
edge Jesus Christ “to be our God,” to uphold God’s
ordinances, abstain from sin, and watch “over one
another & as need shall be to counsell, Admonish,
reprove, comfort, relieve, assist & beare with one
another, humbly submitting ourselves to the Gov-
ernment of Christ in his Church.” In September,
1643, Bridge was chosen and ordained pastor of
this church. The Yarmouth church subsequently
went on to become one of the most influential
churches in East Anglia during the 1640s and 1650s
and was instrumental in advising and assisting at
the gathering of congregational churches in Nor-
wich, Couchly, Alby, Wattisfield, Beccles, Wood-
bridge, and Hapton among others.

Bridge was offered the position of chaplain of
the Council of State in 1649, but, reluctant to leave
his church, he did not accept. In 1658 he partici-
pated in the Savoy Assembly and sat on the com-
mittee that wrote the Declaration of Faith and
Order (Savoy Declaration). After the Restoration,
Bridge was ejected in 1662 and went to Clapham
and preached at the independent meeting there
until his death in 1670.

Along with An Apologeticall Narration, Bridge
published Babylons Downfall (1641), Reasons of
the Dissenting Brethren against certain Proposi-
tions concerning presbyterial Government (1648),
England Saved with a Notwithstanding (1648), The
Saints Hiding-place (1647).

See also: An Apologeticall Narration, Dissenting
Brethren, English Puritanism in the Netherlands
Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Robert S. Paul, The Assembly of The Lord
(Edinburgh, 1985).
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Brightman, Thomas (1562–1607)
Minister and millennialist exegete. Thomas Bright-
man was born at Nottingham in 1562 and attended

Queen’s College, Cambridge, as a pensioner and
taking a B.A., M.A., and B.D. He was a fellow of
Queen’s College in 1584 and in 1592 was granted
the rectory of Hawnes in Bedfordshire. His pri-
mary mark on the puritan movement, however, was
through the posthumous publication of his major
commentary on the Book of Revelation, Apocalyp-
sis Apocalypseos, or a Revelation of the Revelation
(1609), subsequently reprinted and excerpted
throughout the Civil War and Interregnum.

Brightman’s millennial exegesis of the prophe-
cies of Revelation linked the Church of England
with the Laodicean church condemned there for
lukewarmness and tied the reign of the Antichrist
to the current age, which had begun with the ac-
cession of Elizabeth in 1558. Brightman’s literal,
historical interpretation of the prophecies of the
apocalypse in Revelation demonstrated that the
Reformed Churches of Geneva and Scotland
would be saved in the coming apocalypse, but the
condemned English church would suffer the full
wrath of God. Brightman’s dire warnings helped to
transform puritan disappointment in the progress
of reform during the early Stuart period into escha-
tological visions of the future of the English church
and nation, which required extreme vigilance,
heightened spiritual duties, and even radical calls
for separation and/or transatlantic migration.

Further Reading
William Lamont, Godly Rule: Politics and Religion,

1603–1660 (1969); Avihu Zakai, “Thomas
Brightman and the English Apocalyptic
Tradition,” in Yosef Kaplan, Henry Mechoulan,
and Richard H. Popkin, eds., Menasseh ben Israel
and his World, (1989).
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Brinsley, John (1600–1665)
Town preacher of Great Yarmouth, Norfolk, and
ejected minister. Brinsley was born at Ashby-de-la-
Zouch, Leicestershire. His father was a schoolmas-
ter, and his uncle was Joseph Hall, later bishop of
Norwich. Brinsley entered Emmanuel College,
Cambridge, in 1615, and served as amanuensis to
his uncle at the Synod of Dort in 1618. He took his
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B.A. in 1619 and his M.A. in 1623 when he was or-
dained to the priesthood. At some stage he boarded
with Arthur Hildersham, the great puritan pastor of
Ashby. In 1625 he became schoolmaster at
Yarmouth, a notoriously puritan port, and in 1630
the town council appointed him preacher, and the
bishop licensed him to preach in the town and dio-
cese. Almost immediately the government sought
to silence his preaching, and a tussle over jurisdic-
tion arose between the dean and chapter of Nor-
wich and Yarmouth council. The matter eventually
reached High Commission, and Brinsley was de-
prived of the post. Meanwhile he preached at the
Dutch church in Yarmouth until in 1632, when he
was forbidden to officiate at all.

Brinsley was protected by Sir John Wentworth of
Somerleyton and appointed to livings in Suffolk; he
also received the support of Sir Robert Harley. By
1641 Brinsley had resumed his career as preacher at
Yarmouth but suffered repeated interruptions and
harassment: in 1650 he refused the Oath of Engage-
ment swearing loyalty to the Commonwealth and was
ordered to leave the town, only to be allowed back
the following year. He was an assistant to the Norfolk
Commission of Ejectors in 1654. The high regard in
which Brinsley was held is attested by Richard Bax-
ter’s suggestion that he was one of the ministers suit-
able to be a “bishop” in the broad church under con-
sideration in November 1660. In August 1662
Brinsley was ejected from his post, but he continued
to reside in Yarmouth until his death in January 1665,
when he was buried at St. Nicholas, Yarmouth.

See also: Triers and Ejectors
Further Reading
Tom Webster, Godly Clergy in Early Stuart

England (Cambridge, Eng., 1997).
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Brocklesby, Edward (ca. 1525–1574)
Church of England clergyman and the first put out
of his living for refusing to wear the surplice during
the Vestiarian Controversy. Brocklesby was born in
Lincolnshire. From Eton he went to King’s College,
Cambridge, in 1542, becoming a fellow and gradu-
ating B.A. in 1547. He proceeded M.A. in 1550. In

exile in Emden during the reign of the Roman
Catholic Mary Tudor, he returned under Elizabeth
to become vicar of Hemel Hempstead, Hertford-
shire, also ministering in London in the vacant
parish of St. Nicholas Olave. Although it was doubt-
less his activities in London that brought him to the
attention of the authorities, it was as vicar of Hemel
Hempstead that he was deprived by the ecclesiasti-
cal commissioners on 8 May 1565 for refusing to
wear the surplice when administering communion.
By early 1569 Brocklesby had become rector of
Branston, Lincolnshire, and in 1571 was appointed
to a prebend (canonry) in Lincoln cathedral. He
died in 1574 in possession of both preferments.

See also: Surplice, Vestments
Further Reading
Brett Usher, “Edward Brocklesby, ‘the first put out

of his living for the surplice,’” in Stephen Taylor,
ed., From Cranmer to Davidson, Church of
England Record Society, vol. 7 (Woodbridge,
Eng., 1999), pp. 47–68.
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Brooks, Thomas (1608–1680)
English Nonconformist minister and author.
Thomas Brooks was educated at Emmanuel Col-
lege, Cambridge, matriculating in 1625. During the
English Civil Wars he served as a chaplain in the
parliamentary navy. At some time in the late 1640s
he acquired the position of preacher at St. Thomas
Apostle’s in London. In March 1648, he was
elected rector of St. Margaret’s, New Fish Street,
London (the Church of England incumbent had
been sequestered), and remained in that capacity
until the Restoration of 1660. He was also a lec-
turer at Fish Street Hill, as correspondence with
Richard Baxter shows that he had serious disagree-
ments with a fellow lecturer there on the subject of
ordination. In 1657, Brooks published the first edi-
tion of his most famous work Apples of Gold, which
was regularly republished until at least 1787.

Brooks was one of almost seven hundred clergy
ejected from their livings by the Act for Confirming
and Restoring of Ministers (1660). A new rector (al-
though not Brooks’s predecessor) was installed in St.
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Margaret’s in his place. After this first ejection,
Brooks preached at St. Nicholas Olave in Bread
Street, London. The sermons he delivered there
during 1660 were later adapted into a treatise enti-
tled An Arke for all God’s Noahs in a Gloomy Stormy
Day, first published in 1662. On Bartholomew’s Day,
24 August 1662, Brooks was ejected from the
Church of England, together with almost 1,000 min-
isters across the nation, for refusing to subscribe to
the Act of Uniformity. His valediction appeared in
several compilations of Bartholomean farewell ser-
mons (that is, sermons preached on the day of ejec-
tion, Bartholomew’s Day) published between 1662
and 1664. Despite the attentions of government
spies, Brooks continued to preach illegally in Lon-
don. He risked prosecution and punishment by con-
tinuing to publish extensively, adding several new ti-
tles to his oeuvre and republishing popular works
such as Apples of Gold and Heaven on Earth. He ig-
nored more natural risks to his life by continuing to
work in London during the terrible plague of 1665
and the Great Fire of 1666.

By 1669 Brooks was reported to be lecturing in
Hackney, Middlesex. In 1672, following Charles
II’s Declaration of Indulgence, Thomas Brooks was
licensed as a Congregationalist preacher at Lime
Street, London. Changed political circumstances
led to a renewal of persecution, however, and he
was again forbidden to preach in 1676. He died in
1680, but his myriad works of devotion and moral
instruction continued to be republished well into
the late twentieth century.

See also: Nonconformity, Pinners’ Hall
Further Reading
Alexander B. Grosart, ed., The Complete Works of

Thomas Brooks, 2 vols. (Edinburgh, 1866–1867);
A. G. Matthews, Calamy Revised: Being a
Revision of Edmund Calamy’s Account of the
Ministers and others Ejected and Silenced,
1660–2 (Oxford, 1934; reprinted 1988).
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Browne, Robert (1550?–1633)
Separatist. Robert Browne was one of the
founders of the Separatist movement that en-

couraged the godly to leave the Church of En-
gland rather than tolerate its imperfections. His
followers were often referred to as “Brownists.”
He studied at Corpus Christi, Cambridge, and re-
ceived his B.A. in 1572, following which he was
ordained as a minister. He was well connected
with some of the nation’s leaders, especially Lord
Burghley. After a period of teaching and preach-
ing without a license in the Cambridge area,
Browne settled in Norwich, where he and Robert
Harrison organized a separate congregation.
Browne was prosecuted for seditious printing by
the bishop of Norwich in 1581 and imprisoned,
but later released through the intervention of
Burghley.

Following his release, Browne emigrated to
Middleburg, Holland, with some of his followers.
His major works, A Book which sheweth the Life
and Manners of all true Christians (1582) and Trea-
tise of Reformation without Tarrying for Anie
(1582) were both published in the Netherlands and
smuggled into England. One of the distinctive fea-
tures of the Separatists was their unwillingness to
associate with puritans who shared many of their
views but retained a connection to the national
church. Browne himself attacked Thomas
Cartwright in print.

Divisions between Browne and Harrison led to
Browne being voted out of the separate congrega-
tion at Middleburg in 1583. Together with a small
number of followers he moved to Edinburgh,
Scotland. The authorities there arrested him for
his writings and imprisoned him. Released
through the intercession of some local authorities,
he returned to England in 1584. He was ques-
tioned about his works and their distribution by
the bishop of London and the archbishop of Can-
terbury, but he was in ill health and so was allowed
to return to his family seat. Recovered, he again
ran afoul of the bishops and was excommunicated
in 1586.

Following his excommunication, Browne (prob-
ably with the aid of Burghley) made his peace with
the church authorities and abandoned his advocacy
of separatism. He taught school for a few years and
then in 1591 was appointed rector of Achurch cum
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Thorpe in Northamptonshire. There is no clear ev-
idence that he later reverted to his former beliefs,
though some have suggested that he did so. He
died in 1633.

See also: Separatists
Further Reading
Stephen Brachlow, The Communion of Saints:

Radical Puritan and Separatist Ecclesiology,
1570–1625 (Oxford, 1988); Chaplin Burrage, The
True Story of Robert Browne (Oxford, 1906);
Albert Peel, The Brownists in Norwich and
Norfolk around 1580 (Cambridge, Eng., 1920);
R. B. White, The English Separatist Tradition
from the Marian Martyrs to the Pilgrim Fathers
(Oxford, 1971).
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Bruen, John (1560–1625)
Iconoclast. Bruen was born in the county of
Cheshire to a prominent gentry family. He was lo-
cally educated and then attended St. Alban Hall in
Oxford for two years. Bruen evidently had a strong
spiritual experience, from which he emerged as a
zealous puritan. Following the death of his father in
1587, he imposed a strong moral regime on his
household and estates. This regime included as
many as seven sessions of household prayer daily,
frequent scripture reading, and the abolition of
drinking and traditional sport in the community.
The intense piety of the household was matched by
a reputation for hospitality.

In 1603 servants of his household destroyed
some of the stained glass in the local church. A
number of years later, a number of his servants
were implicated in further acts of iconoclasm, in-
cluding the destruction of crosses in parish church-
yards. On the later occasion six members of his
household were prosecuted in Star Chamber and
fined.

See also: Iconoclasm and Iconography
Further Reading
New Dictionary of National Biography (Oxford,

2004); R. C. Richardson, Puritanism in North-
West England (Manchester, Eng., 1972).
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Bulkeley (Bulkley), Peter (1583–1659)
Puritan minister in England and New England.
Bulkeley was born to well-to-do parents in Odell,
Bedfordshire, attended St. John’s College, Cam-
bridge, and in 1610 succeeded his father as rector
at Odell and inheritor of a substantial fortune. By
his first wife, Jane Allen, who died in 1626, he fa-
thered twelve children. Silenced for nonconformity
in 1634 by Bishop William Laud, Bulkeley sold his
estate and sailed to New England the following
year with his second wife, Grace Chetwode, off-
spring, and servants.

In Massachusetts in 1636 he helped found the
town and church of Concord. As the town’s leading
citizen and benefactor, he used his wealth to un-
dergird its modest economic life. As the church’s
“teacher,” he ministered for over two decades to
the spiritual and moral necessities of his congrega-
tion, which survived the loss of numerous members
by emigration in 1644 to Connecticut. His son Ed-
ward succeeded him as Concord pastor.

Bulkeley served as co-moderator of the 1637
synod that denounced Anne Hutchinson and her
errors. His book, The Gospel-Covenant (London,
1646; expanded edition, 1651, 1674), comprising
sermons of the 1630s, is an important text of Puri-
tan theology. Addressing doctrinal issues in dispute
in New England, it takes an orthodox stance that
may have helped shape the federal formulas of the
Westminster Confession of 1647.

See also: Federal Theology
Further Reading
Michael McGiffert, “The Problem of the Covenant

in Puritan Thought,” New England Historical and
Genealogical Register 130 (1976), 107–129. 
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Bunyan, John (1628–1688)
One of the great figures of seventeenth-century pu-
ritanism. He was born at Elstow, Bedfordshire, in
1628, the son of a poor tinker. Bunyan was ex-
pected to ply his father’s trade and received only a
rudimentary education. Yet with a literary output
amounting to over sixty works, including the classic
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Pilgrim’s Progress, Bunyan became one of the most
prolific religious writers of his age.

There was no history of nonconformity in Bun-
yan’s immediate family; his parents apparently con-
formed to the Church of England, though neither
appears to have had a deeply religious nature.
From an early age, however, John was frequently
tormented by terrifying dreams and visions of dev-
ils and hellfire: events subsequently interpreted as
God’s chiding in his spiritual autobiography, Grace
Abounding (1666).

In 1644, two years after the outbreak of the First
Civil War and the year of his mother’s death, Bun-
yan was conscripted into the parliamentary army
and stationed at Newport Pagnell, Bucking-
hamshire, until the regiment’s demobilization in
1647. Although Bunyan probably did not see any
military action during this period, he did encounter
the religious radicalism and Puritan preaching that
pervaded the ranks of the New Model Army and
later governed his life. He married a devout, but
poor, Protestant in 1649. As her only dowry, his
wife brought with her two pious books: Arthur
Dent’s The plaine-mans pathe-way to heaven
(1601) and Lewis Bayly’s Practise of Piety (1611).
These works had a profound effect on the twenty-
year-old Bunyan, as they initiated a period of con-
formity during which he attended church twice
daily. Bunyan, however, soon became disillusioned
with certain “superstitious” and “idolatrous” ele-
ments of Church of England worship, such as the
wearing of a surplice, and sought a more pure form
of spiritual enlightenment based solely on biblical
authority. But his quest for purity proved fraught
with complications. Over the next five years he ex-
perienced intense spiritual torment and uncer-
tainty, alternating between a state of ecstatic jubila-
tion at the awareness of God’s mercy and darkest
despair when he felt devoid of God’s love. Bunyan
emerged from this period a convinced Calvinist
with Baptist leanings.

In 1655 Bunyan became a member of the Inde-
pendent church at Bedford where the Puritan and
moderate Baptist John Gifford was pastor. A year
later he began to preach publicly to the uncon-
verted and soon came to believe that preaching was

his natural vocation. He also entered into public
debate with the newly emerging Quaker move-
ment. His first published tract, Some Gospel-Truths
Opened (1656), was directed at the “errors” of
Quakerism.

The restoration of the monarchy and Church of
England changed the position of Puritans like Bun-
yan. In 1660 he was arrested for holding an illegal
conventicle and sentenced to remain in prison until
he would agree to conform. His refusal to recant
ensured he remained technically a prisoner for the
next twelve years, though the terms of his impris-
onment were somewhat laxer than we might imag-
ine, as he was permitted to leave jail, travel to Lon-
don, write, and even preach in his prison cell. Upon
his release (1672), he was elected pastor of the
Bedford congregation and obtained a license to
preach under Charles II’s ill-fated Second Declara-
tion of Indulgence. He was summoned to appear
before the Archdeacon’s Court for failing to attend
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the services of his local parish church in 1675, but
went into hiding rather than obey the summons
and was consequently excommunicated. In De-
cember of the following year, the authorities caught
up with him, and he was imprisoned once again. By
the time of his release six months later, Bunyan’s
fame as a preacher had spread to London, where it
was not uncommon for crowds of over a thousand
to attend his sermons during the late 1670s. The
years 1678–1686 mark Bunyan’s major creative pe-
riod, for it was then that he penned best-selling
works such as The Pilgrim’s Progress (1678) and
The Holy War (1682). His vivid, plain prose style
and frequent use of allegory proved immensely
successful and ensured that all his works were
widely read. Bunyan died in August 1688 from a
chill caught while riding from Reading to London
in the rain. He is buried at Bunhill Fields, the Dis-
senters’ burial ground in London.

See also: Puritan Best-Sellers
Further Reading
Christopher Hill, A Turbulent Seditious and

Factious People: John Bunyan and His Church
(Oxford, 1988); Roger Sharrock, John Bunyan
(London, 1968); John Stachniewski and Anita
Pacheco, eds., Grace Abounding with Other
Spiritual Autobiographies (Oxford, 1998).
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Burgess, Anthony (d. 1664)
Prominent Presbyterian clergyman. He was born
in Watford, Hertfordshire, and educated at St.
John’s College, Cambridge, matriculating in 1623
and receiving his B.A. in 1627. He then migrated
to Emmanuel College, Cambridge, where he was
named a fellow in 1629 and awarded his M.A. in
1630. His college tutors were William Jenkyn and
John Wallis.

Burgess was instituted rector at Sutton Cold-
field, November 1635, but left in 1642 to become
chaplain to the parliamentary garrison at Coventry.
In 1644 he was chosen a delegate to the Westmin-
ster Assembly and on 25 January 1645 instituted as
vicar of St. Lawrence Jewry, London. Burgess
preached fast-day sermons to the Lords or Com-

mons on six occasions. Burgess established the
Presbyterian discipline at St. Lawrence Jewry in
1645 and was a delegate to the sixth London Clas-
sis and the first two London Provincial Assemblies.
In 1647 he signed the Testimony of the London
Presbyterians against the toleration of heresy.

Burgess returned to Sutton Coldfield in 1649.
He was chosen as a clerical assistant to the ecclesi-
astical commission for Warwickshire and Stafford-
shire in 1654. He also entered into a long disputa-
tion with Richard Baxter over the doctrine of
justification, attacking Baxter for his retreat from
predestinarian orthodoxy. Despite strong words,
Baxter and Burgess remained cordial friends, and
Baxter recommended Burgess to Lord Chancellor
Hyde as potential bishop in November 1660.

Burgess was ejected in 1662 for nonconformity.
He retired to Tamworth in Staffordshire, where he
died in October 1664. He was survived by his wife,
Sarah, a son, and three daughters: Mary, Abigail,
and Ruth. His son, Anthony, followed his father
into the church but as a conformist, serving St.
Bartholomew-the-Great in London as rector from
1663 until his death in 1709.

Further Reading
A. Laurence, Parliamentary Army Chaplains,

1642–1651, Royal Historical Society Studies in
History, 59 (London, 1990); Oxford Dictionary of
National Biography (Oxford, 2004); R. S. Paul,
The Assembly of the Lord: Politics and Religion in
the Westminster Assembly and the ‘Grand
Debate’ (Edinburgh, 1985); Elliot C. Vernon,
“The Sion College Conclave and London
Presbyterianism during the English Revolution,”
(Ph.D. diss., University of Cambridge, 1999).
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Burgess, Cornelius (d. 1665)
Clerical advocate of the reformation of manners
and supporter of Presbyterianism. Burgess was
born in Somerset. In 1611 he matriculated at Wad-
ham College, Oxford, from which he graduated
B.A. on 5 July 1615. In 1616 he migrated to Lincoln
College and proceeded M.A. from there on 20
April 1618. Burgess took his D.D. at Oxford in June
1627.
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Upon leaving Oxford, Burgess took up the post
of household chaplain to Edward Russell, third earl
of Bedford. On 21 December 1618 Sir Charles
Morison, a client of the Russells, installed Burgess
as vicar of Watford, Hertfordshire. In 1620 Burgess
was chaplain to Vere’s regiment of English volun-
teers in the Thirty Years’ War. Burgess returned to
England in about 1621 and was made one of the
king’s chaplains-in-ordinary. In 1626 he was offered
the rectory of St. Magnus in the City of London.

In 1622 Burgess published A Chaine of Graces
(1622), a work designed to promote the reforma-
tion of manners. His other works from the 1620s
show Burgess to be a defender of the church
(against lay impropriations), of the liturgy, of the di-
vine right of kings, and of tithes.

In the 1630s Burgess began to distance himself
from the York House group that was gaining as-
cendancy in the Church of England. In February
1630 he came into conflict with Bishop Richard
Neile for refusing to read prayers before his ser-
mon. He was also reported in 1634 for refusing to
read the Book of Sports. In January 1636 Burgess
appeared before the church courts for a sermon in
which it was alleged that he had attacked the bish-
ops and episcopacy.

By the approach of civil war, Burgess was firmly
in the camp of those godly ministers who sought
further reformation of the Church of England. On
6 August 1640 he met with John Downham, Ed-
mund Calamy, Arthur Jackson, and John Goodwin
to draft a petition against the new church canons.
As a client of Bedford, Burgess was charged to
meet with his fellow reformers to plan further ref-
ormation. Alongside Stephen Marshall, Burgess
preached the first fast sermon before the House of
Commons on 17 November 1640. He was chosen
by the pro-reform ministers on 23 January 1641 to
present their petition and remonstrance to the
House of Commons. This petition was considered
in association with the more radical Root and
Branch Petition. Throughout the early 1640s
Burgess was associated with the Parliamentarian
war party and the Presbyterian clergy. Yet, despite
his good standing with the reformers, Burgess
often appeared as a moderating and pro-clericalist

voice in the more intense outbursts of 1640s anti-
Laudianism. With the convening of the Westmin-
ster Assembly in July 1643, Burgess was chosen one
of the assessors. Although he initially supported
Archbishop Ussher’s plan for a reduced episcopacy,
he soon threw in his lot in support of a national
Presbyterian settlement for the Church of En-
gland. Burgess was elected president of Sion Col-
lege (which had become the London Presbyterian’s
de facto headquarters) in 1647 and 1648. As a sign
of his preeminence among the London ministers,
Burgess was the first signatory to the London Pres-
byterians’ Vindication against the Army of 1649.

With the coming of the Republic and its general
indifference, or even hostility, to Presbyterianism,
Burgess faded from the political scene. He appears
to have amassed considerable wealth. On 24 April
1654 he was appointed Dr. White’s lecturer at St.
Paul’s. Burgess was then appointed preacher at
Wells Cathedral. His purchase of church lands in
the wake of the Civil War had made him unpopular
with some people, and in 1659 he defended himself
by writing A Case Concerning the Buying of Bish-
ops Lands. With the coming of the Restoration, he
lost all his lands and lived in penury at Watford
until his death on 6 June 1665.

See also: Primitive Episcopacy, Reformation of
Manners
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004); Elliot C. Vernon, “The Sion College
Conclave and London Presbyterianism during the
English Revolution,” (Ph.D. diss., University of
Cambridge, 1999).
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Burgess, John (ca. 1561–1635)
Moderate puritan clergyman. Born at Peterbor-
ough about 1561, Burgess matriculated at St.
John’s College, Cambridge, in 1580 and com-
menced B.A. in 1584 and M.A. in 1587. He was
rector of the parish of St. Peter Hungate from
about 1587 to 1593. When he was required to wear
the surplice, some of his congregation informed
him that were he to conform, “they would never
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profit by his ministry,” a view that led to his depar-
ture. He held an unknown living in Suffolk before
moving to the diocese of Lincoln.

In 1601, Burgess became rector of the third part
of the living of Waddesdon in Buckinghamshire
and established himself as a leader of the noncon-
formist clergy in the diocese. When the new canons
were being debated in convocation, Burgess was
called to preach before the king at Greenwich on
19 June 1604. Burgess took the occasion to issue a
plea for moderation concerning the ceremonies of
the church and related the story told by Augustus
of Pollio’s glasses, “which were not worth a man’s
life or livelihood,” applying the tale to the enjoining
of ceremonies. James was deeply offended and had
Burgess confined in the Fleet. Upon sending a
copy of his sermon with a letter of submission to
the king and the members of the Privy Council,
Burgess was released from prison. On 1 December
Burgess led a delegation of thirty ministers from
the diocese who presented to James their reasons
for refusing to conform. An abridgement of this pe-
tition was printed in January 1605.

Burgess’s refusal to subscribe to the canons of
1604 resulted in his deprivation on 16 January
1605. He sought to explain his position on cere-
monies in a written “Apology,” copies of which he
sent to Bishop William Chadderton of Lincoln and,
thanks to the mediation of Sir Thomas Jermyn of
Rushbrooke, Suffolk, to the king. Dr. William Cov-
ell was ordered to prepare a response, which was
published in 1606 as A briefe answer unto certain
reasons by way of an Apologie delivered to the
bishop of Lincolne by Mr J. Burges. Having failed
to win any concessions from the crown, Burgess left
England for Leiden, where he studied medicine
and in time took the degree of doctor of physic. He
also served for a time as chaplain to Sir Horace
Vere, governor of the Brill and commander of the
English forces in the Low Countries. When
Burgess returned to England in about 1612, the
king’s animus against Burgess pursued him for a
time, preventing him from practicing medicine in
London. Burgess established himself outside the
city in Isleworth, where he built up a successful
practice. By June 1616, overtures were being made

to permit Burgess back into the church. He indi-
cated that he was prepared to subscribe to the
Three Articles and duly did so, and in 1617, follow-
ing a brief stint as preacher at Bishopsgate, he be-
came rector of Sutton Coldfield in Warwickshire,
where he remained until his death.

In 1620–1621, Burgess served once again under
Sir Horace Vere, this time as preacher to the En-
glish troops that went to the defense of the Palati-
nate. In 1631 Burgess published a defense of the
lawfulness of ceremonies in which he claimed al-
ways to have contended that ceremonies were inex-
pedient yet lawful. He died on 31 August 1635 and
was buried in the chancel of Sutton Coldfield
church. His second wife was the eldest daughter of
Thomas Wilcox, whose collected expositions he
published in a single volume in 1624.

Further Reading
Peter Lake, “Moving the Goal Posts? Modified

Subscription and the Construction of Conformity
in the Early Stuart Church,” in Peter Lake and
Michael C. Questier, eds., Conformity and
Orthodoxy in the English Church, c. 1560–1660
(Stanford, 2000).
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Burghall, Edward (1600–1665)
Presbyterian clergyman and author. Burghall was
born at Beeston in Cheshire, the son of Hugh and
Margaret Burghall. He was baptized at Bunbury,
Cheshire, on 9 December 1600. Little is known of
his education, but by 1622 he was usher at the
school in Bunbury, subsequently becoming the
master by 1637.

In 1648 he signed the Cheshire Attestation that
endorsed Presbyterian government of the Church
of England. By 1651 he was minister at Acton in
Cheshire, where he was reported to the Committee
for Compounding for refusal to take the engage-
ment and subsequently lost his annual augmenta-
tion (supplement to his salary). It was restored to
him in June 1654 after he petitioned for arrears.
Burghall left a manuscript entitled “Providence
Improved,” in which he chronicled the events of
1628–1663. It contains an account of his pious re-
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flections on God’s punishments for sin and his com-
ments on the uncertain nature of national politics.
He was critical of both Catholics and those he
branded fanatics, Fifth Monarchists, Anabaptists,
and Quakers.

Burghall was ejected in 1662 and retired to Al-
praham, Cheshire. He published two sermons: The
perfect way to die in peace (1659) and The Great
benefit of the Christian education of Children
(1663), which was preached at Acton in Cheshire
on 26 May 1662, on the occasion of the founding of
a free school there. Burghall died at Alpraham on 8
December 1665 and was buried at Bunbury on 11
December.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004). 
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Burroughes, Jeremiah (1599–1646)
One of the Dissenting Brethren in the Westminster
Assembly and a leading proponent of Congrega-
tionalism. Burroughes earned his B.A. (1621) and
M.A. (1624) at Emmanuel College, Cambridge. It
was at Cambridge that he developed lifelong
friendships with William Bridge, Sydrach Simpson,
Thomas Shepard, and Thomas Welde, as well as his
tutor Thomas Hooker. It was also at this time that
he began a correspondence with John Cotton.
After leaving Cambridge he became parish lecturer
at Bury St. Edmunds, Suffolk, where he associated
with Edmund Calamy. In 1634 he took the post of
rector of Tivetshall, Norfolk. In 1636 he was sus-
pended by Bishop Matthew Wren for refusing to
read from the Book of Sports and, for a time, was
protected by the puritan Earl of Warwick. The fol-
lowing year he left England for Holland, where he
became teacher of the Rotterdam Church where
his colleague William Bridge had already been or-
dained pastor. Not long after their arrival in Hol-
land, both Burroughes and Bridge made a clandes-
tine trip back to Yarmouth in order to bring letters
and books to the puritans there. During their stay
they lodged with Miles Corbet, the future regicide.

While ministering to their church in Rotterdam
both Burroughes and Bridge continued to maintain
close connections with New England Congrega-
tionalists and seem to have been considerably influ-
enced by their colonial brethren. In fact Presbyter-
ian critic Thomas Edwards acerbically complained
that both clergymen had openly proclaimed that
they “agree with them of New England, and are of
their Church-way.”

In 1641 Burroughes returned to England.
Though Burroughes was a moderate Congregation-
alist who did not gather a church, he was appointed
morning lecturer at Stepney, Middlesex, by Parlia-
ment. Here he became the colleague of William
Greenhill, who was evening lecturer. The two men
were held in very high esteem by their flock and
were dubbed, by Hugh Peter, the “Morning Star”
and the “Evening Star” of Stepney. Their expertise
and advice was highly regarded, and their lectures
and sermons were well attended. Some members
of the church even lived as far away as the City and
Westminster, yet faithfully attended their sermons.

From 1643 to 1646 Burroughes regularly at-
tended the Westminster Assembly. Richard Baxter,
evidently admiring Burroughes’s moderate stance,
claimed that if all Independents were like Jeremiah
Burroughes, episcopalians like James Ussher, and
presbyterians like Stephen Marshall, then the ec-
clesiastical divisions would soon have been healed.
Burroughes was a very active participant in the as-
sembly’s debates and coauthored with the other
four Dissenting Brethren (Thomas Goodwin,
William Bridge, Philip Nye, and Sydrach Simpson)
An Apologeticall Narration (1643), which set forth
the minority congregational polity. In his A Vindi-
cation of Mr. Burroughes against Mr. Edwards
(1646, 23), Burroughes, responding to Edwards’s
accusation that he espoused toleration, claimed
that he was never “for a toleration of all things, nay
I should be loath to live in England if ever it should
be here.” He died after a fall from a horse in 1646,
before the Westminster Assembly had finished its
work.

See also: An Apologeticall Narration,
Congregationalism, Dissenting Brethren, English
Puritanism in the Netherlands, Independency
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Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Robert Paul, The Assembly of the Lord
(Edinburgh, 1985); Tom Webster, Godly Clergy
in Early Stuart England (Cambridge, Eng.,
1997).

Ralph Young

Burton, Henry (1578–1648)
Puritan divine and Independent pastor, raised in
the East Riding of Yorkshire in a parish without a
preaching minister. He was educated at St. John’s
College, Cambridge, where he fell under the influ-
ence of William Perkins and Laurence Chaderton.
He graduated M.A. in 1602 and became a tutor in a
private home before being made clerk of the closet
to Prince Henry. On Henry’s death in 1612, Burton
became clerk of the closet to Prince Charles. In
1623, he wrote a book refuting Arminianism and
proving the pope to be Antichrist, but was unable
to get it published. On the accession of Charles, he
expected to remain in his post, but was excluded
from court when he wrote a letter condemning the
popish tendencies of Neile and Laud. He was soon
made rector of St. Matthews, Friday Street, from
where he conducted a vigorous pulpit and press
campaign against popish bishops and popish cere-
monies. He was cited before the High Commission
in 1626, imprisoned briefly in the Fleet prison in
1629, and ejected from his parish and imprisoned
in the Fleet in February 1637. Here he was joined
by William Prynne and John Bastwick, and in June
all three were sentenced to stand in the pillory and
have their ears cut off. Their punishment caused a
sensation, and when Burton began his journey
north to Lancaster prison on 28 July, tens of thou-
sands lined the streets to bid him farewell. From
Lancaster, Burton continued to smuggle out writ-
ings against the regime, and he was subsequently
moved to Guernsey.

In November 1640, the Long Parliament or-
dered Burton’s release, and alongside Prynne he
was welcomed back to London by a crowd of ten

thousand. However, he had become deeply disillu-
sioned with the Church of England, and in his
Protestation Protested (1641), he argued that its
liturgy, discipline, and government were “so many
branches of popery”; reformation would only
begin when the godly re-formed pure “Indepen-
dent” congregations. Although he was restored to
St. Matthews, Friday Street, as a lecturer, and be-
came rector again in 1642, he proceeded to gather
an Independent congregation within the parish.
His position was close to that of non-separating
Congregationalists like Thomas Goodwin and
Philip Nye, but Burton’s more aggressive attacks
on the Church of England meant that he was never
invited to join the Westminster Assembly of Di-
vines. His gathering of a church within a church
also alienated leading parishioners, who had him
removed as rector in 1645. He was closely associ-
ated with John Goodwin, who was also ousted from
his parish in 1645, though unlike Goodwin, Burton
remained a traditional Calvinist. His status as a
martyr lent credibility to the Independent cause,
and counterbalanced the Presbyterianism of Bast-
wick and Prynne. He died and was buried in Janu-
ary 1648.

See also: Crime and Punishment, Independency,
Star Chamber, Providences (in Primary Sources)
Further Reading
Henry Burton, A Narration of the Life of Mr

Henry Burton (1643); R. T. Hughes, “Henry
Burton: The Making of a Puritan
Revolutionary,” Journal of Church and State, 16
(1974), 421–434.

John Coffey

Byfield, Adoniram (d. 1658–1660)
Clergyman. Byfield was the son of Nicholas By-
field. He matriculated at Emmanuel College, Cam-
bridge, in 1620, and received his B.A. in 1624. In
1629 he obtained curacies at All Hallows, Staining,
Mark Lane, and St. Lawrence Old Jewry in Lon-
don. He also preached with the later Independent
leader Philip Nye in Hackney. Byfield was criti-
cized in Archbishop William Laud’s 1637 visitation
for irregularities in preaching.
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Byfield was appointed chaplain to Sir Henry
Cholmondeley’s Parliamentarian regiment in 1642.
He was also appointed, along with Henry Robor-
ough, as a scribe to the Westminster Assembly on 6
July 1643.

In about 1646 Byfield became rector of the
parish of Fulham. In around 1652 he moved to
Collingbourne Ducis, Wiltshire. Byfield appears to
have been a moderate Independent, and he was a
signatory to a 1653 petition calling for the propaga-
tion of the gospel proposing the licensing of lay
preachers. Byfield was appointed as an assistant to
the commissioners in Wiltshire for ejecting scan-
dalous ministers, a position he apparently prose-
cuted with some gusto. He probably died between
April 1658 and August 1660.

See also: Triers and Ejectors
Further Reading
New Dictionary of National Biography (Oxford,

2004).

Elliot Vernon

Byfield, Nicholas (1578/9–1622)
Clergyman and author of devotional treatises. He
was born in Warwickshire, the son of Richard By-
field, vicar of Stratford upon Avon. Byfield matric-
ulated at Exeter College, Oxford, in 1596 but took

no degree. In about 1600 he was appointed lecturer
at St. Peter’s, Chester, and became curate there in
1608. Byfield was held in high esteem by many of
his flock, and in March 1615 his reputation led Sir
Horace Vere to present him to the vicarage of the
parish of Isleworth in Middlesex.

At Isleworth, Byfield strengthened his reputa-
tion as a tireless and fearsome preacher, and he
gained the confidence and appreciation of godly
gentry such Sir Thomas Hoby. He published at
least seventeen works of devotional literature and
biblical commentary, both throughout his life and
posthumously. His commentaries include an expo-
sition of the Epistle to the Colossians and a com-
mentary on the first Epistle of Peter. Of particular
note is his defense of a strict observance of the
Sabbath, set out in his controversy with Edward
Brerewood.

Despite his fierceness as a preacher and polemi-
cist, Byfield was a moderate puritan who both
counseled and practiced conformity to the cere-
monies and customs of the Church of England that
were not in contradiction to the word of God. By-
field died at Isleworth on 8 September 1622.

Further Reading
E. Brerewood, A learned treatise of the sabaoth

(1630).

Elliot Vernon
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Calamy, Edmund (1671–1732)
Historian of Dissent and theorist of toleration.
Calamy was the third of a puritan clerical dynasty.
His grandfather, Edmund (1600–1666), was
prominent in the Civil War era. His father, also
Edmund (1634–1685), preached in London from
the 1660s and was several times prosecuted for
Nonconformity. Both were ejected from the
Church of England in 1662. Born in the parish of
St. Mary Aldermanbury, London, Edmund
Calamy III was educated at puritan academies, at
Merchant Taylor’s School, and at Utrecht Univer-
sity (1688–1691). In 1691–1692 he studied in the
Bodleian Library, Oxford, and began to preach. In
1692 he became assistant pastor to Matthew
Sylvester at Blackfriars, London, and lived in the
Dissenter enclave at Hoxton Square. In 1694 at
Samuel Annesley’s meetinghouse in Spitalfields,
he was among the first group of men to be pub-
licly ordained to the Presbyterian ministry in Lon-
don since the Restoration. Calamy was assistant to
Daniel Williams at Hand Alley, Bishopsgate
(1695–1703), and then succeeded Vincent Alsop
as pastor in Westminster. He received doctorates
from Scottish universities in 1708. He was a
founder trustee of Dr. Williams’s Library, today
the principal research library for the history of
English Dissent. Insofar as the Presbyterians had
a leader, that leadership passed from Richard Bax-
ter to Williams to Calamy.

Calamy was one of the most skilful publicists for
Dissent in the era after the Revolution of 1688.

His Defence of Moderate Nonconformity
(1703–1705) was perhaps the most influential
work in establishing for eighteenth-century Dis-
sent a commitment to religious toleration of the
kind suggested by the philosopher John Locke.
Calamy stated that the aged Locke sent him a
message commending the work. Even more en-
during was Calamy’s effort at collecting the lives
of the 2,000 puritan ministers ejected at the
Restoration (1660–1662), the so-called Bartho-
lomeans (since the day many were ejected was St.
Bartholomew’s Day, 24 August 1662). The
groundwork of this project was the biographical
notes that appeared in Baxter’s autobiography,
Reliquiae Baxterianae (1696), which Calamy as-
sisted Sylvester in editing for publication. These
notes were expanded in Calamy’s Abridgment of
the Reliquiae (1702), in which the ninth chapter,
“A Particular Account of the Ministers, Lecturers,
fellows of Colledges, etc., who were Silenced and
Ejected by the Act for Uniformity,” takes up half
the volume. A second edition appeared in 1713,
and a Continuation in 1727. In turn, the material
was reworked in Samuel Palmer’s Non-Con-
formists’ Memorial (1775) and attained its modern
form in A. G. Matthews’s essential reference work
for Restoration puritanism, Calamy Revised
(1934; reprinted 1988). Calamy’s An Historical
Account of My Own Life, ed. J. T. Rutt (2 vols.,
1824), is a vivid and invaluable record of early
Dissent.

See also: Dissenters, Popish Plot
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Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Mark Goldie

Cameron, John (ca. 1579–1625)
Scottish puritan theologian, whose ideas had a par-
ticular impact in France, where he shaped the Pro-
testant theological agenda up to the Revocation of
the Edict of Nantes (1685). He was born in Glas-
gow and attended the city’s university, where the
curriculum had been reformed by Andrew Melville
to include classical and linguistic emphases, and
Ramist logic. As a young person he absorbed and
held for life the doctrine of the divine right of kings.
He graduated M.A. in 1599 and remained to teach
Greek for one year. He then went to France, teach-
ing, pastoring, and studying. After studies in
Geneva in 1605–1606, he went to Heidelberg,
where he presented his thesis in 1608 on the three-
fold covenant of God with man, making him one of
the earliest exponents of an all-encompassing fed-
eral theology.

He described three covenants, based respec-
tively on nature (obedience), which was inscribed
on every human heart; grace (mercy); and foedus
subserviens, or foedus vetus. This latter was an in-
novation that addressed the question of justifica-
tion in terms of the Reformation’s emphasis on the
dichotomy between the law and the gospel, rescu-
ing sola gratia (the doctrine that human beings are
saved by grace alone, not by their own fulfilling of
the law) from the mire of legalism into which much
Calvinist writing had slipped. Cameron returned to
Bordeaux as pastor and remained until 1618, when
he went to Saumur to fill the post of professor of
theology. His hypothetical universalism embodied
decrees both universal and particular and made the
universal decree of redemption anterior to the par-
ticular decree of election. Cameron was rejecting
the views of Thodore Beza and other Calvinists
who argued that Christ died only for the elect and
argued that Christ’s sacrifice was hypothetically suf-
ficient for the salvation of all men. But his argu-
ment that the will would be able to seek God

through moral suasion was perceived by many as
close to the heresy of Arminianism. Louis XIII dis-
missed him in 1621. He taught theology in London
for one year and then became principal at Glasgow,
promising to impose conformity to liturgical
changes demanded by James VI (James I of En-
gland). However, he stayed less than one year. King
Louis now permitted him to teach at Montauban,
where he died as a result of a tumult in 1625, prob-
ably at the hands of Protestants hostile toward his
royalism.

See also: Federal Theology, Grace, Predestination
Further Reading
Brian Armstrong, Calvinism and the Amyraut

Heresy: Protestant Scholasticism and Humanism
in Seventeenth-Century France (Madison, 1969).

David Mullan

Carew, Thomas (d. 1616)
Preacher. Carew deserves to be known to history
for two reasons: a stormy early career as a radical
nonconformist minister in Essex, taking on Bishop
John Aylmer of London with the gloves off; and an
almost Christian Socialist sermon denouncing the
employment practices of the Suffolk clothiers. Per-
haps Carew’s unusual boldness with both bishops
and businessmen reflected his origins, which were
close to more famous members of the Carew fam-
ily and other gentry. Nothing is known of his edu-
cation, and he was not a graduate. He was ordained
by Bishop Edmund Freke, either at Norwich or at
Rochester.

In the mid-1580s Carew was a curate at Hatfield
Peverel in Essex and a militant nonconformist who
was accused by Bishop Aylmer of practicing a
“presbytery,” and who took an uncompromising
line with crypto-Catholics, the so-called church pa-
pists. He suffered periods of imprisonment. Carew
next turns up in Ipswich, where he was briefly cu-
rate of two of the town’s parishes in turn, continu-
ing in his defiant nonconformity and incendiary
Presbyterian preaching. Then he was on the run
again, but the influence of some of the patrons of
Puritanism in Essex and Suffolk, including the sec-
ond Lord Rich and Sir Robert Jermyn, secured
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Carew the comfortable living of Bildeston, where
he remained rector, now more circumspect in his
nonconformity, until his death.

From Bildeston he published two collections of
sermons, Certaine godly and necessarie sermons
(1603) and Fovre godlie and profitable sermons
(1605). With one exception these were unremark-
able in their divinity, borrowing freely from more
famous divines such as Richard Greenham and
George Gifford. The exception was the sermon
published as A Caveat for Clothiers, in which
Carew took to task the employers of labor in the
Suffolk clothing towns, which included Bildeston
itself. Deploying a text from the Epistle of James
more often taken to apply to landlords, Carew
demonstrated with the economic precision of a
nineteenth-century blue book that the profits of the
clothiers were derived from low wages, so low that
only weavers with not too many children and some
separate means of livelihood such as a cow or two
could hope to survive. Having been told that the
rich often left money to the poor in their wills, he
suggested that it might be devoutly wished that
such rich men would do good by dying quickly,
since they did harm as long as they lived.

We do not know how Carew’s diatribe was re-
ceived. He lived on in apparent peace (although
the church court records that might have revealed
some conflict no longer exist), and when he died in
1616, his main concern was his wife’s interest in the
tithe corn that was about to be harvested, while he
left nothing to the poor.

Further Reading
Patrick Collinson, “Christian Socialism in

Elizabethan Suffolk,” in Counties and
Communities: Essays on East Anglian History, ed.
C. Rawcliffe, R. Virgoe, and R. Wilson (Norwich,
Eng., 1996); Albert Peel, ed., The seconde parte
of a register, 2 vols. (Cambridge, Eng., 1915).

Patrick Collinson

Carter, John (1554–1635)
Clergyman. Carter, born in the county of Kent, was
educated at the King’s School in Canterbury and
then at Clare College, Cambridge. Remaining at

the university after receiving his degree, he en-
gaged in theological discussions with Laurence
Chaderton, Ezekiel Culverwell, and others.

In 1583 he was appointed vicar of Bramford, a
parish in Suffolk under the patronage of the dean
and chapter of Christ Church in Canterbury.
Carter’s puritan stance offended some members of
the parish, who complained to the episcopal visitors
in 1597 that the clergyman had refused to wear the
surplice while officiating at services and had not
used the sign of the cross in administering baptism.
Though he escaped suspension, the tensions in the
parish probably contributed to his decision to leave
and assume the rectorship of Belstead, also in Suf-
folk, in 1617.

Carter was the author of a commentary on the
Sermon on the Mount as well as two catechisms.
He died in February 1635.

See also: Surplice
Further Reading
Samuel Clarke, A Collection of the Lives of Ten

Eminent Divines (1662).

Francis J. Bremer

Cartwright, Thomas (ca. 1535–1603)
Minister, eminent scholar, and foremost leader of
Elizabethan Puritanism. Born in Hertfordshire,
Cartwright matriculated at Clare Hall as sizar No-
vember 1547. In 1550 he became scholar of St.
John’s while Thomas Lever was master. Although
not a Marian exile, Cartwright quitted the univer-
sity after graduating B.A. in 1554 to clerk for a
counselor-at-law and returned to St. John’s upon
the accession of Elizabeth as fellow of the college
in 1560, and of Trinity College in 1562. Having es-
tablished a reputation for intellectual and rhetori-
cal skill, Cartwright was a natural choice to deliver
a philosophical disputation before the queen on 7
August 1564. In 1565 his influence on younger (and
more impressionable) minds was seen when the
members of his college relinquished their surplices
in the evening service after he preached against the
surplice.

In 1565 Cartwright was in Ireland serving as
domestic chaplain to Adam Loftus, archbishop of
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Armagh, who was a fellow of Trinity with
Cartwright and commended Cartwright to be his
successor. Instead of receiving the appointment,
Cartwright returned to Cambridge, receiving his
B.D. in May 1567; rising as a star university
preacher, in 1569 he became the Lady Margaret
Divinity Professor. The new professor of divinity
marked the beginning of puritan controversy over
ecclesiastical polity in his famous lectures on the
first two chapters of Acts. His lectures on the polity
of the primitive church threatened the hierarchy
and practices of the Church of England, arousing
dangerous enthusiasm for presbyterian principles
among the students in the university. In December
1570, within a year of his appointment, Cartwright
was ejected from his professorship and eventually,
in 1572, deprived of his fellowship at Trinity by
John Whitgift, then master of the college.

Meanwhile, in 1571, Cartwright had withdrawn
with his Presbyterian colleague Walter Travers to
Geneva, where Theodore Beza was rector of the
university, and the Scottish Presbyterian Andrew
Melville was also resident. During the spring of
1572, the puritans in England launched their cam-
paign for further ecclesiastical reform in their Ad-
monition to Parliament, spearheaded by John Field
and Thomas Wilcox. Though Cartwright was re-
sponsible for neither the Admonition nor the Sec-
ond Admonition, he had already become a recog-
nized leader of Presbyterianism and was further
involved through his response A replye to an An-
swere made of M. Doctor Whitgift, against the Ad-
monition to Parliament, A second replie, and The
rest of the second replie. Cartwright returned to
England from Geneva in April 1572. When the ec-
clesiastical commissioners of London issued a war-
rant for his arrest in December 1573, Cartwright
retreated to Heidelberg University, where, in addi-
tion to A second replie, he translated Walter Tra-
vers’s Presbyterian treatise the Explicatio and A
brief discours off the troubles begonne at Franck-
ford. Following a short period at the University in
Basel in 1576, Cartwright moved to the Nether-
lands, joining the Merchant Adventurers in Mid-
dleburg as a factor in 1577, and marrying Alice, sis-
ter of John Stubbs, in 1578. Cartwright succeeded

Travers as minister of the Antwerp congregation in
July 1580, agitating the queen by further establish-
ing the Presbyterian practices introduced by Tra-
vers in Her Majesty’s merchant congregation.

While advancing Presbyterianism through his
ministry in the Low Countries, Cartwright also
championed the cause of the Church of England.
He vigorously protested against separatism, ex-
pressing his contempt for schism over the puritans’
disdain for the surplice in The rest of the second
replie. However imperfect the Church of England,
he argued for its legitimacy against the separatist
sect headed by Robert Browne, which had also mi-
grated to Middleburg. When the English Jesuits at
Rheims published their translation of the New Tes-
tament in 1582, Sir Francis Walsingham and the
Earl of Leicester urged Cartwright to compose a
refutation, the Confutation of the Rhemists Trans-
lation. This anti-Catholic undertaking offered
Cartwright a generous stipend and the opportunity
to prove his loyalty to the queen. Cartwright was
also a painstaking preacher and devoted himself to
pastoral care. In the Low Countries, he wrote let-
ters to comfort a spiritually distressed Mrs. D. B.,
while praying with the poor, catechizing, and disci-
plining his flock when he returned to England.
Cartwright also produced nonpolemical works such
as A Treatise of Christian Religion, which was es-
sentially his own larger catechism. Nonetheless,
Bishop John Aylmer committed Cartwright to the
Fleet when he returned to England in April 1585,
though Cartwright procured release from Burghley
shortly after in June and became Master of Leices-
ter’s Hospital in Warwick. Whitgift was also appre-
hensive of the returned exile, refusing to have his
Confutation published.

Increasing puritan activity in the 1580s was
growing intolerable for the most ardent defenders
of the church. The seditious Marprelate tracts fur-
ther agitated the anti-puritans, despite Cartwright
and others’ strenuous efforts to disassociate them-
selves from these polemical nonconformist works.
The puritans were no longer able to avoid prosecu-
tion, for the fact that they were organizing along
Presbyterian principles became evident in their
Book of Discipline, A Directory of Church-govern-
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ment. In 1591 Cartwright and eight other Presby-
terian leaders were arrested and deprived of their
ministry for refusing to take the oath before the
High Commission and before the Court of Star
Chamber. Cartwright and several others suffered
from poor health while in prison, and the ministers
were released in May 1592. Recovering from ill
health, Cartwright served in Guernsey as chaplain
at Castle Cornet, while Edmund Snape (who was
imprisoned along with Cartwright) was stationed at
the Castle of Mont Orgueil in Jersey in 1595. Their
aim for reconciliation between the Guernsey and
Jersey Presbyteries was realized in 1596 at a Synod
for the Channel Islands, and the churches agreed
upon a revision of their 1576 Form of Discipline by
1597. While Cartwright continued to minister as
chaplain in Guernsey, Edward Lord managed the
Hospital in Warwick for Cartwright until the mas-
ter’s return in 1601. Cartwright resumed his min-
istry at Warwick, preaching until his last days and
even dedicating himself the morning of his death
on 27 December 1603 in prayer.

See also: English Puritanism in the Netherlands;
Marprelate Tracts 
Further Reading
A. F. Scott Pearson, Thomas Cartwright and

Elizabethan Puritanism (Cambridge, Eng., 1925). 
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Caryl, Joseph (1602–1673)
Congregational clergyman. Caryl was born to a
gentry family and educated at Merchant Taylor’s
School before matriculating at Exeter College, Ox-
ford, in 1621. He was ordained in 1627, serving
briefly in Battersea before becoming successor to
John Preston as preacher at Lincoln’s Inn in 1632, a
post he held until 1648. It was here he made his
reputation, with many of his lectures being pub-
lished, and he went on to be one of the most fre-
quently call preachers for parliamentary fasts in the
1640s and 1650s.

He was a Congregationalist, associated with the
Dissenting Brethren, although he was always in-
clined to find common ground with the Presbyteri-
ans. Indeed, the role of conciliator was one that he

frequently took throughout his career. Though he
usually voted with the Brethren in the Westminster
Assembly, he opposed the publication of their
Apologeticall Narration as a means to avoid bridges
between the parties being burned. Similarly, in late
1643 he signed a tract against the further gathering
of churches, hoping that this would minimize ec-
clesiological conflict during the war. He took on du-
ties to maintain the middle ground. In 1645 he was
named a Trier of elders in the fourth London clas-
sis and in 1654 as both a Trier and Ejector for cler-
ical candidates. He preached to Parliament imme-
diately after Pride’s Purge (when troops of the New
Model Army under Colonel Thomas Pride forcibly
ejected from Parliament all those who wanted com-
promise with Charles I) and, with Philip Nye, tried
to persuade some of the secluded members of Par-
liament to return to their seats in early 1649. He
tried to defuse the controversy over James Nayler
by persuading the Quaker to recant. He also played
a prominent role in the Savoy Assembly in 1658,
particularly helping to draw up the Declaration of
Faith and Order uniting Presbyterians and Congre-
gationalists, an interest he maintained in the re-
stored Long Parliament in 1660. It was natural that
he should be one of the ministers chosen to take a
letter north to General George Monck in 1659 to
ascertain his intentions. His status was such that he
was, with Stephen Marshall, one of the chaplains to
the commissioners at Holdenby House in 1647 and
at Carisbrooke in 1648 (although the king refused
to allow him to say grace at meals). He was more
welcome as chaplain to the commissioners to Scot-
land in 1648 and again in 1651. He was also one of
the clerics to provide comfort to the family of
Oliver Cromwell upon the latter’s death.

Caryl accepted the Restoration, and he contin-
ued to preach at St. Magnus the Martyr, publishing
a denunciation of Venner’s Rising in 1661. After his
ejection in 1662 he served a congregation in Lead-
enhall Street, London, surviving allegations of
preaching treason in 1663. He was partly supported
by John Eliot’s salary from the New England Com-
pany, partly a reward for his work for the English
Society for the Propagation of the Gospel in New
England. He received a license to preach after the
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Declaration of Indulgence in 1672, a year before
his death in 1673.

Further Reading
Edmund Calamy, The nonconformist’s memorial . . .

originally written by . . . Edmund Calamy, ed. S.
Palmer (London, 1802–3); A. G. Matthews,
Calamy Revised: Being a Revision of Edmund
Calamy’s Account of the Ministers and others
Ejected and Silenced, 1660–2 (Oxford, 1934;
reprinted 1988); Tom Webster, Godly Clergy in
Early Stuart England: The Caroline Puritan
Movement, c. 1620–1643 (Cambridge, Eng.,
1997).

Tom Webster

Cawdrey, Daniel (1587/8–1664)
Church of England clergyman and Presbyterian
minister; born in South Luffinham, Rutland, the
son of a deprived puritan minister. He was edu-
cated at Sidney Sussex College, Cambridge, then
under Alexander Richardson in Barking, Essex, and
graduated M.A. from Peterhouse, Cambridge, in
1613. After some years at Little Ilford, Essex, and
in London, he was presented to the crown rectory
of Great Billing, Northamptonshire, in 1625, going
on to be a major activist in the circle of Thomas
Ball, centered in Northampton down to the 1640s.

He repeatedly came close to trouble with the au-
thorities. He read the Book of Sports but circulated
a manuscript he had coauthored with Herbert
Palmer, presenting Sabbatarianism as Jacobean or-
thodoxy. In 1635 he was described as a leading non-
conformist during Archbishop William Laud’s
archiepiscopal visitation. His churchwardens railed
in the communion table at the east end of the chan-
cel, but Cawdrey made this meaningless by placing
it tablewise during the communion service, with his
Superstitio Superstes (1641) making plain his dis-
avowal of the policy. The text was probably circu-
lated in manuscript during the 1630s. In the late
1630s he preached Sunday mornings and after-
noons, directly against royal instructions. He re-
fused to contribute to funds for the Bishops’ War
and explicitly supported the Scottish rebels and re-
jected the etcetera oath supporting the Laudian
canons of 1640.

In the 1640s he was among the most frequent
preachers of fast sermons to parliament, taking on a
succession of pulpits in London, and active in the
London Presbyterian classis from 1644. He was a
leading member of the Westminster Assembly, and
most of his publications in the 1640s and 1650s
contributed to the disputes with the Independents,
starting with Vindiciae Clavium (1645) against
John Cotton. Between 1648 and 1649 he put the
emphasis on radicalism from the army, preaching
four times to the House of Lords and signing the
London Testimony (1648) and Vindication (1649),
all of which linked the person and authority of
Charles I and Presbyterianism. He was less active
as a controversialist in the 1650s, having returned
to Northamptonshire around 1652.

After the Restoration he hoped for a delivery of
the broad church promised in the Declaration of
Breda and was even recommended to Clarendon
for a bishopric. However, he was not only not to be-
come a bishop, he was ejected from Great Billing
by the end of 1662. He retired to nearby Welling-
borough, where he died two years later.

Further Reading
Peter Lake, “The Laudian Style: Order, Uniformity

and the Pursuit of the Beauty of Holiness in the
1630s,” in K. Fincham, ed., The Early Stuart
Church, 1603–42 (Basingstoke, Eng., 1993); H. I.
Longden, Northamptonshire and Rutland Clergy
from 1500, 6 vols. (Northampton, Eng.,
1938–1952); R. S. Paul, The Assembly of the
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1985); Tom Webster, Godly Clergy in Early
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c. 1620–1643 (Cambridge, Eng., 1997).
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Chaderton, Laurence (ca. 1536–1640)
One of the very few centenarians of note in prein-
dustrial England; the first master of Emmanuel
College, who in his thirty-eight-year tenure saw the
college grow to be the largest in Cambridge, and an
exemplary puritan divine. Chaderton came from a
minor gentry family in Lancashire. He was fond of
the sporting life and discovered education and
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scholarship rather late. At Christ’s College Cam-
bridge he was won to the warm evangelical piety of
Edward Dering, whereupon his Catholic father cut
him off with the proverbial shilling.

Elected to a fellowship in 1568, Chaderton built
up a reputation as a theologian and preacher. For
half a century he delivered a weekly sermon in St.
Clement’s Church in Cambridge, and when he gave
it up, forty divines testified that they had owed their
conversions to his teaching. At Paul’s Cross in Lon-
don in 1579 he uttered an urgent call to national re-
pentance, staking out his puritan credentials. By
now Chaderton was married to Cecily Culverwell, a
daughter of the wealthy and godly London mer-
chant Nicholas Culverwell, whose other daughter
Susan married Chaderton’s colleague William
Whitaker. This meant forfeiting his fellowship, but
Chaderton continued to place recommended stu-
dents with godly tutors, while relying financially on
the generosity of the Culverwell clan.

In 1584 Sir Walter Mildmay founded his new
college, Emmanuel, and insisted on Chaderton be-
coming its master. It was a peculiar foundation,
dedicated single-mindedly to the production of
godly preaching ministers, its statutes skewed in
that direction. It was also poorly endowed (Chader-
ton as master was paid a miserable fifteen pounds a
year), and in consequence became not so much the
intended seminary as a fee-paying finishing school
for the great, the good, and the godly. Under
Chaderton it became notorious for puritan auster-
ity and nonconformity.

Chaderton himself was ideologically and even
practically a Presbyterian, his antipathy to episco-
pal hierarchy most clearly expressed in A fruitful
sermon on Romans chapter 12 (1584). He was the
regular Cambridge correspondent of the London
preacher and Presbyterian organizer John Field,
and took part in the clandestine conference move-
ment of the 1580s. More publicly, Chaderton, with
Whitaker, devoted himself to the defense of Calvin-
ist orthodoxy against its opponents. This was the
strategy adopted by the so-called moderate and
senior Puritans of Cambridge.

When James I came to the English throne in
1603, he was persuaded to preside over the Hamp-

ton Court Conference involving selected bishops
and four representative puritan divines, who in-
cluded Chaderton. Many took this to be a golden
opportunity, but the shrewd Chaderton conducted
an exercise in damage limitation, saying very little.
After the conference, the Canons of 1605 imposed
a new test of conformity, with subscription im-
posed by the energetic Archbishop Richard Ban-
croft, who was an old friend of Chaderton and his
sometime opponent in wrestling matches. Faced
with the choice between subscription and depriva-
tion, puritan ministers looked to Chaderton for a
lead, while Bancroft warned them to look in any
direction but that. There is no evidence that
Chaderton ever abandoned his own Presbyterian
principles, but with skilful casuistry he urged his
correspondents not to forfeit their ministry for the
sake of things indifferent. If it was wrong to im-
pose such things on tender consciences, it was al-
most equally wrong in all circumstances to refuse
them. This was to apply a double standard, since in
Emmanuel Chaderton was relatively immune
from pressures to conform. But it was his tightrope
strategy that enabled the preaching ministers who
were fanning out from Cambridge in droves to ef-
fectively evangelize large areas of England, espe-
cially in East Anglia.

In 1622 there was a cunning maneuver by the
fellows of Emmanuel, in which Chaderton was
probably collusive, to ensure the continuity of the
godly tradition in the college. Chaderton resigned
the mastership and was replaced by the white hope
of late Jacobean Puritanism, John Preston. There-
after, Chaderton continued to live across the street
from the college as he became one of the more ven-
erable institutions of Cambridge. He died on the
eve of the English revolution, on 13 November
1640. Chaderton’s only daughter, Elizabeth, mar-
ried the Massachusetts pioneer Isaac Johnson.

See also: Emmanuel College
Further Reading
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Chapman, Edmund (1538–1602)
Clergyman. Chapman was probably of Suffolk ori-
gins. He was educated at Cambridge University, re-
ceiving his B.A. from Trinity College in 1599 and
his M.A. in 1562. In 1567 he was appointed univer-
sity preacher and in 1569 was awarded his B.D. de-
gree. He soon thereafter emerged as a supporter of
Thomas Cartwright. Appointed a prebend in Nor-
wich Cathedral, he was involved with other reform-
ers in the destruction of the cathedral organ. Chap-
man left Norwich around the time when Edmund
Freke became bishop of the diocese. Whereas
Freke’s predecessor, John Parkhurst, was a sup-
porter of church reform, the new bishop was deter-
mined to enforce conformity.

A lecturer in Dedham, Essex, in 1582 Chapman
became one of the organizers of the clerical confer-
ence that centered on that town. He was sus-
pended from his ministry in 1586, and again in
1588, but he was not prosecuted along with the
other leaders of the conference movement. He
died in Dedham in 1602.

See also: Dedham Conference
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Patrick Collinson,
John Craig, and Brett Usher, eds., Conferences
and Combination Lecturers in the Elizabethan
Church, 1582–1590 (Woodbridge, Eng., 2003).
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Charnock, Stephen (1628–1680)
Puritan clergyman. The son of a London attorney,
Charnock attended Emmanuel College, Cam-
bridge, receiving his B.A. in 1646 and his M.A. in
1649. After a brief spell as a preacher in Southwark,
he was chosen a fellow of New College, Oxford, in
1650. He became proctor of the college in 1654.

In 1655 he accompanied Henry Cromwell to Ire-
land as his chaplain. He preached in a number of
Dublin churches and was a member of the com-
mittee to approve ministerial candidates and an-
other committee that condemned and recom-
mended the burning of Quaker books. He was an
advisor to the convention that sought to govern Ire-
land in the unsettled days immediately after the
Restoration. In 1663 he was accused of being in-
volved in a plot against the government, but the ev-
idence was insufficient to convict him.

Shortly thereafter Charnock returned to Lon-
don. He lost his library in the Great Fire of 1665. In
1675 he was chosen as co-pastor of a Presbyterian
congregation that met at Crosby Hall. A popular
and effective preacher, he avoided denominational
strife and was as comfortable with Congregational-
ists as with Independents.

Further Reading
Richard L. Greaves, God’s Other Children:

Protestant Nonconformists and the Emergence of
Denominational Churches in Ireland, 1660–1700
(Stanford, 1997); Richard Greaves and Robert
Zaller, eds., Biographical Dictionary of British
Radicals in the Seventeenth Century, vol. 1
(Brighton, Eng., 1982); S. J. Seymour, Puritans in
Ireland (Oxford, 1921).
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Chauncy, Charles (1592–1672)
Puritan clergyman and president of Harvard Col-
lege. Chauncy was born in Yardley-Bury, Hertford-
shire, in 1592. He studied at Trinity College, Cam-
bridge, receiving his B.A. in 1613 and M.A. in 1617.
He became a fellow of Trinity and college lecturer
in Hebrew and Greek. At this time Chauncy wrote
Latin and Greek verse for various state occasions;
he continued to compose poems for the rest of his
life. To prepare for the ministry, he studied with the
noted puritan cleric Alexander Richardson.

Chauncy served in various parishes from 1624
until 1633. He was a dynamic preacher whose ser-
mons attracted many listeners, including the
prominent puritan peer Lord Saye and Sele, but his
strong puritan views and nonconformity caused
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him problems. He resolved to emigrate to New En-
gland and arrived in Plymouth, in the colony of the
same name, in 1638 and was warmly greeted as one
of the most learned members of the clergy to mi-
grate to the colonies. His insistence that baptism
required full immersion and that the Lord’s Supper
only be celebrated in the evening caused contro-
versy that led him to move to the town of Scituate,
also in Plymouth, where he found supporters for
his views.

Chauncy was chosen president of Harvard Col-
lege in 1654 and held the position until his death in
1672. He oversaw a traditional curriculum such as
he had been familiar with at Cambridge and took
responsibility himself for the religious training of
the students. Chauncy’s stature as a scholar and
minister earned respect for Harvard in England as
well as New England, but the college struggled fi-
nancially during his stewardship, in part because of
low student enrollments.

While serving as president of Harvard, Chauncy
continued to preach and to take stands on the reli-
gious controversies of his day. He attacked Socinian
doctrines in his Plain Doctrine of the Justification
(1659). He was a leading opponent of the Half-Way
Covenant, which loosened the restrictions on the
sacrament of baptism. His Antisynodalia Scripta
Americana (1662) attacked the changes involved
and stirred considerable controversy in the
churches, but ultimately he was on the losing side,
as most congregations adopted more inclusive
membership standards.

See also: Half-Way Covenant; Harvard College
Further Reading
Cotton Mather, Magnalia Christi Americana, 2 vols.

(Hartford, 1855); Samuel Eliot Morison, Harvard
College in the Seventeenth Century (Cambridge,
MA; 1936).
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Chauncy (Chauncey), Isaac (1632–1712)
Clergyman and physician. Chauncy was born in
1632 in Ware, Hertfordshire, where his father was
vicar. He emigrated to New England with his fam-
ily while still a child. Entering Harvard College in

1651, he graduated with an M.A. three years later,
at which time he returned to England.

Chauncy was presented to a Wiltshire living by
Oliver Cromwell in 1656, but ejected under the
terms of the Act of Uniformity following the
Restoration. He ministered to a private congrega-
tion and was cited for absence from services of the
Church of England and also for sedition. He re-
ceived a license as a Presbyterian under the Dec-
laration of Indulgence of 1672. When that was re-
voked, he settled in London and devoted himself to
the practice of medicine.

Despite having accepted a license as a Presbyter-
ian, Chauncy was a proponent of the Congregation-
alism he had learned in New England, and he con-
tinued to write in support of that church polity. In
1687 he returned to the ministry, accepting a call to
be pastor of a congregation meeting in Mark Lane,
London. He was a member of the Common Fund
Board and the Congregational Fund Board. He
withdrew from the Happy Union in 1692, in part
because of his dissatisfaction with what he viewed
as Arminian tendencies among some of his fellow
Dissenters. He wrote numerous tracts upholding a
strong Calvinist perspective.

In 1699 Isaac Watts joined him as an assistant,
and two years later Chauncy resigned as pastor of
the Mark Lane congregation. He spent most of his
remaining years heading a Dissenting academy in
Moorfields. He died in 1712.

Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Richard Greaves and Robert Zaller, eds.,
Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982); John Langdon Sibley, Biographical
Sketches of Graduates of Harvard University,
Volume I, 1648–1658 (Cambridge, MA; 1873).
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Cheever, Ezekiel (1615–1708)
Colonial schoolmaster. Cheever was born in Lon-
don and educated at Christ’s Hospital in that city
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before entering the University of Cambridge. He
was admitted to Emmanuel College, Cambridge, in
1633 but does not appear to have stayed for a de-
gree. He migrated to New England in 1637, set-
tling in the New Haven Colony, where he served as
master of the grammar school from 1638 to 1650.
He moved to Ipswich, in Massachusetts, where he
was schoolmaster from 1650 to 1651. Next he
taught at Charleston from 1661 to 1670. His final
position was master of the Grammar (Latin) School
in Boston from 1670 to 1708. In 1692 he served as
secretary to the Court of Oyer and Terminer that
tried the accused Salem witches.

Cheever wrote three books. The first two—Acci-
dence: A Short Introduction to the Latin Tongue
(1645) and A Short Introduction to the Latin
Tongue (1649) became the primary texts for Latin
instruction throughout New England. The last,
Scripture Prophecies Explained (1685), set forth
his belief that the world would be perfected and
Christ would come to initiate the millennium be-
fore the Last Judgment.

Further Reading
James Axtell, A School upon a Hill (New Haven,

1974)
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Chidley, Katherine (fl. 1616–1653)
Religious Separatist. Little is known of the wife of
Daniel Chidley until the 1620s. At that time she
was noted as being active in a Separatist group in
Shrewsbury, Shropshire. In 1626 she was pre-
sented along with her husband for nonattendance
at church and for refusing to be “churched” after
childbirth. By the end of the decade the couple had
moved to London, where there was a chance of
pursuing their faith under less scrutiny.

Chidley was clearly able to read and write and
was well versed in the scriptures. In November
1641 she published her first tract, The Justification
of the Independent Churches of Christ, which was a
defense of congregational autonomy, as opposed to
the closer ecclesiastical supervision that was part of
episcopal and presbyterian forms of church govern-

ment. In the same tract she argued for the auton-
omy of wives, arguing that the consciences of godly
women must not be subject to the authority of un-
godly husbands. Two more tracts in 1645 continued
her attacks on Presbyterianism, and in particular
the Presbyterian clergyman Thomas Edwards. Ed-
wards criticized Chidley and her views in Gan-
graena, in which he claimed that she also had
fought with the Congregational clergyman William
Greenhill.

By the late 1640s Chidley also had a reputation
for political radicalism, being one of the outspoken
women associated with the Leveller cause, peti-
tioning Parliament on behalf of the Leveller leader
John Lilburne. Her last mark on the record came in
1653 when she was one of the leaders of a group of
fellow petitioners who marched on the Nominated
(Barebones) Parliament to present their arguments
to the members.

Further Reading
Ian Gentles, “London Levellers in the English

Revolution: The Chidleys and their Circle,”
Journal of Ecclesiastical History 29 (1978),
281–309; New Dictionary of National Biography
(Oxford, 2004).
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Child, Robert (1613–1654)
Remembered for his 1646 Remonstrance to the
Massachusetts General Court. After receiving de-
grees from Corpus Christi College, Cambridge,
Child studied medicine at Leiden and Padua
(M.D., 1638). He traveled widely, first arriving in
New England in 1641, where he associated with
John Winthrop Jr. and invested in an iron works.
After losing his investment, he left for England, but
he returned in 1645 and in 1646 petitioned, with six
other signers, the General Court with a Remon-
strance challenging the colony’s policies for incon-
sistent enforcement of English law, demanding the
extension of freeman status to all Englishmen in
the colony, and seeking to open church member-
ship to all Church of England communicants. The
petitioners asserted their right to appeal to Parlia-
ment; the General Court rejected any right of ap-
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peal. In November, the court charged the petition-
ers with various offenses and levied fines. Child re-
fused to pay, but “seditious papers” were discov-
ered in his possession when he was about to sail for
England and the Remonstrants were once again ar-
rested. Child was assessed an £800 bond but re-
fused to pay and was found guilty of conspiracy.
Child finally departed in mid-1647; his treatment
was recounted by his brother John in New-Eng-
lands Jonas Cast up at London (1647), prompting
Edward Winslow’s New England’s Salamander Dis-
covered (1647). Child soon abandoned the issue
but continued correspondence with the younger
Winthrop on scientific and medical issues. In 1651,
he composed a “large letter” on English husbandry
and left for Ireland, where he worked in agriculture
until his death in 1654.

See also: Law in Puritan New England, Laws and
Liberties
Further Reading
American National Biography (New York, 1999).
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Clapham, Henoch (fl. 1585–1614)
Preacher and writer. He altered his religious views
many times during his life, moving from puritan
nonconformist to Separatist, and later to anti-puri-
tan defender of the established church. His life and
works illustrate the diversity and instability of the
religious climate of early modern England.

After attending Emmanuel College, Cambridge,
in the 1580s, Clapham was ordained in the Church
of England in 1591, quickly moving from a presby-
terian puritan to a separatist position on church
government. After a period of imprisonment in
1593, he traveled between Scotland and the
Netherlands to develop his understanding of the
nature of true church government. By 1596,
Clapham was ministering to a Separatist congrega-
tion in Amsterdam, where he published several ex-
egetical works, principally Theological Axioms in
1597. In 1598, he denounced his former separatist
views in The syn against the Holy Ghoste, returned
to England to preach in London and, like his puri-
tan colleagues, became an outspoken critic of sepa-

ratism in both his sermons and printed works, most
notably Antidoton of 1600.

The fluidity of Clapham’s beliefs renders him a
complex subject to study. He had unstable relation-
ships with both the puritans and the church hierar-
chy, being imprisoned several times, including in
1603 for his unpopular view that the plague was a
moral affliction and not an infectious disease (Epis-
tle discoursing upon the present pestilence). De-
spite moments of ideological unity with puritanism,
he was, on occasion, one of its most ardent critics.
In 1608, Clapham, now a beneficed minister fa-
vored by the archbishop of Canterbury, published
two dialogues, Errour on the Right Hand and Er-
rour on the Left Hand, which condemned diver-
gent religious views from puritanism and sepa-
ratism through to Catholicism. The central
characters, the puritan “Malcontent” and the semi-
autobiographical “Flyer,” alternate between these
positions, but end their spiritual journey favoring
“Mediocritie,” the representative of the established
Church of England.

By 1614, Clapham had been deprived of his liv-
ing in Kent, after which nothing more about him is
known.

See also: Providence, Sects
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Clarke, John (1609–1676)
Baptist preacher, physician, and colonial agent.
Clarke was born in Westhorpe, Suffolk. He had
some college education and some medical training,
possibly at Leiden, and was a puritan by the time of
his emigration to Boston, Massachusetts, in No-
vember 1637. In the antinomian controversy, he
took the side of Anne Hutchinson, and he joined
those of her followers who founded Newport,
Rhode Island, in mid-1639. There he obtained a
large grant of land, practiced medicine, partici-
pated in public affairs, and wrote at John
Winthrop’s request a report upon Hutchinson’s
“monstrous birth” at Portsmouth, Rhode Island, in
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1638. Though never ordained, he became the prin-
cipal teacher of the church founded at Newport
about 1640, mostly by antinomian refugees. The
church under his leadership reflected antinomian
principles with probable borrowings from English
General Baptists. It avoided liturgical formalities,
permitted lay preaching, institutionalized free-
wheeling discussion of doctrine in meetings dis-
tinct from formal worship, avoided a rigid creed,
and chose not to ordain a pastor or adopt a
covenant. Adopting Baptist principles by 1644, it
became the second Baptist church in America, fol-
lowing the one in Providence, which Roger
Williams helped found in 1638.

In October 1651 the government of Rhode Is-
land sent him to serve as its agent in London. His
aim was annulment of a patent obtained by
William Coddington in 1649 that made him gover-
nor for life in a colony consisting of the towns of
Newport and Portsmouth. Together with Roger
Williams, on a similar mission from the mainland
towns of Warwick and Providence, Clarke
achieved this objective in 1652. Remaining in En-
gland, he championed the Baptist cause and in
1652 published his only major work, Ill Newes
From New-England: or, A Narrative of New-Eng-
lands Persecution. Relating the harsh treatment
he and two Baptist colleagues received from
Massachusetts authorities during a visit to Lynn,
Massachusetts, in 1651, it argued for religious
freedom both in New and Old England. At mid-
decade he joined in the Fifth Monarchist agita-
tions and was jailed and fined. In 1657 he signed a
Baptist petition to Cromwell asking him to refuse
the crown. When Rhode Island officials learned of
the king’s restoration in 1660, they began to worry
that their charter of 1643/1644 would be chal-
lenged and asked Clarke again to act on the
colony’s behalf. After a long controversy with John
Winthrop Jr. over the location of the Connecticut
border, at last in 1663 he obtained a new charter.
It allowed religious liberty, fixed the colony’s
boundaries, and established a political structure
with substantial powers of self-government.
Clarke returned to Newport, resumed preaching
at the Baptist church, helped the church weather

a Sabbatarian controversy and schism, and served
three terms as deputy governor. Retiring from
public life in 1672, he died in 1676 and was buried
in Newport. He left the bulk of his estate to estab-
lish a charitable trust.

See also: Rhode Island
Further Reading
Sydney V. James, John Clarke and His Legacies:

Religion and Law in Colonial Rhode Island,
1638–1750 (University Park, PA; 1999).

Theodore Dwight Bozeman

Clarke, Samuel (1599–1682)
Biographer. Clarke was a moderate Presbyterian
minister. After a long career starting in the 1620s,
predominantly as curate of St. Benet Fink, Lon-
don, and as governor and twice president of Sion’s
College, he sought accommodation with the post-
Restoration regime. He took part in the Savoy
Conference, was ejected from his living, and even-
tually retired to Hammersmith. Here he contin-
ued his biographical work, producing expanded
new editions and original work such as The mar-
row of ecclesiastical historie (1650, 1654, 1675), A
general martyrologie (1651, 1660, 1677), The lives
of two and twenty English divines (1660), A collec-
tion of the lives of ten eminent divines and of some
other eminent Christians (1662), The lives and
deaths of such worthies (1665), The lives of thirty-
two English divines (1667, 1677), The lives of most
of those eminent persons (1675), and The lives of
sundry eminent persons (1683). He covered a
broad spread of history, with A general martyrolo-
gie providing a potted version of John Foxe’s Actes
and Monuments (1563; popularly known as the
Book of Martyrs) brought up to date, but he is
most famous for the biographies of clerics and
noble professors of the more recent past, fre-
quently adapted from funeral encomia. While his
works are a valuable source, his polemical purpose
is clear, producing testimonies of puritans of wor-
thy moderation, neither sectarian nor humorless;
these are examples by life rather than doctrine. His
work fits into a tradition of both Foxeian and clas-
sical precedents.
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Cobbet, Thomas (1608–1685)
New England minister at Lynn (1637–1656) and
Ipswich (1656–1685), Massachusetts, and apologist
for central Congregationalist doctrines and prac-
tices, including infant baptism, church-state rela-
tions, and the negative vote. Cobbet’s education
began at Oxford, but he left in 1625 for training
under Dr. William Twisse. Later, he settled as a
minister in Lincolnshire until his 1637 emigration
to Massachusetts Bay, where he accepted the pulpit
in Lynn and ministered with Samuel Whiting until
1656, moving then to Ipswich.

In 1643, he wrote in support of the magistrates’
negative vote (veto) in the General Court; the fol-
lowing year (and again in 1666), he delivered the
election sermon. Later, he participated in proceed-
ings on the Half-Way Covenant (1657) and also
served on various committees: addressing the
colony’s patent (1661), the founding of the Third
Church at Boston (1671), and responding to
Gorges-Mason complaints about Massachusetts’s
jurisdiction (1676). A son taken captive but later re-
leased during King Philip’s War in 1676 prompted
him to write “A Narrative of New England’s Deliv-
erances” for Increase Mather. In addition to corre-
spondence and some unpublished manuscripts,
Cobbet authored A Just Vindication of the
Covenant and Church-Estate of Children of
Church-Members (1648); The Civil Magistrates
Power in Matters of Religion (1653), which in-

cludes a rejoinder to John Clarke’s Ill Newes from
New England; A Fruitfull and Usefull Discourse
Touching The Honour due from Children to Par-
ents, and the duty of Parents towards their Chil-
dren (1656); and A Practical Discourse of Prayer
(1657).

See also: Half-Way Covenant
Further Reading
Francis J. Bremer and Barbara Bremer, “Thomas

Cobbet’s Practical Discourse of Prayer,” Essex
Institute Historical Collections 112 (1975),
138–150.
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Coddington, William (ca. 1598/1603–1678)
Founder of Newport, Rhode Island. Born and
raised in Lincolnshire, England, Coddington
turned to a mercantile career and came to Massa-
chusetts in 1630 as an assistant, later serving as
treasurer and also as a deputy. He was settled in
Boston by 1633. During the antinomian contro-
versy, Coddington supported John Wheelwright
and Anne Hutchinson.

Following Hutchinson’s banishment in 1638,
Coddington accompanied Hutchinson and others to
Portsmouth, Aquidneck (Rhode Island), where he
helped establish a scriptural theocracy with himself
as judge. After infighting, Coddington and followers
withdrew in 1639 to establish Newport on the south
end of the island; the two groups combined again by
1640 as a democracy espousing religious toleration
and with Coddington elected as governor. He filled
this position until 1647, fighting the efforts by Roger
Williams to unite Newport and Portsmouth with
Providence under a single patent, which Williams
succeeded in doing in 1644. Secretly, Coddington
negotiated for Aquidneck to join the United
Colonies of New England. In 1651, he succeeded in
having Williams’s patent voided and obtained a
patent for Aquidneck, but it was annulled in 1652.
In 1656, Coddington submitted to the Williams
patent but did not take a major role in government
until reorganization under a new royal charter in
1663. Shortly afterward, Coddington shifted to
Quakerism. He served as chief magistrate of the
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colony of Rhode Island in 1674, 1675, and 1678 and
wrote one book, A Demonstration of True Love
(1674), a plea for toleration for Quakers.

See also: Rhode Island
Further Reading
American National Biography (New York, 1999).
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Cole, Thomas (ca. 1520–1571)
Archdeacon of Essex during the reign of Queen
Elizabeth. Little is known for certain of Cole’s
youth. In 1546 he was headmaster of Maidstone
School, and in about 1550 he received his M.A.
from Oxford.

In 1551 he was one of a number of “freewillers,”
as upholders of human free will against the doc-
trine of predestination were known, from the coun-
ties of Kent and Essex who were arrested for their
views. He evidently was one of the group who re-
canted before the authorities. He quickly rehabili-
tated his reputation with the leaders of the church
and in 1553 preached before Archbishop Thomas
Cranmer in defense of predestination. Cranmer
arranged for the sermon’s publication. Shortly
thereafter, the Roman Catholic Queen Mary came
to the throne, and Cole fled England along with
other Marian exiles. He spent most of the next few
years in Frankfurt, where he was a supporter of
William Wittingham and John Knox, and partici-
pated in drawing up the system of discipline for the
exile congregation. But he also traveled elsewhere
and established a number of contacts with leading
Continental Reformers.

Returning to England following the accession of
Elizabeth, Cole was presented to the rectory of
High Ongar in Essex by Richard, first Lord Rich.
Bishop Edmund Grindal appointed Cole as
archdeacon of Essex, and he was also appointed
Dean of Bocking. He was tireless in his efforts to
root out Roman Catholicism. He was one of the
godly who called for further reforms, including
doing away with the use of vestments. Archbishop
Matthew Parker sought to bring him to conformity,
but Cole was protected by the influence of Robert

Dudley, the Earl of Leicester. The reform cause
made significant strides under his administration of
the archdeaconry of Essex, as he cooperated with
godly lay patrons in the institution of puritan clergy
in the parishes of the jurisdiction. He died in 1571.

Further Reading
C. H. Garrett, The Marian Exiles: A Study in the

Origins of Elizabethan Puritanism (Cambridge,
Eng., 1938); J. W. Martin, Religious Radicals in
Tudor England (London, 1989).
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Cole, Thomas (1628–1697)
Puritan Congregational clergyman and head of a
Dissenting academy. Cole was born in London and
pursued his college education at Christ Church,
Oxford, receiving his B.A. in 1649 and his M.A. in
1651. In 1656 he was made principal of St. Mary
Hall, Oxford, where he was the tutor of John
Locke, among others. In 1659 he became minister
at Brampton Bryan, Herefordshire, but he was
ejected following the restoration of the monarchy
in the following year.

In 1666 Cole opened an academy at Nettlebed,
in Oxfordshire. In 1674 he closed the school and
moved to London, where he succeeded Philip Nye
as minister of the Independent church then meet-
ing at Cutlers’ Hall. He was one of the Pinners’
Hall lecturers, but did not join the Happy Union
between Congregationalists and Presbyterians be-
cause of the latter’s willingness to seek sacramental
union with the Church of England. In 1695 he be-
came one of the managers of the Congregational
Fund board. A strong advocate of a high Calvinism,
he engaged in many of the disputes that rent the
Dissenting religious community of the times.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Collins, John (ca. 1632–1687)
Congregational clergyman. Collins was born in En-
gland but migrated to New England with his family
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when he was still young. He was educated at Har-
vard College, graduating with his B.A. in 1649 and
being awarded his M.A. three years later. He briefly
served as a tutor at Harvard, but returned to En-
gland in 1653. There he was incorporated M.A. at
the University of Cambridge. He was appointed as
a preacher in Scotland, which had been reduced to
England’s control. By 1659 he had become chap-
lain to General George Monck, who commanded
English forces in Scotland.

Following the restoration of the Stuart monar-
chy, Collins ministered to a Congregationalist
church in London. He was one of the original six
Pinners’ Hall lecturers in 1672 and was a close
friend of his fellow New Englander and Harvard
graduate Nathaniel Mather. He remained inter-
ested in the affairs of Massachusetts and was one of
those who recommended Leonard Hoar to be pres-
ident of Harvard in 1672. He provided the colonists
with news of English events and acted as an agent
for Massachusetts in accepting and disbursing
funds. These efforts were rewarded when the
colony awarded him 500 acres of land in 1683. He
died in 1687 and was buried in Bunhill Fields, the
Dissenter burial ground.

Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994).
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Colman, Benjamin (1673–1747)
New England clergyman. Colman was a favorite
student of John Leverett at Harvard (class of
1692), and his father and brother were merchants
in Boston. Because he was known to be sympa-
thetic to the theological positions of the founders
of the new Brattle Street Church in Boston, he was
invited by the undertakers to be their pastor.
Those who extended the invitation suggested that
he be ordained in London. They believed Boston’s
ecclesiastical order would make it difficult for him
to be ordained and installed in their innovative
church. They were right, and Colman followed
their advice.

The church’s short- and long-term success can
largely be credited to Colman. His theology was or-
thodox Calvinist, which allowed him to get along
with his peers in New England. When Calvinist
doctrine was attacked by either invading or home-
grown theologies, Colman stood with the orthodox
and thus became a valuable ally. He often spoke on
public occasions to the colony, on fast or election
days. In addition, his moderate temperament pre-
vented him from getting caught up in pamphlet
wars, personal attacks, or pointless dogmatic bat-
tles. But, like the church he pastored, he was not
exactly normative. He appealed to his congrega-
tion’s sense of politeness, reasonableness, and civic
duty. This made him, in New England Puritan
terms, liberal.

See also: Brattle Street Church
Further Reading
Perry Miller, The New England Mind: From Colony

to Province (New York, 1953).
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Cope, Sir Anthony (1550–1614)
Of Hanwell, Oxfordshire; patron of puritan min-
isters and promoter of the 1587 bill to revoke the
ecclesiastical laws. Cope was influential in godly
circles in the nearby town of Banbury, which he
represented seven times in parliaments between
1571 and 1601. In 1604 and 1614 he represented
Oxfordshire. Cope chose a succession of puritan
ministers for the living of Hanwell, whose incum-
bencies spanned from 1584 until the outbreak of
the Civil War. The first was John Dod, who was
suspended for nonconformity in 1606–1607. He
was replaced by the conformist Robert Harris. In
the 1587 session of Parliament, Cope was part of
a small puritan pressure group in the Commons,
who agitated for a Geneva-style prayer book and
Presbyterianism. He introduced what has be-
come known as “Cope’s bill and book” in the
Commons in February 1587. The text of the bill
survives; it stated that the Book of Common
Prayer contained “divers imperfections, corrup-
tions and repugnancies.” It went on to argue that
episcopacy was not agreeable to the word of God.
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A separate bill accompanied the proposed new
prayer book, which stated that the powers of elect-
ing and deposing ministers, admonition, and ex-
communication rightly belonged to an assembly of
ministers and elders rather than to the bishops.

The prayer book recommended by Cope has
been identified as a new edition of the Forme of
Common prayers published by the Dutch printer
Richard Schilders. Cope, along with fellow mem-
bers of Parliament Peter Wentworth, Edward
Lewkenor, Ralph Hurlestone, and Robert Bain-
bridge, were all imprisoned in the Tower of Lon-
don for holding extra parliamentary meetings to or-
ganize their support for these measures. In 1589
the sheriff of Oxfordshire accused Cope and others
from Banbury of using the excuse of religion to try
to abolish traditional festive pastimes such as may-
poles, morris dancing, and Whitsun Ales. As a re-
sult, Cope was forced to deny to the Privy Council
that he was involved in any suspicious religious
meetings. In 1591 the Privy Council ordered that
his house be searched for anything that was to be
moved in Parliament. His puritan proclivities did
not bar Cope from holding local office, and he
acted as a justice of the peace for Oxfordshire from
about 1582. In the same year, 1582–1583, he was
appointed as sheriff of the county and served in
that capacity again in 1591–1592 and 1603–1604.
In 1589 he was also appointed to supervise the re-
cusants held in Banbury castle, and from 1596 he
was a deputy-lieutenant. In 1597 he wrote to Lord
Burghley about his concerns about the depopula-
tion bill then being considered by Parliament.

In 1614 Cope spoke in favor of the parliamentary
bill against nonresident clergy. In his speech he
blamed nonresidency and pluralism on “popery”
and argued that “a soul murdering nonresident [is]
as dangerous to the soul as a murderer of the body
to it.” He also complained that there were just as
many nonresidents as there had been at the begin-
ning of Elizabeth’s reign. He was subsequently ap-
pointed to the committee to consider this bill.
Robert Harris preached Cope’s funeral sermon in
1614 and drew attention to his great respect for
learned preachers and his ardent opposition to
Roman Catholicism.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); David Dean, Law-
Making and Society in Late Elizabethan England,
1584–1601 (Cambridge, Eng., 1996). 
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Cotton, John (1584–1652)
Described by his English puritan friend, Thomas
Goodwin, as the “Apostle of the Age,” Cotton was
an intellectual leader of the puritan movement and
an influential crafter of congregational church
polity.

Cotton left his childhood home in Derby at age
thirteen to enter Trinity College, Cambridge, re-
ceiving the A.B. (1603) and A.M. (1606) before be-
coming a fellow of Emmanuel College, where he
earned a reputation as an erudite scholar and
preacher. He adopted the puritan plain style of
preaching in 1609 after hearing Richard Sibbes.
His first sermon in this manner converted John
Preston. In 1612 he became vicar of St. Botolph’s
Church in Boston, Lincolnshire. The next year he
was granted the B.D. degree and was married to
Elizabeth Horrocks. Their home was often full of
recent university graduates from Cambridge, Ger-
many, and Holland who sought practical postgrad-
uate training by Cotton.

Soon Cotton was practicing nonconformity,
omitting at least some of the ceremonies of the
Church of England. He was consequently sus-
pended by Bishop Richard Neile in 1615 and again
by Bishop George Montaigne in 1621. From that
year, however, the new bishop of Lincoln, John
Williams, who respected Cotton’s learning, took a
lenient approach to his puritan practices. Cotton
became known as a judicious consultant on diffi-
cult matters of theology and church polity, devel-
oping a wide circle of correspondents in the puri-
tan movement.

His ministry was interrupted by an extended af-
fliction with the ague, which took Elizabeth’s life in
1631. The next year Cotton married Sarah
Hawkred Story, a widow with a ten-year-old daugh-
ter. He was ultimately unable to hold out against
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church insistence on conformity in the ordinances
of worship and went into hiding in 1632, finally no-
tifying Bishop Williams of his resignation in a letter
of 7 May 1633. On about 10 July, at the Downs on
the Kentish coast, he and Sarah boarded the Griffin
with other puritan fugitives and sailed for New En-
gland. The Cottons’ first of six children, Seaborn,
arrived during the voyage.

Settling in the new Boston in early September,
Cotton was sought by the church there and was
soon ordained as teacher, joining the pastor, John
Wilson, in a partnership that endured through the
final nineteen years of Cotton’s life. He was tem-
porarily isolated from most of his New England col-
leagues during the antinomian controversy
(1636–1638). Cotton found himself allied with only
John Wheelwright among clerical colleagues,
though a large contingent of the Boston laity, led by

Cotton’s former Lincolnshire neighbor, Anne
Hutchinson, claimed simply to be following Cot-
ton’s teachings. The “opinionists,” proclaiming a
doctrine of “free grace,” charged all ministers ex-
cept Cotton and Wheelwright with preaching a
covenant of works and with being themselves unre-
deemed. Cotton ultimately declared that their
views were more extreme than they had professed
to him, and he opposed them. He recounted the
events of the episode in The Way of Congregational
Churches Cleared (1648). His own theology of
grace is presented in A Treatise of the Covenant of
Grace (1659). Not long after the controversy
ended, he regained his reputation as a judicious
and insightful authority on biblical and ecclesiasti-
cal matters, consulted by acquaintances on both
sides of the Atlantic, as his correspondence shows.

Most of Cotton’s published works appeared after
his emigration to New England. Books from his
English period include The Way of Life (1641), A
Brief Exposition of . . . Canticles (1642), Christ the
Fountain of Life (1651), A Brief Exposition . . . of
Ecclesiastes (1654), and A Practical Commen-
tary . . . upon the First Epistle Generall of John
(1656). His New England writings include the mil-
lennialist and anti-Catholic Powring out of the
Seven Vials (1642) and An Exposition of the Thir-
teenth Chapter of the Revelation (1655). He de-
bated toleration and conscience with the exiled
Roger Williams in the “Bloudy Tenent” debate
(1644–1652). In the 1640s he staunchly defended
the congregational system, whose origin he traced
to the martyred saint, Cyprian (ca. 200–258) His
catechism for children, Milk for Babes (1646), en-
joyed popularity in New England households long
after his passing, as did the Bay Psalm Book (1640),
the first book published in New England, a collab-
orative translation of the Psalms for which Cotton
wrote the preface.

A final illness of more than two months ended on
23 December 1652.

See also: Antinomianism, Bay Psalm Book,
Cambridge Assembly, Catechisms,
Congregationalism, Federal Theology, Fifth
Monarchists, Law in Puritan New England, Moses
His Judicials and Mosaic Law, Toleration, Cotton’s
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Catechism (in Primary Sources), New Englanders
Contemplate England’s Wars of Religion (in Primary
Sources)
Further Reading
Sargent Bush Jr., ed., The Correspondence of John

Cotton (Chapel Hill, 2001); Everett Emerson,
John Cotton (Boston, 1990); Lazer Ziff, The
Career of John Cotton: Puritanism and the
American Experience (Princeton, 1962).
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Craddock, Matthew (d. 1641)
Merchant, colonizer, member of Parliament. Crad-
dock was the son of a Staffordshire gentleman. He
married the daughter of a London merchant and
became involved in the wool trade by 1615. Within
the next decade he began to expand his business ac-
tivities into various overseas ventures. He devel-
oped interests in the East India Company, the
Eastland Company, and the Levant Company. In
the late 1630s he served as an officer in the Skin-
ners’ Company.

He was also involved in some of England’s colo-
nizing activities. Craddock may have been a mem-
ber of the Dorchester Adventurers, and was cer-
tainly a member of the Virginia Company. He was a
founder and the first governor of the Massachusetts
Bay Company. Craddock supported the move of
the company charter and seat of government to
New England, though it meant that he lost control
over its affairs. He remained a supporter of Massa-
chusetts.

Craddock was an opponent of some of the policies
of the Stuart monarchs, particularly the unautho-
rized collection of tonnage and poundage. As a lead-
ing member of one of the guilds, he became active in
London politics. He was elected to the Long Parlia-
ment and helped to stimulate support for Pym’s poli-
cies in the city. He was a strong advocate of root-and-
branch reform of the church, but he died in May of
1641 before that goal was undertaken.

See also: Massachusetts Bay Company
Further Reading
Robert Brenner, Merchants and Revolution:

Commercial Change, Political Conflict, and
England’s Overseas Traders, 1550–1653

(Princeton, 1993); Frances Rose-Troup, The
Massachusetts Bay Company and Its Predecessors
(New York, 1930).
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Cranmer, Thomas
Archbishop of Canterbury (1489–1556), architect
of the Book of Common Prayer, and central figure
of the early English Reformation, was of Notting-
hamshire gentry stock. Entering Jesus College,
Cambridge, at fourteen, in the mid-1510s he sur-
rendered his Jesus fellowship to marry. His wife
died in childbirth, and Cranmer was then ordained
and resumed his fellowship. He served on a diplo-
matic mission to Spain in 1527 and in 1529 sug-
gested fresh consultations with European univer-
sity theology faculties to aid Henry VIII’s attempt
to rid himself of Catherine of Aragon. He was sent
to Italy in 1530, and there the absentee bishop of
Worcester, Jerome Ghinucci, made him parson of
Bredon (Worcestershire). His break with tradi-
tional religion probably came through work on
Henry’s annulment. During diplomacy in Germany
in 1532, he defied clerical celibacy to marry Mar-
garethe, niece of Nuremberg Lutheran leader An-
dreas Osiander.

Not long after, Henry chose him as archbishop of
Canterbury. Consecrated with reluctant papal ap-
proval in 1533, he declared Henry’s first marriage
annulled and facilitated a public royal marriage to
Anne Boleyn. When Anne, his religious ally, was ex-
ecuted for adultery, Cranmer granted the king a
further annulment (1536). Cranmer and Thomas
Cromwell, the king’s deputy as head of the English
church, collaborated in further reformation, but by
Henry’s conservative Act of Six Articles (1539),
Margarethe was forced to leave England. Having
survived Cromwell’s fall (1540), Cranmer was the
only person at court able to tell Henry of Catherine
Howard’s adultery (1541). Henry’s continuing es-
teem enabled him to survive efforts by conserva-
tives in 1543 to repeat their destruction of
Cromwell. In Edward VI’s reign, he was prominent
in steering reform, compiling two Books of Com-
mon Prayer (1549, 1552), the second being less of a
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compromise than the first. In 1550 he also com-
posed an Ordinal (the order of service by which
bishops, priests, and deacons are ordained); he
published two books affirming against Bishop
Stephen Gardiner that there was no real or corpo-
ral presence of Jesus Christ the eucharistic ele-
ments of bread and wine. He promoted the Forty-
Two Articles (issued 1553, revised 1563 as
Thirty-nine Articles, and still the Church of En-
gland’s doctrinal standard), together with a recast-
ing of English canon law (John Foxe later entitled it
the Reformatio Legum). John Dudley, Duke of
Northumberland, prevented this new version of
canon law being enacted; nevertheless Cranmer re-
luctantly cooperated in Northumberland’s and Ed-
ward’s unsuccessful attempt to make Jane Grey
queen succeeding Edward, rather than the Lady
Mary, Henry VIII’s oldest child.

When Mary nevertheless became queen, Cran-
mer was convicted at a treason trial in 1553, and at

a heresy trial in 1554, and imprisoned at Oxford
with Hugh Latimer and Nicholas Ridley. His
morale broken, he signed six recantations, some
after he had no doubt been told that he would burn
at the stake. He made a last-minute return to
Protestantism at his execution, however, publicly
repudiating his recantations, and thrusting his right
hand, which had signed them, into the flames.
Cranmer’s firm Erastianism did not appeal to later
Puritans, and the Book of Common Prayer, still so
notable for his sonorous prose, was too reminiscent
of old ceremonial for many; some maintained,
probably correctly, that he would have revised it
further given opportunity. Nevertheless, his single-
minded devotion to Reformation and his frequent
quiet ruthlessness toward traditional devotion
make him a figure closer to Puritan ideals than his
later Anglican admirers would care to admit.

See also: Articles of Religion, Book of Common
Prayer, Confirmation, Idolatry, Marian Martyrs,
Preaching, Vestments
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Crashaw, William (1572–1626)
B.D., Cambridge, father of the Catholic poet
Richard Crashaw, and a well-known puritan
preacher at the Inner Temple Church and a minor
poet. His published works include sermons, an-
tipapal polemics, dialogues, and a “countrey cate-
chism” called Milke for Babes. His 1607 Paul’s
Cross sermon encompasses several of his con-
cerns. It examines three Babylons: the historical
one, the Roman Catholic kingdom of Antichrist,
and the “mystical Babylon,” the kingdom of sin.
The three “little pettie Babylons” that beset the
faithful are impropriations of church property,
plays, and the abuse of the Sabbath. His overriding
concern throughout his career was his animus
against the Church of Rome, in which his son took
orders long after William Crashaw’s death. Such
heated anti-Roman polemics as The Jesuites
Gospel (1610), however, should be balanced
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against the more tolerant tone of A Manuall for
true Catholikes (1611). Crashaw’s Manuall gathers
out of “the most misty times of Popery” traditional
Catholic prayers, translating them into English for
his own readers’ edification. Moreover there is
some evidence that heat of Crashaw’s rhetoric di-
minished somewhat in his later years. The histo-
rian and jurist John Selden, for example, notes that
he converted Crashaw from writing antitheatrical
polemics.

Further Reading
Edward Watkin. “William Crashaw’s Influence on

His Son,” in Watkin, Poets and Mystics (London,
1953), pp. 164–187.
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Crisp, Tobias (1600–1643)
Minister. Crisp was born into a wealthy London
family. Educated at Eton and Cambridge, Crisp
took up livings successively at Newington (Surrey),
and Brinkworth (Wiltshire). Although initially in-
clined to the Arminian ideas that were sweeping
the English church in the 1620s and 1630s, Crisp
through a now obscure process eventually drifted
toward the antinomian form of piety for which he
ultimately became famous. Frequently in London
during the 1630s, Crisp may have arrived at his un-
usual ideas through contact with members of the
London circle surrounding John Eaton, the famed
antinomian heresiarch. In 1642, royalists forced
him to flee Brinkworth, and he accordingly re-
turned to London to preach his controversial mes-
sage of “free grace” openly from the pulpits of the
city.

Although he died in 1643, Crisp proved enor-
mously influential. On the one hand, his sermons
touched large numbers of people, playing a very
significant role in fanning the flames of religious
radicalism that were beginning to burn through
London during the Civil War. A number of later no-
torious religious extremists—including the Ranter
Lawrence Clarkson, the mystic Jane Lead, and the
army radical Henry Pinnell—attested that Crisp
had played a formative role in forging their own re-
ligious identities. Even more enduringly, Crisp’s

sermons, which were first published posthumously
by his follower Robert Lancaster in the 1640s and
then republished by his son in 1690, continued to
exert an influence (and to excite controversy) into
the eighteenth century, serving to epitomize the
antinomian style of divinity that continued to sur-
vive at the margins of the dissenting community.

See also: Antinomianism, Pinners’ Hall
Further Reading
Theodore Dwight Bozeman, The Precisianist Strain:
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Emergence of an Antinomian Underground in
Pre–Civil War England (Stanford, 2004).

David Como

Cromwell, Henry (1628–1674)
Army officer and Protectorate administrator.
Henry was the fourth son of Oliver Cromwell. He
was born in Huntingdon in 1628 and educated at
the puritan-favored Felsted School prior to his ad-
mission to Emmanuel College, Cambridge, in
1644. Leaving Cambridge before receiving a de-
gree, he studied briefly at Gray’s Inn and then
joined the army near the end of the first Civil War.

Henry served as a captain of troop under
Thomas Harrison. In the summer of 1648 he
served under his father in the northern campaign,
and then accompanied him to Ireland in 1650 with
the rank of colonel. In 1653 he was one of the Irish
representatives in the Nominated (Barebones)
Parliament. He returned to Ireland to report on
the situation there in the following year, and the
newly formed Irish Council appointed him to be
commander of the army units in Ireland. With the
recall of Charles Fleetwood as lord deputy for Ire-
land, Henry Cromwell became the de facto leader
of the country, a position that was finally regular-
ized in 1657 when he was officially appointed lord
deputy.

Henry Cromwell’s strategy in governing Ireland
included an effort to replace military with civilian
rule and to reconcile the old Protestant settlers to
the new regime. Though he was close to a number
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of Congregational clergy who had come with him to
Ireland, he favored the more conservative Presby-
terian elements in the country and sought to ex-
clude Baptists and other sects from influence. His
treatment of Catholics was generally harsh, includ-
ing the internment of priests on western islands.

He remained in Ireland, elevated to the title of
lord lieutenant, following his father’s death and the
institution of his brother Richard as the new Lord
Protector. When Richard resigned that post, Henry
relinquished his Irish posts and retired to private
life. He was allowed to retain his freedom and some
of his Irish lands after the Restoration. He died in
1674.

Further Reading
R. M. Ramsey, Henry Cromwell (London, 1933).
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Cromwell, Oliver (1599–1658)
Soldier and statesman. Cromwell was born as the
eldest surviving son of the younger son of a promi-
nent East Anglian landowner, whose wealth was
based on monastic spoils handed out by Henry
VIII’s chief minister, Thomas Cromwell, to his rela-
tions. He was a child of the Reformation. Oliver
was born and schooled in the small county town of
Huntingdon and spent a year at Sidney Sussex Col-
lege Cambridge, before leaving (1617) because of
his father’s death. Through his father’s sister and
through his own wife (Elizabeth Bourchier, daugh-
ter of a London fur trader), he had strong links with
the godly gentry families of London and East An-
glia; and at some point (the most favored date is ca.
1630), he had a conversion experience that made
him henceforth a puritan firebrand. There is some
evidence that he intended to migrate to Connecti-
cut in 1634, and better evidence that he attended
and preached at an underground conventicle in St.
Ives (although all eight of his children [born
1624–1638] were baptized in the parish church).
By 1636, he could write incautiously of the bishops
as “the enemies of God His Truth.”

In 1640, probably at the instigation of a godly
faction, he was returned to Parliament for the City

of Cambridge and made his reputation for outspo-
kenness whenever religious issues came up. In
1642, he was one of the first to volunteer for mili-
tary service against the king, and he prevented the
gold and silver plate of the Cambridge Colleges
being sent to help the royal cause. Between 1642
and 1650 he was prominent both in the military and
political arenas. He rapidly rose to command the
cavalry of one of the main Parliamentarian armies,
that of the Eastern Association (or eight eastern
counties), and he became known as “Ironsides” (a
soubriquet later transferred to his men). In 1645,
when the New Model Army was formed out of the
main regional armies, he was (uniquely) exempted
from the ordinance that recalled members of Par-
liament (MPs) to Westminster, and he served both
as lieutenant general of the New Model and as an
active MP.

By 1648, he had won thirty-eight battles and lost
none. He was renowned for recruiting on the basis
of radical religious commitment rather than social
status and for supporting sectaries as well as sup-
porters of a reformed national church. Indeed he
protected the radicals even when they overstepped
the mark and plundered their opponents. He was
Parliament’s most successful and most controver-
sial general. In Parliament he supported a policy of
no negotiation before a complete military victory
had been secured. In 1647 he supported the army
council in deciding to bypass parliamentary at-
tempts to reach a peace settlement by direct nego-
tiation in favor of a settlement that allowed “liberty
for tender consciences” for those who did not wish
to be part of a national church. When the king re-
fused to negotiate seriously and relaunched civil
war, Cromwell persuaded himself that God would
have the king destroyed, and he played a key role in
putting him on trial and having him executed. He
then agreed to lead an army to Ireland to suppress
rebellion there, and he did so with great brutality,
killing almost all the garrison and several hundred
civilians at Drogheda and saying, “It is a just judge-
ment of God upon those barbarous wretches that
have imbrued their hands in so much innocent
blood.” With resistance in Ireland shattered, he re-
turned to lead an invasion of Scotland and again
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crushed the armies that upheld the claims of the
House of Stuart.

Impatient for the fruits of revolution to be real-
ized (a “reformation of manners,” religious liberty
for all Protestants who accepted the authority of
scripture and the Apostles Creed, greater social
justice, and an end to legal corruption and graft),
he used military might to dissolve Parliament, es-
tablish himself as Lord Protector, and call fresh
elections. But the country was too embittered to re-
spond as he wished. Successive parliaments spent
more time debating his power than promoting god-
liness, justice, and peace. He tried to use his gener-
als to bring about moral rearmament programs in
the localities; he promoted religious freedom and
the Protestant cause abroad; but he made little
progress, and he died, exhausted and disillusioned,
with his vision unrealized.

His faith was strongly Calvinist, in that he was a
firm believer in the doctrine of assurance and was
convinced of his own calling to service and salvation.
He had a profound belief in God’s immanence and
providential presence with his people, and his let-
ters and speeches were full of exegetical passages
about the workings of providence especially on the
battlefield. He read the scriptures constantly and
found God’s will made manifest in them. “This
scripture hath been much stay [sic] with me, Isaiah
8 [verses] 8,10,11. Read them, read the whole chap-
ter,” he told his friend Oliver St. John in 1648. He
saw himself as facing exactly the same challenges as
Old Testament heroes and at various points likened
himself to Gideon, Moses, and Josiah. But in other
ways he was unorthodox. He was violently anticleri-
cal, and among his spiritual advisors only the Con-
gregationalist John Owen could be called orthodox.
The others—men like Hugh Peter, Peter Sterry,
George Fox—were of a different stamp. He was
antiformalist, and (as far as we know) never at-
tended a church service or received Holy Commu-
nion after 1642. He believed that God’s truth was
scattered among the saints in the many Protestant
churches. His task was to allow all those with “the
root of the matter in them” to evangelize, while per-
mitting those who did not have the root of the mat-
ter in them to worship in private but not in public
(this limited toleration included even Catholics). So
he promoted a loose national church, but made
membership optional, and he placed no bar against
those outside the church holding public office. In
that sense he was far ahead of his time.

He failed in his mission, but his stern, authoritar-
ian moralizing and his vision of a pluralistic reli-
gious polity were inspirational for nineteenth-cen-
tury Dissenters, and the edition of his letters and
speeches by Thomas Carlyle was on the best-seller
list for almost the whole of Victoria’s reign. Today
he is commemorated by a Cromwell Association
that puts up plaques on the battlefields where he
fought and lays a wreath on 3 September (the an-
niversary not only of his death but of two of his
greatest victories) by his statue, which stands on the
green next to the Palace of Westminster, home of
Parliament.
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A brilliant military commander, Oliver Cromwell was the
leader of the English Commonwealth following British
Parliament’s victory in the English Civil War. Though he
was the chief instigator of King Charles I’s execution in
1649, he assumed some of the powers of the monarch as
Lord Protector. (Library of Congress)
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Cromwell, Richard (1626–1712)
Lord Protector of England as successor to his fa-
ther, Oliver Cromwell. Richard was the third son
and heir (after the death of his older brothers) of
Oliver Cromwell. His youth kept him from any ac-
tive involvement in the first Civil War. Though he
commanded a regiment in 1647, he did not experi-
ence combat. Richard demonstrated little commit-
ment to any political or religious cause and failed to
distinguish himself in any of the positions he held,
all those positions as a result of his father’s promi-
nence. He studied briefly at Lincoln’s Inn in 1647.
He served quietly in the parliaments of 1654 and
1656. He was appointed chancellor of Oxford in
1657 but had little impact on the university. In that
same year he was named to the Council of State.

Exercising his right to name his successor
granted him under the Humble Petition and Ad-
vice, Oliver Cromwell chose Richard as one of his
last actions as Lord Protector. The succession was
without incident, but Richard soon demonstrated
that he lacked his father’s ability to control the
many powerful factions that existed in the realm. In
particular, he lacked his father’s special relationship
with the army. He did believe in a civilian settle-
ment, and to advance that called parliamentary
elections on the traditional basis, but with the addi-
tion of members from Ireland and Scotland. In the
months that followed, relations between the Pro-
tector, the army, and the parliament quickly broke
down. Richard was persuaded to dissolve the par-
liament, and shortly thereafter withdrew from of-
fice, as leading figures decided to recall the Rump
Parliament. The result of these events contributed
to an unstable situation, which led more and more

of the nation’s leaders—most especially General
George Monck, commander of the army in Scot-
land—to conclude that the only viable option for
the country was the restoration of the monarchy.
Though Richard initially fled to France following
the return of Charles II, he was never considered a
threat to the Restoration settlement and was al-
lowed to return to England, where he lived out his
life in peaceful obscurity.

See also: Protectorate
Further Reading
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Cromwell, Thomas (ca. 1485–1540)
Sixteenth Earl of Essex, spearhead of Henry VIII’s
Reformation, and the son of a Middlesex trades-
man. After colorful if obscure Continental travels,
he rose in the service of Cardinal Thomas Wolsey,
Henry VIII’s chancellor, from the 1510s and trans-
ferred to the king after Wolsey’s death (1530).
Royal councillor in 1531, Master of the Jewels and
of the Wards in 1532, king’s secretary in 1534, he
was the first royal minister to be at home in the
House of Commons, using parliamentary legisla-
tion to promote annulment of Henry’s Aragon mar-
riage through the Act in Restraint of Appeals and
subsequent legislation that completed the break
with papal jurisdiction. Appointments as vicar-gen-
eral and vice-gerent in spirituals in 1535 handed
him the new royal powers in the Church of En-
gland; he was committed to drastic reform, working
closely with Archbishop of Canterbury Thomas
Cranmer, including in authorizing an English
Bible. Evangelical views did not, however, stop him
from securing his former ally Anne Boleyn’s down-
fall (1536).

From 1536 he masterminded the dissolution of
all monasteries and friaries; he undertook govern-
ment reforms that, although incomplete and often
designed for his political advantage, had long-term
importance. His fatal blunder was to be responsible
for Henry’s Anne of Cleves marriage fiasco (1540).
He apparently weathered this storm, even gaining
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an earldom, but plots by conservative clergy and
noblemen secured his arrest and execution. With-
out Cromwell, Henry’s jurisdictional revolution in
the church might have been given little chance to
make common cause with the Continental Refor-
mation.

Further Reading
R. B. Merriman, Life and Letters of Thomas

Cromwell, 2 vols. (Oxford, 1902).
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Crowley, Robert (ca. 1517–1588)
Early Protestant printer, pamphleteer, and Church
of England clergyman. Crowley graduated B.A.
from Magdalen College, Oxford, in 1540 and was a
fellow until 1542. By late 1546 he was in London,
where he produced a stream of verse tracts on so-
cial and religious themes. Between 1549 and 1551
he printed several of these himself at premises in
Holborn, also publishing other works designed to
spread the Protestant message. The most cele-
brated was William Langland’s fourteenth-century
satire The Vision of Piers Plowman, never before
put into print.

Ordained deacon and priest by Nicholas Ridley,
bishop of London, in late 1551, Crowley gave up
his publishing business. In exile during Mary’s
reign, he was a signatory to Frankfurt’s “new disci-
pline” adopted by members of the exile community
in early 1557 but was back in England by early
1559, when his updating of Thomas Lanquet’s
chronicle, mentioning over 200 Marian martyrs by
name, was published as An epitome of chronicles.

Thereafter a popular London preacher, Crowley
was made archdeacon of Hereford in 1560 and in
1563 was appointed by Bishop Edmund Grindal to
the prebend of Mora in St. Paul’s Cathedral. He
was also associated with John Gough and John
Philpot in lectures at St. Antholin’s. The three of
them emerged, along with Percival Wiburn, as
Archbishop Matthew Parker’s principal London
opponents during the Vestiarian controversy, and
they were among the thirty-seven city ministers
who, refusing the prescribed vestments in March

1566, were suspended and threatened with depri-
vation if they did not conform within three months.
As a writer, Crowley’s most significant contribution
to the controversy was A briefe discourse against
the outwarde apparell (1566), which has been de-
scribed as “the earliest puritan manifesto.”

On 25 June, three months to the day from his
suspension, Crowley was duly deprived of the vic-
arage of St. Giles Cripplegate, to which he had
been appointed by the dean and chapter of St.
Paul’s as recently as autumn 1565. Probably at the
same time, he lost his prebend in St. Paul’s and his
archdeaconry. For the next four months at least, he
remained under house arrest with the bishop of
Ely; thereafter his movements are unaccounted for
until 1569.

During the 1570s Crowley reestablished himself
in London, both as a writer and as a clergyman. Al-
though he never returned to the radicalism of ear-
lier days, it must be doubted whether he ever be-
came a conformist in the full sense of the word. He
died as vicar of St. Giles Cripplegate, to which he
had been readmitted in 1578.

See also: Marian Exiles, St. Antholin’s, Vestments
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Culmer, Richard (ca. 1597–1662)
Puritan cleric who was famed for his iconoclasm
in Canterbury Cathedral in response to the 1643
parliamentary ordinance. He described the inci-
dent in his book Cathedrall Newes from Canter-
bury (1644), in which he also attacked episcopacy
and argued for presbyterianism. Culmer gradu-
ated B.A. in 1618 from Cambridge (Magdalene
College) and M.A. in 1621. He was ordained in
1621 and by 1624 had returned to his native Kent,
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where he acted as curate in parishes near Canter-
bury. In 1635 he was suspended for three and a
half years for his refusal to read the Book of
Sports. He canvassed various members of the
Long Parliament for patronage and in 1644 was
appointed one of the six preachers in Canterbury
Cathedral. In 1645 he was intruded into the living
of Minster in Thanet, where he refused to use the
Book of Common Prayer and was involved in tithe
disputes. A man of a contentious nature, Culmer
believed that he was opposed by local royalists and
sectaries alike. He wrote two tracts in justification
of tithes, The Ministers Hue and Cry (1651) and
Lawles Tythe-Robbers Discovered (1655). Culmer
was ejected in 1660 at the Restoration. Three
anonymous pamphlets attacking Culmer were
published in his lifetime. The Razing of the
Record and Antidotum Culmerianum were both
printed at the royalist headquarters of Oxford in
1644, and Culmer’s Crown Crackt with his own
Looking-Glass appeared in 1657. They are the
source of many erroneous stories about him,
which are corrected in a candid account by his son
Richard Culmer Jr.—A parish looking-glasse for
persecutors of ministers (1657).

Further Reading
Jacqueline Eales, Community and Disunity: Kent

and the English Civil Wars, 1640–1649
(Faversham, Eng., 2001).
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Culverwell, Ezekiel (ca. 1554–1631)
Church of England clergyman and a leading mem-
ber of the conference movement. Culverwell was
born in London, son of Nicholas Culverwell. He
was part of a network of puritan leaders. His eldest
sister, Elizabeth, was the mother of William Gouge.
Two younger sisters, Cecilia and Susan, married re-
spectively Laurence Chaderton and William
Whitaker. His elder brother, Samuel, married a
daughter of Thomas Sampson.

Culverwell graduated from Oxford in 1573, pro-
ceeding M.A. in 1577. Ordained in about 1585, he
became chaplain to Robert, the third Lord Rich, at

Little Leighs, Essex, and preacher at nearby Fel-
sted. He joined the conference of ministers led by
George Gifford, which met in and around Brain-
tree, in the process becoming a friend of the cler-
gyman Richard Rogers, who frequently mentions
him in his diary. It seems likely, therefore, that he
stood godfather to Ezekiel Rogers.

Although his nonconformity soon drew the fire
of John Aylmer, bishop of London, Culverwell was
in 1592 instituted by Aylmer as rector of Great
Stambridge, Essex. In 1598 he married, as his sec-
ond wife, Winifred Barefoot (née Hildersham),
possibly the sister of Arthur Hildersham, and was
thereafter accepted as a member of the influential
Barrington-Hildersham connection. In one of his
three extant letters he addressed Lady Joan Bar-
rington as “cousin.”

Following the death of Arthur Dent in 1603, he
saw Dent’s last work, The Ruine of Rome, through
the press, adding a dedicatory epistle to Lord
Rich. In 1605 at Great Stambridge, he solem-
nized the marriage of Mary Forth to John
Winthrop, the future governor of the Massachu-
setts Bay Colony, who later acknowledged that it
was Culverwell’s ministry that had converted him
to “true religion.”

After many citations before the London consis-
tory court following the implementation of the
Constitutions and Canons of 1604, Culverwell was
deprived of Great Stambridge by the High Com-
mission in 1609 for his continued refusal to observe
the ceremonies of the Church of England. Evi-
dently spending the rest of his life in London, he
maintained contact with Winthrop and was a friend
and correspondent of such leading Calvinist theolo-
gians as John Burgess, John Dod, Richard Sibbes,
and James Ussher. In his Treatise of Faith (1623;
8th ed. 1648), the most important of his handful of
published works, he sought to modify the doctrine
that Christ died only for the elect. When Alexander
Leighton accused him of Arminianism in A friendly
triall of the Treatise of Faith (Amsterdam, 1624),
Culverwell issued a spirited defense—A briefe an-
swere to certain objections against the Treatise of
Faith (1626)—affirming his adherence to the de-
crees of the Synod of Dort.
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Culverwell was buried in the parish of St. An-
tholin, London, on 14 April 1631, having made a
brief will in July 1630. Among his bequests was one
to young Ezekiel Cheever, presumably another
godson: £10 and a third of all his Latin books. Cul-
verwell’s influence on Gouge, Winthrop (recipient
of two his extant letters), Cheever and, perhaps, the
family of Richard Rogers earns him an honorable
place in the dispersal of the “puritan” tradition of
English Calvinism.

See also: Conference Movement
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Danforth, Thomas (ca. 1623–1699)
One of the lay leaders in the settlement of New En-
gland. He was born in Framlingham, Suffolk, in
1623 and moved to Massachusetts in 1635 when his
family followed the Reverend Thomas Shepard to
New England. Thomas was admitted to Shepard’s
Cambridge, Massachusetts, congregation in 1643
and was admitted to freemanship (the franchise) in
the same year. He soon was chosen to various local
offices, and in 1657 and 1658 he represented Cam-
bridge in the colony’s General Court. Meanwhile,
in 1650 he began a long service to Harvard College,
as treasurer and later as steward.

In 1659 Danforth was chosen one of the Bay
Colony’s assistants (a magistrate and member of the
upper house of the General Court), and he contin-
ued to serve in that role for twenty years. During
King Philip’s War he became very unpopular in
some quarters for his support of the “praying Indi-
ans” who had become Christian and were commit-
ted to the colony’s defense. In 1679 he was chosen
deputy governor of Massachusetts and was re-
elected to that position until the surrender of the
charter in 1685. During this period he was a strong
defender of the old charter and opposed any con-
cessions to the English government. Following the
1689 uprising against the Dominion of New En-
gland, he again assumed the office of deputy gover-
nor. Due to the age of Governor Simon Bradstreet,
Danforth was effectively the colony’s chief execu-
tive until the new charter was granted to Massa-
chusetts in 1692.

In religious matters, Danforth was generally a
strong defender of the traditional ways of New
England Puritanism. He was a fervent enemy of
Roman Catholicism and supported harsh mea-
sures against Baptists and Quakers. On the other
hand, he supported the reform of church mem-
bership known as the Half-Way Covenant, seeing
the new policy as a means of extending the exer-
cise of church discipline. As a magistrate, he was
involved in one of the early examinations of those
accused of witchcraft in 1692, but he avoided fur-
ther involvement and was critical of the subse-
quent proceedings.

See also: King Philip’s War
Further Reading
American National Biography (New York, 1999);

Oxford Dictionary of National Biography
(Oxford, 2004).
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Darley Family
The Darleys were a Yorkshire family that strongly
supported the puritan cause. Sir Richard Darley,
aided by his sons Henry and Richard, sheltered the
Reverend Thomas Shepard when he was hiding
from the authorities prior to his emigration to
Massachusetts.

Henry Darley (ca. 1596–ca. 1671) studied at
Cambridge University and Gray’s Inn. He was a sub-
scriber to various puritan colonial ventures, includ-
ing the Massachusetts Bay Company, the Saybrook
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group, and the Providence Island Company, and
showed a strong interest in the affairs of New En-
gland. He was involved in discussions with the Scot-
tish Covenanters and briefly imprisoned for that in
the autumn of 1640. He was a friend and ally of John
Pym in the Long Parliament. He remained active in
the various parliaments until excluded from the sec-
ond Protectorate Parliament.

Henry’s younger brother Richard was a Mer-
chant Taylor in London in the 1630s. He was re-
cruited to the Long Parliament in 1645 and was
generally allied with his brother over the following
decade. Following Pride’s Purge, when troops of
the New Model Army under Colonel Thomas Pride
forcibly ejected from Parliament all those who still
wanted to negotiate with Charles I, he was in con-
tact with some of the leading advocates of a return
to republican forms such as Sir Henry Vane and
Henry Neville.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, vol. 1 (Brighton, Eng.,
1982).
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Davenport, John (1597–1670)
Puritan clergyman; a major figure in that reform
movement on both sides of the Atlantic.

England and the Netherlands
Born in Coventry, Warwickshire, he experienced a
religious conversion as a young man, after which he
matriculated at Merton College, Oxford, in 1613.
Two years later he transferred to Magdalen, Ox-
ford, which was known for its puritan sympathies.
Davenport left the university before receiving a de-
gree in order to accept a chaplaincy at Hilton Cas-
tle, Durham. In 1619 he became curate at St.
Lawrence Jewry in the city of London, and in 1624
he was elected vicar of the London parish of St.
Stephen’s, Coleman Street. Davenport conformed
to the liturgical practices of the church, convinced
that differences over such matters must be subordi-
nated to the need for a united Calvinist front

against Catholicism and Arminianism. In 1625 he
was awarded both the B.D. and M.A. degrees by
Magdalen, Oxford.

The spread of anti-Calvinism in the church, cou-
pled with the rise of a new ceremonialism, drove
Davenport toward nonconformity. The failure of
England’s monarchs to support the Protestant
cause on the continent led him to join critics of the
government’s foreign policy. In 1626 Davenport
helped to organize the Feoffees for Impropriations,
a corporation that sought to spread puritan influ-
ence by purchasing church livings and awarding
them to zealous preachers. In that same year he
joined with Richard Sibbes, Thomas Taylor, and
William Gouge in circulating a letter calling for
contributions to aid Protestant refugees from the
Thirty Years’ War.

In 1633 Davenport joined with Thomas Good-
win, Philip Nye, William Twisse, and other con-
forming puritans in a meeting at the Ockley, Surrey,
home of Henry Whitfield. The meeting had been
called to persuade John Cotton and Thomas
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John Davenport, clergyman from Coventry, England, who
emigrated to Boston in 1637 and helped found the New
Haven Colony in 1638. (Bettmann/Corbis)



Hooker to conform to disputed practices in order
to maintain their livings in the church. The out-
come, however, was that Davenport himself was
persuaded that the demands of the church had be-
come too great and that nonconformity was re-
quired of puritan consciences. In consequence, he
left England for the Netherlands in December of
that year. There he became engaged in a dispute
within the Amsterdam church of English exiles.
John Paget, whose views were presbyterian, was
suspicious of Davenport’s congregational princi-
ples. Davenport’s Church Government and
Church-Covenant Discussed (1643) and The Power
of the Congregational Churches Asserted and Vin-
dicated (1672) were written at this time, though
printed later. Davenport returned secretly to En-
gland in 1636 to prepare to migrate to America.

New England
Accompanied by members of his former congrega-
tion of St. Stephen’s, Davenport arrived in Boston,
Massachusetts, in June 1637. He participated in the
Cambridge Synod and the examination of Anne
Hutchinson, and advised on the formation of Har-
vard College. In 1638 he and his followers founded
the town and colony of Quinnipiac, later renamed
New Haven. The new colony closely reflected Dav-
enport’s belief in congregations rigorously re-
stricted to the elect and in civil affairs strongly con-
trolled by the godly.

Following the outbreak of England’s Puritan
Revolution, Davenport was invited to sit in the
Westminster Assembly of Divines, convened in En-
gland in 1643 to propose a reform of the national
church. He chose to stay in America and offer ad-
vice from afar. He was the spokesman for the New
England clergy in An Answer of the Elders of Sev-
eral Churches in New England (1643), which
sought to explain colonial polity. In other writings
he continued to defend Congregationalism from
both Presbyterian and sectarian attacks. When the
Cromwellian regime collapsed, he was instrumen-
tal in providing refuge for the proscribed regicides
Edward Whalley and William Goffe. In a series of
sermons published as The Saints Anchor-Hold, in
All Storms and Tempests (1661) he urged the New

Haven faithful to remain committed to their mis-
sion despite the Stuart Restoration.

Davenport unsuccessfully opposed the merger
of New Haven with the more liberal Connecticut
colony in 1662. He was the foremost opponent of
the Half-Way Covenant. His career ended in con-
troversy following his acceptance in 1667 of a call to
replace the deceased John Wilson as pastor of the
First Church of Boston. His claim to have been re-
leased for the new post by his New Haven church
led to charges of deception. And his strong conser-
vative stand caused a split in his new congregation,
triggering a highly charged debate over the auton-
omy of local congregations, a debate that was fur-
ther inflamed by his election sermon to the Massa-
chusetts legislature in 1669. He died in March of
the following year of a paralytic stroke.

See also: English Puritanism in the Netherlands,
Feoffees for Impropriations, Half-Way Covenant,
New Haven, Predestination
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Dent(e), Arthur (ca. 1553–1603)
Church of England clergyman and one of the most
popular religious authors of his time. Dent was
born at Melton Mowbray, Leicestershire. He grad-
uated B.A. in 1576 from Christ’s College, Cam-
bridge. On 17 December 1580 he was instituted
rector of South Shoebury, Essex, on the presenta-
tion of Robert, the second Lord Rich, grandfather
of Robert Rich, the second Earl of Warwick.

The evidence for Dent’s involvement in the
politico-religious agitation of the 1580s is conflict-
ing, but he was certainly in trouble for refusing the
surplice and was involved in discussions about the
Book of Discipline (1585–1587). His temperament
was, however, essentially irenic, and his ability to
edify rural congregations legendary. His Sermon of
Repentance (1582) was reprinted about thirty-nine
times up to 1642. His third published work, The
Plaine-Mans Path-Way to Heaven (1601)—
“wherein every man may clearly see whether he

Dent(e), Arthur

73



shall be saved or damned”—reached a twenty-fifth
edition by 1640. It thus became one of the most
frequently reprinted spiritual manuals of its time,
and it influenced both John Bunyan, author of the
late seventeenth-century classic Pilgrims Progress,
and Richard Baxter, another influential writer. A
forty-first edition appeared as late as 1831. His
fourth work, The Ruine of Rome: or An Exposition
upon the whole Revelation, was with the printer
when he died of fever at South Shoebury in January
1603. Ezekiel Culverwell saw it through the press,
adding a dedication to Robert, third Lord Rich. It
reached a tenth edition by 1656 and found favor
with the Evangelical Movement, being reprinted
five times between 1798 and 1841. Seven posthu-
mous works appeared during the decade following
Dent’s death, some perhaps spurious attempts by
unscrupulous printers to profit from his popularity.

See also: Puritan Best-Sellers
Further Reading
Patrick Collinson, John Craig, and Brett Usher,
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Modern England (Oxford, 2000).
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Dering, Edward (ca. 1540–1576)
A pattern for the generations of puritan ministers
who followed during the period after his early and
untimely death. He was a bold preacher who com-
bined the stentorian pulpit style of the Scottish re-
former John Knox (they were bracketed together
by John Field) with the “affectionate” pastoral skills
typical of puritan “practical divinity.” Dering came
from a family of ancient Kentish gentry, and he was
the great-uncle of the prominent Civil War Parlia-
mentarian and antiquarian Sir Edward Dering,
who was named for him. He added to this silver
spoon in his mouth a golden reputation as a scholar,
reckoned to be the best Grecian in England and
chosen to make the Greek oration before Queen
Elizabeth in Cambridge in 1564. His college was
Christ’s (B.A. 1560, M.A. 1563, B.D. 1568, fellow,

1560–1570), and he was one of those who turned it
into the godliest house in Cambridge (before the
founding of Emmanuel). But the imperative of his
religious earnestness led him to hide his learning
under the bushel of an accessible preaching style
and to spit in the face of the prospects held out be-
fore him, as chaplain to the duke of Norfolk and
well regarded by Archbishop Matthew Parker.

In 1570 he burned his bridges with both Parker
and Lord Burghley in letters of stinging rebuke.
And he preached a sermon at court before the
queen, which should have launched his career but
instead made him persona non grata. No Eliza-
bethan sermon was more celebrated (or notorious)
or more often reprinted (sixteen editions by 1603).
Adopting the role of Nathan in his confrontation
with David, Dering held Elizabeth personally re-
sponsible for the sorry state of her church. But he
continued to have powerful friends in high places,
and even Edwin Sandys, as bishop of London,
found it impossible to resist the pressure from
these friends to protect and even advance Dering.
In 1572, the year of the puritan call for religious re-
form, the Admonition to the Parliament, Sandys
made him divinity lecturer in St. Paul’s, much to
the queen’s disgust. Dering dissociated himself
from some of the principles of the Admonitioners,
declared that he was no nonconformist (although
he defended the consciences of those who were),
and handled the presbyterian issue carefully. The
essence of his kind of Puritanism was an ardent zeal
for the substance of the gospel and its propagation.
In 1572 Dering married Anne Locke, a wealthy
widow and former companion and confidante of
Knox. She was obliged to share her husband with
the many noble and gentle ladies to whom he ad-
ministered spiritual comfort. They reciprocated
with physical ministrations that became more nec-
essary as Dering began to succumb to tuberculosis,
from which he died on 26 June 1576, in a set-piece
godly deathbed, surrounded by the preachers who
recorded his last words.

Further Reading
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Essays on English Protestantism and Puritanism
(London, 1983).

Patrick Collinson

D’Ewes, Sir Simonds (1602–1649)
Baronet, antiquarian, scholar, numismatist, lawyer,
and country gentleman; best known for his detailed
diary of the Long Parliament from 1640 to 1645.
An indefatigable collector of books and manu-
scripts, he planned to write various works he never
completed. They included a history of England
from the earliest times through the Norman Con-
quest, an Anglo-Saxon lexicon, a study of Roman
coins, and an account of the Pelagian heresy. De-
spite his social and political conservatism, his fer-
vent opposition to Arminianism shaped his political
outlook. His schoolboy letters to his parents con-
tain many indications of his developing puritan re-
ligiosity. His New Year’s gift to his mother in 1615
consisted of notes taken on sermons he had heard.
D’Ewes’s Autobiography, written in 1637 (but not
published until 1845), provides further signs, espe-
cially in his account of his time at St. John’s College,
Cambridge (1618–1620). Required by his lawyer
father to leave Cambridge and prepare for a legal
career at the Middle Temple, he worked hard at his
legal studies, while also exemplifying the un-
quenchable puritan thirst for “godly” sermons and
“godly conference” with like-minded friends.

In London, he heard at least two sermons (and
often three) each Sunday. In his own eyes, how-
ever, his sermon-gadding and earnest reading of
the Bible and the works of numerous Calvinist di-
vines were merely halting first steps on a spiritual
search that did not reach its goal until he heard
Abraham Gibson preach in Kediton, Suffolk, on 4
July 1625. In a treatise on what he called the “indi-
cations” or evidences of salvation composed in
1628, D’Ewes said Gibson’s sermon had finally
given him a full understanding of the doctrine of
predestination, an understanding he then further
confirmed by reading The Life of Faith by Samuel
Ward of Ipswich.

An avid news buff, D’Ewes invariably linked the
struggles against the Arminians in England with

those of the anti-Habsburg forces in the Thirty
Years’ War. As sheriff of Suffolk (1639–1640), he
dragged his feet on the collection of ship money,
which many viewed as an unconstitutional levy in
the form it was being requested. Representing
Sudbury, Suffolk, in the Long Parliament, D’Ewes
spoke out against ship money, the Earl of Strafford,
and Laud’s Canons of 1640. Although he grew in-
creasingly troubled by what seemed to him the ille-
gal proposals of the men he called the “fiery spirits”
and even quarreled with them, his hatred of the
Laudians, whom he considered neo-Pelagians, kept
him in the Parliamentarian camp. In 1645 he allied
himself with the Dissenting Brethren of the West-
minster Assembly by publishing a short treatise
(The Primitive Practise for Preserving Truth), in
which he argued against the forcing of “tender con-
sciences” in inessential matters in religion. Ousted
from Parliament by Colonel Pride on 6 December
1648, he died about four months later.

Further Reading
J. Sears McGee, “Sir Simonds D’Ewes and the

‘Poitovin Cholick’: Persecution, Toleration, and
the Mind of a Puritan Member of the Long
Parliament,” in Canadian Journal of History 38
(2003), 481–491; S. P. Salt, “Sir Simonds D’Ewes
and the Levying of Ship Money, 1635–1640,”
Historical Journal 37 (1994), 253–287.

J. Sears McGee

Dickson, David (ca. 1583–1663)
Leading Scottish Presbyterian divine during the
early covenanting period. His pious Glaswegian
parents first directed him in the same path as his
merchant father, but when David proved less than
successful, his parents remembered that they had
once promised their child to the ministry. There-
upon he was again set to study. He graduated from
the University of Glasgow, where he continued as
regent before accepting appointment as minister
at Irvine, Ayrshire, in 1618. He quickly became an
opponent of episcopacy and ceremonies, leading
to an appearance before the High Commission on
29 January 1622. He was temporarily deprived
and sent to Turriff, but was restored in July 1623,
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and not troubled thereafter until near the end of
episcopacy.

Dickson was famed for his pastoral work and
conversions. His services of Holy Communion
were attended from far and wide, and his weekday
sermons were instrumental in provoking “the fa-
mous Stewarton sickness,” as his opponents re-
ferred to the religious fervor he inspired. In 1638
he went north to attempt to persuade the divines of
Aberdeen to subscribe the National Covenant, and
late in the same year he preached on the evils of
Arminianism to the Glasgow general assembly,
which reinstituted Presbyterianism in the Church
of Scotland. In the following years he went on to a
professorship of divinity at Glasgow, and then in
1650 at Edinburgh, a post of which he was de-
prived at the Restoration.

Dickson was a federal theologian, and his publi-
cations identified him with the puritan notion of
the soul physician who treats sin-sick consciences.
His Truth’s Victory over Error was a question-and-
answer approach to teaching the Westminster
Confession.

See also: National Covenant
Further Reading
W. K. Tweedie, ed., Select Biographies, 2 vols.

(Edinburgh, 1845–1857).

David Mullan

Dod, John (1550–1645)
One of the nationally recognized puritan clergy-
men of his age. Dod was born in Cheshire and ed-
ucated at the Cheshire School and then Jesus Col-
lege, Cambridge, receiving his B.A. in 1576 and his
M.A. in 1579. He formed a friendship with Thomas
Cartwright and joined with fellow Cambridge
scholars, including William Fulke and Laurence
Chaderton, in discussions of theology and church
reform. In 1585 he took up a pastoral ministry at
Hanwell, Oxfordshire. He preached twice on the
Sabbath and again on Wednesdays, energetically
catechized the town’s youth, and participated in a
combination lecture in nearby Banbury.

As a result of his nonconformity, Dod was sus-
pended from his living in 1604. He retreated to

Northamptonshire, where he was sheltered by Sir
Erasmus Dryden. There Dod preached at Canons
Ashby and neighboring parishes. King James or-
dered the bishop of Peterborough to investigate
Dod’s preaching, and in 1614 he was forced into
hiding. When King James died in 1625, Archbishop
Abbot lifted Dod’s suspension. The Knightley fam-
ily of nearby Fawsley became Dod’s patrons. Other
puritan gentlemen contributed to his support, in-
cluding Christopher Sherland, Viscount Saye and
Sele, John Pym, and Sir Nathaniel Rich.

Dod remained a resolute nonconformist. He was
a target of his local bishop and then of Archbishop
William Laud, but his patrons were able to protect
him. He was equally well connected with other pu-
ritan clergy throughout the country. Among those
he considered his friends were John Preston,
Richard Sibbes, and Stephen Egerton. In 1632
John Cotton sought and received his blessing when
considering emigration to New England. His influ-
ence was spread not only through personal connec-
tions, but also through his publications, most no-
tably his A Plaine and Familiar Exposition of the
Ten Commandments (1603).

Dod was close to many members of the parlia-
mentary leadership of the Long Parliament and
was harassed by royalist forces when the Civil War
broke out. He died at Fawsley on 19 August 1645.

See also: Joan Drake
Further Reading
Patrick Collinson, The Religion of Protestants

(Oxford, 1982); William Haller, The Rise of
Puritanism (New York, 1938); Tom Webster,
Godly Clergy in Early Stuart England: The
Caroline Puritan Movement, c. 1620–1643
(Cambridge, Eng., 1997).
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Downame (Downham), George (d. 1634)
Bishop of Derry. He was the son of William,
bishop of Chester, and his birth probably took
place after his father’s consecration in 1561. He
became a fellow of Christ College, Cambridge,
and professor of logic in 1585. In 1608 he
preached a controversial sermon defending the
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notion “that the episcopall function is of apostoli-
call and divine institution” he was equally adamant
in his antipopery and in his Calvinist theology. This
allegiance aided his elevation to the Irish episco-
pate at Derry in 1616, where his flock included the
Scottish settlers who arrived to populate James I’s
Ulster Plantation. He experienced some difficulty
in 1631 when his anti-Arminian St. Paul’s Cross
sermon, with an additional section on persever-
ance, was published; Laud sought to suppress it,
not only in England but also in Ireland, which was
an arbitrary extension of the 1629 articles on pub-
lication of controverted themes. He was a moder-
ate disciplinarian toward both Roman Catholics
and Presbyterians. His cathedral was completed
only in 1633, the gift of the London corporation.

See also: International Puritanism, Irish Puritanism
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Dowsing, William (ca. 1596–1668)
Iconoclast. He was of a yeoman family in Suffolk
and moved to Dedham, a puritan parish in the
Stour Valley around 1642. He had a remarkable li-
brary, and his learning went well beyond his gram-
mar school education, but he would be little known
if it were not for fifteen months as commissioner
for removing the monuments of idolatry and super-
stition from all the churches of the eastern associa-
tion. He acquired this post in December 1643 from
the Earl of Manchester, probably through the con-
nections of his lecturer, Matthew Newcomen. Dur-
ing his time as commissioner, he conducted a re-
markable inspection and improvement of most of
the churches of Cambridgeshire, most of Suffolk,
and some of north Essex and south Norfolk, the lat-
ter with deputies appointed by himself. Copies of
journals contain detailed notes of this systematic
“reformation,” which included all sixteen Cam-
bridge colleges. He was so overwhelmed by the
scale of the idolatry of Kings’ College chapel that
his work there was not even begun. Elsewhere he

worked hard to level chancels, remove “supersti-
tious pictures,” take down crosses, and remove in-
scriptions on tombs that suggested the efficacy of
prayers to and for the dead.

As Manchester’s star waned and Dowsing be-
came increasingly distressed with the internal
squabbles within the Parliamentarian cause and
concerned about sectarian liberty, he became less
active. In 1646 he seems to have returned to Ded-
ham, still devoted to puritanism but with no public
role to take. He maintained his faith, one of many
feeling betrayed by the failures of the 1650s but
still enough of a puritan to earn fines under the
Conventicles Act.

See also: Iconoclasm and Iconography
Further Reading
Trevor Cooper, ed., The Journal of William

Dowsing: Iconoclasm in East Anglia during the
English Civil War, Ecclesiastical Society
(Woodbridge, Eng., 1999); John S. Morrill,
“William Dowsing, the Bureaucratic Puritan,” in
John S. Morrill, Paul Slack, and Daniel Woolf,
eds., Public Duty and Private Conscience in
Seventeenth-Century England: Essays Presented
to G. E. Aylmer (Oxford, 1993); John S. Morrill,
“William Dowsing and Civil War Iconoclasm,” in
Trevor Cooper, ed., The Journal of William
Dowsing: Iconoclasm in East Anglia during the
English Civil War, Ecclesiastical Society
(Woodbridge, Eng., 1999).
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Drake, Joan (Joanna) (1585–1625)
Sufferer from a well-publicized case of spiritual de-
spair. Joan Tothill Drake was born in Amersham,
Buckinghamshire, in 1585, and she died there at
her parents’ estate in 1625. Under paternal pres-
sure, Joan Tothill with great resistance wed the
Surrey esquire Francis Drake in 1603.

A traumatic experience giving birth to her first
child prompted her first episode of a prolonged and
violent bout of spiritual despair, lasting almost until
her death in 1625. As described in Thomas
Hooker’s 1638 account, The Poor Doubting Chris-
tian Drawn Unto Christ and in Jasper Hartwell’s
1647 version, Trodden-Down Strength by the God
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of Strength, Or, Mrs. Drake Revived, Joan Drake’s
despair manifested an acutely Calvinist symptoma-
tology. She displayed a nearly unshakable convic-
tion of her own damnation. She alternately attrib-
uted this conviction to an absence of any significant
signs of regeneration and to her supposed commis-
sion of the sin against the Holy Ghost. The knowing
and willful rejection of the truth and grace of
Christ’s divinity (Matthew 12:31–32), known as the
sin against the Holy Ghost, was feared by early
modern Christians as the ultimate unpardonable
sin. Incorporating elements of early modern
melancholia and possession cases, her spiritual dis-
order also included communications from Satan re-
garding her reprobation, a rejection of church at-
tendance and all forms of household piety, attempts
to injure herself by cutting her arms and swallow-
ing pins, and episodes of verbal and physical ag-
gression and blasphemy.

The stature of her family made Joan Drake’s case
famous among the early Stuart Puritan elite. The
attention attracted by her condition and the eager-
ness of the Drake and Tothill families to provide
Mrs. Drake with around-the-clock pastoral care
turned her despair into a platform for clerical ad-
vancement, a test case for Puritan persuasiveness,
and a defense of predestinarian piety. Several dis-
tinguished Puritan clergymen wrote and visited;
the famous Puritan divines John Dod and Thomas
Hooker were successively retained by the Drake
family to board with the family and minister to Mrs.
Drake. Although eventually successful in moderat-
ing her condition, Dod endured abuse and assault
with a bedpost from his long-term pastoral client.
Stepping in for Dod in 1618, the young Hooker
reaped more apparent rewards when he effectively
plied Mrs. Drake with Ramist proofs. His work
with Mrs. Drake helped to establish his developing
reputation. Dod and Hooker’s combined efforts
calmed her symptoms and reintegrated her into the
rituals of church worship and private piety, culmi-
nating in a dramatic conversion experience shortly
before her death.

Joan Drake’s case reflected the gender dynamics
of early Stuart pastoral care and the role of despair
in Puritan culture. Puritan tropes of a feminized

surrender to God had a social context in the Drake
case, where salvation was styled as submission to
male authority both human and divine. Joan
Drake’s story was also part of a Puritan discourse
about damnation and despair, associated with pop-
ular accounts of the sixteenth-century Italian Pro-
testant Francis Spira, who died of despair after re-
canting his beliefs to the Inquisition. Joan Drake’s
story shared many of the conventionalized narra-
tive elements of the Spira account. However,
whereas the Spira narrative was an account of un-
relieved despair and the pastoral failure of a papist
priesthood, Joan Drake’s narrative was clearly a
contrasting tale of conquered despair and the po-
tency of a Puritan ministry.

See also: Spiritual Healing
Further Reading
Michael MacDonald, “The Fearefull Estate of

Francis Spira: Narrative, Identity and Emotion in
Early Modern England,” Journal of British
Studies 31 (1992), 32–61; Amanda Porterfield,
Female Piety in Puritan New England: The
Emergence of Religious Humanism (New York,
1992). 
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Dudley, Thomas (1576–1653)
Colonial leader. Thomas Dudley was born near
Northampton, England. His father evidently died
in military service, but friends and family saw to it
that he received a grammar school education and
was placed in the household of the Earl of
Northampton. He volunteered to fight for the Pro-
testant champion Henry of Navarre in France’s
Wars of Religion but saw no action during his stay
in that country.

At some point after his return from France,
Dudley became steward to the Earl of Lincoln,
whose gratitude and friendship he earned by rigor-
ously managing the earl’s affairs so that he was
cleared of debt. Dudley himself prospered in this
position, and he was able to send two of his sons to
Emmanuel College, Cambridge. He met John
Preston, the master of Emmanuel, and called upon
him for advice on various occasions. When he re-
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tired from the earl’s service, he settled in Boston,
Lincolnshire, where he was a member of the parish
of St. Botolph’s, whose pastor was John Cotton.

In the late 1620s Dudley became involved in the
discussions within the puritan community about em-
igration to New England, and he was one of a num-
ber of Boston area laymen who committed them-
selves to the enterprise. The Massachusetts Bay
Company chose him as deputy governor of the
colony, and he accompanied John Winthrop to
Massachusetts on the Arbella in 1630. He settled in
New Towne when that community was intended to
be the capital of the colony and felt betrayed when
the decision was to locate the capital in Boston in-
stead. He served thirteen one-year terms as deputy
governor and was elected governor of Massachusetts
in 1634, 1640, 1645, and 1650. He died in 1653.
Among his children the one to achieve the most
fame was his daughter, Anne Dudley Bradstreet.

Dudley was more precise and rigid than the
moderate Winthrop in his approach to the issues
facing the colonists, and he often quarreled with his
more famous colleague. On more than one occa-
sion other leaders had to mediate disputes between
the two men. Dudley was one of the leaders in
prosecuting Roger Williams and Anne Hutchinson
for their heterodox views. When Hutchinson
claimed that she had derived her ideas from John
Cotton, Dudley sharply questioned the Boston
minister, despite the good relationship they had en-
joyed in the old Boston.

See also: Anne Dudley Bradstreet, Massachusetts—
An Account of the First Year of the Great Migration
(in Primary Sources)
Further Reading
Robert Charles Anderson, ed., The Great Migration

Begins: Immigrants to New England, 1620–1633,
3 vols. (Boston, 1995); Francis J. Bremer, John
Winthrop: America’s Forgotten Founding Father
(New York, 2004).
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Dugard, Thomas (1608–1683)
Puritan clergyman. Dugard was born in Worcester-
shire and educated, with his brother William (who

became a noted schoolmaster and bookseller), at
the Puritan college Sidney Sussex, Cambridge,
where their uncle Richard was a tutor. Thomas ob-
tained his M.A. in 1633, and through the patronage
of the second Lord Brooke he was appointed as
master of Warwick School, following an introduc-
tion from Thomas Gataker, a former fellow of Sid-
ney. Dugard was ordained in 1636 but remained as
a schoolteacher until appointed to the rich living of
Barford, Warwickshire, in 1648. Dugard’s diary
(covering exactly ten years, from March 1632 to
1642) provides a vivid picture of the sociability of
the godly in troubled times.

Dugard’s networks comprehended local Puritan
ministers and schoolmasters who swapped pulpits,
dined together after lectures, edited each other’s
manuscripts, and debated the dilemmas of con-
formity, emigration, and attitudes to the Scots.
Through Brooke, Dugard was also acquainted with
ministers and laymen who were or became promi-
nent national figures in the opposition to Charles I,
such as Simeon Ashe, Peter Sterry, John Pym, and
Lord Saye and Sele. As rector of Barford in the
1640s and 1650s, Dugard followed a conventionally
mainstream Puritan path of opposition to sectarian-
ism and participation in quasi-Presbyterian struc-
tures in Warwickshire. Unlike many of his friends,
he conformed in 1662, and he died, still rector of
Barford, in 1683. Shortly before his death, he had
been recognized by the heralds as a gentleman. He
published a collection of verse and two tracts as
well as contributing prefatory verses to the works of
friends such as Ashe and Samuel Clarke.

Further Reading
Ann Hughes, “Thomas Dugard and His Circle in the

1630s—a Parliamentary-Puritan Connexion,”
Historical Journal 29 (1986), 771–793.
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Dunster, Henry (1609–1659)
Puritan clergyman and president of Harvard Col-
lege. Dunster was born in Bury, Lancashire, and
educated at Magdalene College, Cambridge,
where he received his B.A. in 1631 and his M.A. in
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1634. While there he was influenced by the preach-
ing of William Perkins and Thomas Goodwin. He
returned to his native Bury, where he was curate
and schoolmaster from 1634 until he migrated to
New England in the summer of 1640. Shortly after
his arrival in Massachusetts he was elected presi-
dent of Harvard College. The college had been
shaken by the dismissal of Nathaniel Eaton, whose
harsh regime had attracted universal disapproval.

Dunster shaped Harvard after the model of the
English Cambridge colleges. He introduced the
study of Oriental languages. Under his guidance
Harvard achieved international respect, while
Dunster himself established a wide reputation as a
Hebrew scholar. His expertise in that language led
to his involvement in the composition of the Bay
Psalm Book. Dunster supported efforts to educate
Native Americans, and among the college buildings
he was responsible for was the Indian College
where it was hoped that natives would be educated
for the ministry.

Dunster came to believe that there was no scrip-
tural justification for infant baptism. He was forced
to resign as college president in October 1654
when he refused to present his son for baptism and
would not agree to keep his opposition to infant
baptism to himself. After a brief stay in Charles-
town, he settled in Scituate, in the Plymouth
Colony, where he ministered until his death in
1659.

See also: Anabaptists, Harvard College, Plymouth
Colony
Further Reading
Samuel Eliot Morison, The Founding of Harvard

College (Cambridge, MA; 1936). 
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Duston, Hannah (1657–1737)
New England colonist captured by Native Ameri-
cans. She was born Hannah Emerson and lived in
Haverhill, Massachusetts, on the New England
frontier. She married Thomas Duston in 1677, and
the couple had thirteen children.

In March 1697 Haverhill was attacked by Native
Americans. While Thomas was away from home

and able to escape, Hannah’s infant child was bru-
tally killed, and she was taken captive and marched
north with other colonists who had been captured.
During a night when the war party was encamped
in the New Hampshire wilderness, Hannah, to-
gether with two fellow captives, killed and scalped
their captors and escaped back to the puritan set-
tlements. Cotton Mather told her story and com-
pared her to the Old Testament woman Jael, who
saved Israel at a time of trial. She was widely ap-
plauded by the colonists, who were inspired by her
courage in a time when fears of native attacks were
widespread.

See also: Mary White Rowlandson
Further Reading
Carol Berkin, First Generations: Women in Colonial

America (New York, 1996).

Francis J. Bremer 

Dyer, Mary (ca. 1610–1660)
New England dissident and executed Quaker.
Mary Dyer emigrated from England to Massachu-
setts Bay with her husband, William, in 1634 or
1635. They settled in Boston and joined the First
Church. Mary was one of the first followers of Anne
Hutchinson and followed her into exile in Rhode
Island. In 1638, as Anne Hutchinson was excom-
municated, it became known that Dyer had given
birth to a stillborn, “monster” child. News that she
had borne a deformed child quickly spread
throughout the colony and beyond. Modern sci-
ence indicates that the dead child probably suf-
fered from spina bifida along with other abnormal-
ities, but to the Puritans the “monster” was seen as
a supernatural sign of God’s displeasure with the
antinomians.

In 1652 the Dyers returned to England, where
Mary became a Quaker. Returning to New En-
gland in 1657, Dyer was imprisoned in Boston for
being a Quaker, a capital offense, but her husband
was able to secure her release. The next year she
was expelled from New Haven for preaching her
Quaker beliefs. When Dyer returned to Boston to
visit two imprisoned Friends (to give Quakers the
name they preferred) in 1659, she was again ar-
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rested. Dyer was banished and warned never to
return.

The Dyers briefly settled in Rhode Island, but
Mary again returned to Boston. Imprisoned, Dyer
had exhausted the patience and tolerance of the
magistrates. She was executed along with two other
Quakers on 1 June 1660. A statute of Mary Dyer
currently stands outside the State House in Boston.

See also: Law in Puritan New England, Mary Dyer’s
Challenge to the Massachusetts Bay Colony (in
Primary Sources)
Further Reading
Ruth Talbot Plimpton, Mary Dyer: Biography of a

Rebel Quaker (Boston, 1994).
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Dyke, Daniel (d. 1614)
With his brother Jeremiah Dyke, a good example of
how puritanism gained in respectability as the Ja-
cobean age succeeded the Elizabethan. Their fa-
ther William Dyke was a true stormy petrel of Eliz-
abethan puritanism, pursued from pillar to post by
Bishop John Aylmer of London, although protected
by Lady Anne Bacon and, thanks to Lady Anne, her
brother-in-law Lord Burghley, her son Anthony,
and the Earl of Essex. Daniel was probably the eld-
est of William’s five sons, which would place his
birth somewhat before 1584, when Jeremiah was
baptized. He matriculated at St. John’s College,
Cambridge, about 1593, proceeded B.A. in 1596
and M.A. in 1599, from Sidney Sussex College,
where he became a fellow in 1606. He took his
B.D. at about the same time.

Not much is known of Daniel Dyke outside his
religious writings, most of which were published
posthumously by Jeremiah. The account in the
original Dictionary of National Biography is thor-
oughly confused, mixing up Daniel with his father.
Dyke seems to have remained a bachelor, and there
is no evidence that he was ever beneficed. It was
the patronage of great houses that counted, and
supported him: the patronage of Lord and Lady
Harington, their son Lord Harington, Dyke’s con-
temporary at Sidney, and a close friend of Prince
Henry (oldest son of James I, who died before he

could inherit the throne); and his sister Lucy Har-
ington, who as Countess of Bedford was one of the
greatest of Jacobean literary patrons. He seems to
have served as the Haringtons’ chaplain at Combe
Abbey near Coventry, where Princess Elizabeth
was brought up between 1603 and 1608, and after
that at Kew, where the Haringtons had charge of
the princess’s own household. After Harington and
the princess fled from Combe to Coventry on 7 No-
vember 1605, in the aftermath of the Gunpowder
Plot, Dyke preached before Elizabeth a series of
thanksgiving sermons, dealing with that and other
recent deliverances in England’s providential his-
tory, and dedicated to the princess, describing him-
self as a daily eyewitness of her virtues. Prince
Henry, the first Lord Harington, the second Lord
Harington, and Daniel Dyke himself all died within
a year of each other.

Among Dyke’s works, The mystery of self-deceiv-
ing (dedicated by Jeremiah to the Countess of Bed-
ford, 1615) acquired some fame, went through at
least twelve editions, and was much admired by
Thomas Fuller. As La sonde de la conscience, it
achieved a French edition at Geneva, in 1636. Ac-
cording to his brother Jeremiah, Daniel kept a spir-
itual diary in which he recorded every night the sins
of that day, on the Sabbath the sins of the past
week, and at the end of the month the “whole
transgressions” of that month. The truth is, Jere-
miah wrote, the world was not worthy of him.

Further Reading
Daniel Dyke, Certaine comfortable sermons (1616);

The workes of that late reverend divine D. Dike
(1635); The second and last part of the workes of
D. Dyke (1633).
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Dyke, Jeremiah (1584–1639)
Like his brother Daniel Dyke, one of those di-
vines who placed puritanism in the mainstream of
Jacobean life, moving, as it were, across the tracks,
religiously and socially, from the radical noncon-
formity of their father, William Dyke. Jeremiah
was baptized at Coggeshall in Essex in 1584, en-
tered Emmanuel College, Cambridge, in 1598,
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but almost immediately moved to Sidney Sussex,
where he took his B.A. in 1602, his M.A. in 1605,
and became a fellow, along with brother Daniel.

After a brief incumbency in Cambridgeshire, he
became vicar of Epping in 1609 and remained
there until his death, thirty years later. The church
was in a part of the parish called Epping Upland,
two miles from a growing center of population and
activity on the road from London into the eastern
counties, where there had been a chapel of ease for
some centuries. Dyke established a weekday lec-
ture in this chapel that attracted a large auditory, so
large that it became necessary to enlarge the build-
ing, by public subscription. It is a remarkable fact
that Bishop George Montaigne of London, an
Arminian and no friend to puritanism, warmly sup-
ported the project to extend the chapel to accom-
modate this sermon-gadding company. On 28 Oc-
tober 1622, Dyke preached at the consecration of
the new chapel, dedicating the sermon to his loving
and beloved people, and signing off as “your loving
Pastor.” On 5 April 1628, Dyke preached a fast ser-
mon before the House of Commons, a jeremiad
full of warnings of God’s judgments, including Hal-
ley’s Comet, which had appeared in 1618, and the
famous “book fish,” a portent discovered in Cam-
bridge market in 1626, and of warnings against the
departure of “old Truth” in the increase of Armini-
anism. Dyke was given a silver tankard for his pains.
He also preached and published a Paul’s Cross ser-
mon (1619). Other works were dedicated to his pa-
troness Lady Katherine Wentworth, Sir Francis
Barrington, and the Earl and Countess of
Winchelsea. Jeremiah was devoted to his elder

brother Daniel and brought all his works to the
press after his death, while his son Daniel repeated
the compliment by publishing, within a year of his
father’s death, his Divers select sermons (1640). Je-
remiah died a man of some substance, dispensing
in his will £560 and much valuable household stuff.
His son Daniel became Oliver Cromwell’s chaplain
and died a Baptist in 1688.

Further Reading
Jeremiah Dyke, Two Sermons Preached in 1622 and

1628 by the Rev. Jeremiah Dyke, ed. B. Winstone
(1896); Alexandra Walsham, Providence in Early
Modern England (Oxford, 1999).
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Dyke, William (d. 1608)
Father of Daniel Dyke and one of the more out-
spoken puritan clergy of the Elizabethan reign. Lit-
tle is known of William’s background and early ca-
reer. He appears in the historical record as having
brushes with the church authorities in Great
Yarmouth, Norfolk. In the mid-1580s he was in
Coggeshall in Essex. He moved on to the parish of
St. Albans, and then to Hemel Hempstead in the
diocese of Lincoln. He managed to avoid suspen-
sion through the intercession of powerful patrons,
including Lady Anne Bacon and her brother-in-law
Lord Burghley.

Further Reading
Oxford Dictionary of National Biography (Oxford,
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Eaton, John (ca. 1575–ca. 1631)
Minister; one of the first and most prominent
preachers of antinomian religious beliefs in early
modern England. Born in Kent and educated at Ox-
ford, he was presented to the vicarage of Wickham
Market, Suffolk, around 1604. At some point in the
next decade, he began to flirt with the heterodox re-
ligious beliefs that later made him notorious. Hav-
ing concluded that mainstream puritan religiosity
represented a species of legalism and works-right-
eousness (that is, righteousness gained by doing
good works), Eaton developed his own idiosyncratic
version of the theology of grace, which emphasized
the gracious, unearned, and passive aspects of justi-
fication, and which downplayed, or even denied, the
role of the moral law in salvation and the Christian
life. Deprived of his benefice in 1619 for his pur-
ported antinomianism, Eaton went on to develop a
cult following in London and elsewhere, drawing
with him disciples who shared his disaffection with
mainstream piety and who embraced his version of
Christian truth. Together with other like-minded
ministers, such as Robert Towne and John Traske,
Eaton used pulpit and manuscript to forge a small
but vibrant antinomian community, centered in
London, which presented a pastoral challenge to
the hegemony of dominant puritan ministers. After
his death, this community survived and reproduced
itself, exploding into the open in the early 1640s,
and helping to contribute to the emergence of some
of the more extreme forms of sectarianism that
flourished in the revolutionary decades.

See also: Antinomianism
Further Reading
Theodore Dwight Bozeman, The Precisianist Strain:
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Puritanism to 1638 (Chapel Hill, 2004); David
Como, Blown by the Spirit: Puritanism and the
Emergence of an Antinomian Underground in
Pre–Civil War England (Stanford, 2004).

David Como

Eaton, Nathaniel (1609–1674)
Educator and clergyman. Eaton was born in
Coventry, Cheshire, England. He matriculated at
Trinity, Cambridge, but left before gaining a de-
gree. He then studied briefly under William Ames
at the University of Franeker. While in the Nether-
lands he published a thesis setting out the Sab-
batarian views of various theologians. He returned
to England after 1634 and became a schoolmaster,
teaching briefly in two separate places.

In June 1637 Nathaniel accompanied his broth-
ers Theophilus and Samuel to New England.
Eaton was invited to head the new college that was
to be named after John Harvard, and took up that
position in the fall of 1638. A respected scholar, he
got the college off to a good academic start. He
gave the school its name and created Harvard
Yard. But his regime was a very harsh one. Along
with his wife, Elizabeth, he cheated the students
by providing them inadequate and poor quality
food and drink with the funds allocated to him for
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that purpose. More seriously, he repeatedly and
excessively employed corporal punishment on the
students. One year after he assumed this post, the
colony’s General Court brought him up on charges
of maladministration. The court fined him and re-
moved him as head of the college, after which he
fled to Virginia. Subsequent examination of the
college affairs revealed that Eaton had both em-
bezzled funds and run up unpaid debts in excess of
£1,000.

Eaton had little success in Virginia. He next ap-
peared on the Continent, where he received both
the Ph.D. and M.D. at the University of Padua in
1647. He then returned to England. His activities
over the next decade are unknown, but following
the Restoration he conformed to the Church of En-
gland and was appointed vicar of Bishop’s Castle in
Shropshire. In 1665 and again in 1674 he was ar-
rested for debt. On the first occasion he attempted
to escape his predicament by perjury and bribery.
On the latter occasion he was imprisoned in South-
wark, where he died that same year.

See also: Harvard College
Further Reading
Samuel Eliot Morison, The Founding of Harvard

College (Cambridge, MA; 1936).
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Eaton, Samuel (1597–1665)
Puritan Congregationalist clergyman. Eaton was
born in the parish of Great Budworth, Cheshire,
England in 1597, the son of the vicar of the parish.
His education is uncertain, but it is possible that he
was a graduate of Magdalene College, Cambridge.
He was ordained priest in 1625 and became rector
of West Kirby on the Wirral, Cheshire. There and
at other places on the Wirral, his puritan practices
drew the attention of John Bridgeman, bishop of
Chester. He was suspended by the bishop and in
about 1634 sailed to Holland, where he joined a
group of congregational believers.

Eaton returned to England, as the Dutch climate
undermined his health. He found that in his ab-
sence he had been fined for nonappearance before
the High Commission in York. In 1637, with his

brother Theophilus, he sailed for New England,
where he was granted land in New Haven. There
his congregational views were strengthened. He re-
turned to England in 1640 when he heard that his
estate on the Wirral had been destrained for non-
payment of the fine levied by the court at York. By
the time he returned, however, the political climate
in England was changing, and in a sermon
preached at St. John’s Church, Chester, in January
1641 he advocated the abolition of episcopacy.

In about 1642 or 1643, Eaton became attached
to the regiment of the Parliamentarian Colonel
Robert Duckenfield, and by 1647 was chaplain to
both Duckenfield’s regiment and the garrison at
Chester, as well as preacher to the chapel there. It
was through Duckenfield’s patronage that Eaton,
with his fellow Congregationalist preacher, Timo-
thy Taylor, set up the Independent chapel at Duck-
infield in Stockport Parish in the east of Cheshire.
Eaton resigned his chaplaincy to the Chester garri-
son and thereafter, with Taylor, drew an enthusias-
tic congregation that challenged the Presbyterian-
ism in east Cheshire. The Cheshire Presbyterian
ministers Henry Newcome and Adam Martindale
both recorded the incursions of Eaton’s followers
into their parishes. Since Eaton had a good reputa-
tion as a godly preacher among Presbyterians,
Newcome was prepared to hear him preach and to
debate church government with him. However, the
practice of preaching by lay elders of the church at
Duckinfield drew criticism from the Presbyterian
clergy.

East Cheshire saw an interplay between the var-
ious strands of puritan ideology. Both Indepen-
dents and Presbyterians viewed with some alarm
the rising popularity of the newly emerging Quaker
movement, whose influence was beginning to be
felt in the northwest of England. In his pamphlet
“Quakers Confuted,” published in 1654, Eaton en-
tered into a lively and sometimes acrimonious de-
bate with Richard Waller, a Lancashire Quaker, re-
garding doctrine and church government.

As Eaton held no living, he was not formally
ejected, but after the Act of Uniformity of 1662 si-
lenced him, he attended the congregation of John
Angier at Denton, Lancashire. He continued to
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live at Bredbury in Stockport Parish until his death
on 9 January 1665. He was buried at Denton on 12
January.

Further Reading
R. C. Richardson, Puritanism in North-West

England (Manchester, Eng., 1992). 
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Eaton, Theophilus (1590–1658)
One of the wealthiest of the Puritan immigrants to
New England; helped found, largely financed, and
almost single-handedly ruled the New Haven
colony for most of its existence.

Born in Buckinghamshire to a clergyman with
high connections in the Elizabethan church, Eaton
was sent to London to become a merchant and
eventually became an official of the Eastland Com-
pany and a royal agent to the Danish court. Eaton
was probably brought up with Puritan sympathies,
but was willing to tolerate things indifferent, such
as kneeling at the Lord’s Supper, so long as the
church maintained a preaching ministry and a
godly communion. In the 1630s, when his spiritual
advisor, John Davenport, was forced into exile, and
the charter of the Massachusetts Bay Company, of
which he was a shareholder, was attacked, Eaton
gave up all hope of reformation and organized an
emigration to New England.

The group landed in Boston in 1637 and moved
on to New Haven, at the mouth of the Quinnipiac
River, in 1638. Eaton was instrumental in establish-
ing a political system for the new settlement that
restricted the right to vote to regenerate males and
a judicial system that eliminated trial by jury. He
was then annually elected as first magistrate for the
town of New Haven for the rest of his life, and as
governor when New Haven became a colony with
the addition of new towns.

Eaton ruled with very little opposition. He pro-
jected a commanding presence, owned the largest
house in town, liberally subsidized the colony’s
economy, and had a reputation for godliness. But
his rule was also responsible. He did not hesitate to
employ the gallows when he thought it justified,

but the court records show a man more concerned
with reclaiming sinners than punishing criminals.
When the New Haven church charged his wife
with disorderly conduct, slander, and heresy in
1644, he did nothing to spare her the shame of ex-
communication.

On the evening of his sudden and unexpected
death, he repeated his firm determination to re-
main in New Haven for the rest of his life. His
death was a blow from which his colony never fully
recovered.

See also: New Haven
Further Reading
American National Biography (New York, 1999);

Simeon Baldwin, “Theophilus Eaton: First
Governor of the Colony of New Haven,” Papers
of the New Haven Colony Historical Society 7
(1908), 1–33.
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Edwards, Thomas (1599–1647)
Thomas held rigorously puritan convictions and
was a resolute Presbyterian. He branded John Mil-
ton a divorcer, and Milton, in return, called him
“Shallow Edwards” in his poem, “On the New
Forcers of Conscience.” But Edwards is remem-
bered by posterity as the author of the most copi-
ous denunciation of the Puritan Revolution’s radi-
cal extremes. He was a polemicist whose tirades
and vituperation now earn him significance by pro-
viding some of the most detailed accounts of radical
puritanism in the period.

Though it is unknown where Edwards was born,
he was educated at Queen’s College, Cambridge.
Having graduated with a B.A. and M.A., he joined
Oxford University but continued to live in Cam-
bridge, where he became a university preacher
whose severity earned him the title “Young
Luther.” His unflinching convictions resulted in his
imprisonment in February 1627, but he recanted in
March 1628 and was released. Edwards soon left
Cambridge, however, and received a license to
preach at St. Botolph’s, Aldgate, in London. His pu-
ritanical tendencies soon came to the notice of the
authorities, and he was suspended by William
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Laud, then the bishop of London. Upon his release
he continued his guerrilla preaching against church
beautification, the elaboration of church cere-
monies, and the emergence of Arminian doctrine
and, in July 1640, was prosecuted by the Court of
High Commission. Though the outcome is un-
known, Edwards himself admits to the “puritan”
credentials for which he was prosecuted. In Gan-
graena, he recalls that he “never had a Canonicall
coat, never gave a peny to the building of Pauls,
took not the Canonicall oath, declined Subscription
for many years before the Parliament [and] would
not give ne obulum quidem [not even alms] to the
contributions against the Scots.” This was the ca-
reer of a puritan preacher who cut his teeth against
the Arminian momentum of the English Church
during the 1620s and 1630s, after which he became
one of the staunchest defenders of Presbyterianism
in the 1640s.

When Presbyterian friction with Independency
turned into outright conflict in the mid-1640s, Ed-
wards proved to be one of the most ferocious oppo-
nents of the “toleration” that Separatist churches
desired. In 1641, he published Reasons Against the
Independent Government of Particular Congrega-
tions: as also Against the Toleration of Churches to
be Erected in this Kingdome (1641). Though he was
not a member of the Westminster Assembly of Di-
vines, he exhorted people to support the Presbyter-
ian cause by frequently preaching in and around
London. Edwards cared little that he was rarely
paid, because he had married a woman with a sub-
stantial fortune. Perhaps as usefully, preaching in
so many places allowed him to build a large net-
work of acquaintances and fellow ministers whom
he used as informers to furnish him with detailed
and lurid accounts of the sectarian menace.

Edwards’s next polemical sally, Antapologia, or A
Full Answer to the Apologeticall Narration of Mr.
Goodwin, Mr. Nye, Mr. Sympson, Mr. Burroughs,
Mr. Bridge, Members of the Assembly of Divines
(1644), consisted of a violent denunciation of the
Independent divines identified therein and earned
Edwards himself a lectureship at Christ Church,
Newgate Street, where he was able to continue
building his network of sympathetic associates. He

followed this text with an exhaustive account of the
sectarian menace that surpassed all previous Pres-
byterian efforts to describe and denounce religious
separatists. The first “part” of this work, Gan-
graena: or A Catalogue and Discovery of Many of
the Errours, Heresies, Blasphemies and Pernicious
Practices of the Sectaries of this Time, Vented and
Acted in England in these Last Four Years, ap-
peared on 26 February 1646, a second “part” ap-
peared on 28 May, and a third on 28 December.
During the course of this virulently maledictory
odyssey, Edwards relied upon his network of “Ear
and Eye-witnesses” to provide accounts of sectar-
ian prayer meetings, sermons, and blasphemous
antics, to enumerate 16 kinds of sectary and 266 er-
rors, and to involve himself in bitter feuds with men
such as John Lilburne, William Walwyn, John Salt-
marsh, and John Goodwin, who considered them-
selves unjustly denounced in Gangraena and
whose refutations countered each of Gangraena’s
successive “parts.”

Edwards’s final effort against Independency was
The Casting Down of the Last and Strongest Hold
of Satan. or, A Treatise Against Toleration and Pre-
tended Liberty of Conscience, which appeared in
1647. In the same year, however, despite his de-
fenders, such as Josiah Ricraft, Thomas Webbe,
Thomas Alle, and John Vicars, Edwards’s notoriety
prompted him to retire to Holland, from which to
continue his polemical battles. Always a small,
diminutive man, “a thin and empty bulk” according
to his detractors, Edwards quickly succumbed to an
ague and died on 27 December 1647. Edwards’s
puritanism was that of the committed Presbyterian
reformer: he defended rather than promoted the
“Puritan Revolution” of the 1640s and attempted to
counter its radical momentum, which, ultimately,
Presbyterianism was unable to halt.

See also: Antapologia, Gangraena
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Egerton, Stephen (ca. 1554–1622)
One of the most influential preachers of late Eliza-
bethan London. Egerton succeeded John Field as
leader of militant nonconformity in the capital.
Fifth son of a London mercer, he graduated B.A.
from Peterhouse, Cambridge, in 1576, proceeding
M.A. in 1579 and becoming a fellow at the instiga-
tion of William Cecil, Lord Burghley. Ordained in
1581, he settled in the London liberty of St. Anne
Blackfriars, where in 1585 he married Sara, daugh-
ter of Thomas Crooke, preacher of Gray’s Inn. By
1586 Egerton was officially described as parish lec-
turer. He joined the clerical conference organized
by John Field, and his reasons for refusing sub-
scription to Archbishop John Whitgift’s articles in
1584 are preserved along with Field’s in The sec-
onde parte of a register.

Blackfriars was technically exempt from the ordi-
nary jurisdiction of the bishop of London, but
Bishop John Aylmer (1577–1594) attempted to
bring it under strict episcopal control, in 1589 or-
dering Egerton to administer communion there or
else assist his curate. At the same time, Egerton
was, like many leading radicals, employed by the
government to examine and refute the leaders of
separatism. A record of the conference that he and
Thomas Sperin conducted in the Fleet prison with
Henry Barrow and John Greenwood on 20 March
1590 survives, along with the exchange of letters
that followed. In 1591, pestered with unsolicited
messages from Edmund Coppinger, Egerton
quickly distanced himself from his fanatical strata-
gems—an episode that belies the tradition that in
1590 he was imprisoned by John Whitgift, Arch-
bishop of Canterbury, for three years.

In 1598 Bishop Richard Bancroft (1597–1604)
again ordered Egerton to observe the ceremonies,

later claiming that he was the only city minister
who had not conformed at this time, since Robert
Earl of Essex, promising his good behavior, had
protected him. In the aftermath of Essex’s rebellion
in February 1601, Bancroft seized the opportunity
to suspend Egerton, claiming that his sermon con-
demning the uprising was unsatisfactory. When Sir
Robert Cecil hinted that a full account of himself
might save him from Bancroft’s further attentions,
Egerton replied with dignity, observing that he had
always preached obedience to the civil magistrate.
Bancroft reminded Cecil that Egerton had been as-
sociated with Field and “acquainted” with Cop-
pinger but agreed to Egerton’s restoration if Cecil
would “undertake for him.”

Under Cecil’s protection, Egerton thus remained
undisturbed for the rest of Bancroft’s episcopate.
In March 1603 he and Arthur Hildersham were
among the chief organizers of the millenary peti-
tion and, with Edward Fleetwood, prepared “in-
structions” for the delegates to the Hampton Court
Conference. In 1604 Egerton, Fleetwood, and An-
thony Wotton urged Convocation to consider the
revision of the Book of Common Prayer. Following
the promulgation of the constitutions and canons of
1604, King James I insisted upon subscription to
Whitgift’s articles, now incorporated within them,
but Egerton still remained undisturbed. According
to Sir Thomas Posthumus Hoby, Bancroft passed
over Egerton on the grounds that he was not pre-
pared to proceed against lecturers. Yet Bishop
Richard Vaughan (1604–1607), apparently on Ban-
croft’s orders as archbishop of Canterbury, seems to
have suspended him. Hoby reminded Cecil that
Egerton had ministered “twenty-two years without
detection” and that since Blackfriars maintained a
conforming curate, he himself was not obliged to
use the prayer book.

Though Vaughan, sympathetic to moderate puri-
tan aspirations, probably restored Egerton soon af-
terwards, the experience seems to have induced a
self-imposed silence on him for the rest of his life.
He perhaps formally relinquished the lectureship
in 1607, since Blackfriars was said to lack a preach-
ing minister when in June 1608 Hildersham suc-
cessfully recommended William Gouge.
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In 1620 Egerton received a legacy from his
younger sister, Anne Lady Tyndall, whose daughter
Margaret had in 1618 married John Winthrop, fu-
ture governor of Massachusetts. He made his will
on 12 April 1622. After some simple bequests, in-
cluding forty shillings to the poor of Blackfriars, he
left everything to his wife Sara as sole executrix,
naming William Gouge and Richard Stock among
his four overseers. He was buried in Blackfriars on
7 May 1622. In her own will (August 1624) Sara left
legacies totalling nearly £600, including £100 to her
“loving cousin” Margaret Winthrop, appointing
William Gouge sole overseer.

Egerton’s translation from the French of
Matthew Virel’s A Learned and Excellent Treatise
containing all principal Grounds of the Christian
Religion (ca. 1592) reached a fourteenth edition in
1635. A brief method of catechizing (1594)
achieved a forty-fourth in 1644. He also con-
tributed commendatory prefaces to the works of
several godly writers, including Richard Rogers’s
Seven Treatises (1604).
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Eliot, John (1604–1690)
Author, translator, Roxbury minister, and mission-
ary renowned as “Apostle to the Indians.” Born in
Widford, Hertfordshire, England, and raised in
Nazing, Essex, Eliot entered Jesus College, Cam-
bridge, as a pensioner in 1618 and graduated in
1622. He may have applied for ordination in 1625.
By the late 1620s Eliot was assisting Thomas
Hooker at the latter’s school in Little Baddow in
Chelmsford, Essex, shortly before Hooker’s depar-
ture to Holland in response to Laudian pressure.

When the school closed, Eliot migrated to New
England, arriving in November 1631 aboard the
Lyon. Shortly afterward he substituted as pastor in

the Boston pulpit during John Wilson’s absence.
Eliot refused Boston’s invitation to a permanent
position after Wilson’s return, choosing instead to
lead the church at Roxbury with Thomas Weld, a
position Eliot held until his retirement in 1688. In
1632, he married Anne (or Hanna) Mumford in the
first Roxbury wedding; they had six children to-
gether. Eliot occasionally found himself in the op-
position on political issues, beginning with his
questioning of Governor John Winthrop’s 1634
treaty with the Pequots, because it had been made
without popular consent; after conferring with
other ministers (at the behest of the magistrates),
Eliot publicly acknowledged his error. Eliot and
Weld testified under oath against Anne Hutchinson
at her 1637 civil trial, and Eliot also participated in
her 1638 Boston church trial. In the late 1630s he
contributed, with Weld, Richard Mather, and John
Cotton, to the Bay Psalm Book. With Thomas Dud-
ley, Eliot helped establish the Roxbury Latin
School in 1645.

Eliot’s chief contribution, however, came in the
1640s when, with official support and direction, he
turned his attention to evangelizing those Native
Americans of eastern Massachusetts speaking the
Algonquian language, commencing with two 1646
sermons delivered with a native interpreter at
Neponset and at Nonantum. Despite its explicit
missionary claims, Massachusetts Bay already
lagged behind Roger Williams and Thomas May-
hew when Eliot undertook the task. Eliot set about
to master the Algonquian language with the assis-
tance of the native Cockenoe. Eliot’s mission effort
took three prongs: (1) He began not only to under-
stand the Algonquian language but to translate the
Bible and related materials into it; (2) he publicized
the missionary effort in the London press as a
means to raise funds there; and (3) he focused his
effort especially at Nonantum, where there had
been a more favorable reception to his sermon than
at Neponset.

The works Eliot translated into Algonquian in-
clude the Bible (published in 1663 and again in
1685), but also separately, The Indian Grammar
Begun (1666), The Indian Primer (1669), The Logic
Primer (1672), an abridgement of Lewis Bayly’s
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Practise of Piety (1665), and Thomas Shepard’s
Sincere Convert and Sound Believer (1689). The
London publications (1643–1671) are collectively
known as the “Eliot Tracts” and are variously au-
thored by John Wilson, Shepard, Henry Whitfield,
Edward Winslow, and Eliot himself. Of particular
interest are Tears of Repentance (1653) and A Fur-
ther Accompt of the Progresse of Gospele amongst
the Indians in New England (1660), both of which
record Praying Indian church relations gathered
during attempts to establish a church at Natick
(see below). Together with agent Edward Wins-
low’s assistance, the tracts influenced Parliament’s
1649 formation of the Society for Propagation of
the Gospel in New England (later shortened to the
New England Company) to fund and oversee the
missionary effort; this was the first Protestant mis-
sionary society.

In the late 1640s, Eliot began to plan a separate
Praying Indian town, which would be a physically

segregated but locally autonomous community, ex-
cept that Eliot further designed a theocratic gov-
ernment derived from the Old Testament. The
General Court provided land not far from Roxbury,
and in 1650 it was established as Natick. Eliot de-
scribed this government in The Christian Com-
monwealth (composed in 1651, but not published
until 1659, in London): it involved a hierarchy of
rulers divided into “tens, fifties, hundreds, and
thousands” (derived from Exodus 18:17–26), re-
flecting an impulse simultaneously primitivist and
millennialist. However, when copies appeared in
New England after the Restoration, the concept
was roundly rejected: the General Court censured
it and ordered all copies destroyed, while Eliot was
required to sign a recantation. In 1652, Eliot’s at-
tempt at gathering a Praying Indian church at Nat-
ick according to proper form failed when the visit-
ing ministers judged that the founding candidates
were not mature enough, but a second attempt in
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1659 succeeded. Eliot also helped establish the In-
dian College at Harvard in the 1650s. Eliot contin-
ued with his missionary effort, establishing other
Praying Indian towns (thirteen others altogether),
populated by perhaps as many as 4,000 people, or
25 percent of the New England Native American
population. Understandably, Eliot’s apostolate, not
always popular among New Englanders, was
deeply disrupted by King Philip’s War. Much suspi-
cion, hostility, and outright violence were visited,
often through the General Court, on the Praying
Indians before they were ordered into exile on
Deer Island, where they stayed for three difficult
years. Eliot also reported that virtually all copies of
his Algonquian translations of the Bible had been
destroyed during the war and that it needed to be
reprinted, which was not completed until 1685. Ac-
cording to Ola Elizabeth Winslow, only four of the
fourteen Praying Indian towns were rebuilt after
the war; certainly, the missionary effort never again
reached the same levels in Eliot’s lifetime.

See also: Indian Bible, King Philip’s War, Praying
Towns, Society for the Propagation of the Gospel in
New England
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Endecott (Endicott), John (d. 1665)
Governor of Massachusetts; sent by the New En-
gland Company to take charge of its settlements
near Cape Anne in 1628, concentrated at Salem.
There is no reliable record of his life, education, or
activities before this time, though his correspon-
dence shows him to have been well read and
thoughtful.

Endecott’s quick temper and strong religious
zeal made his management of the early settlement
controversial. He cut down a maypole that the
colonist Thomas Morton had erected at a trading
post called Merrymount and sent some disaffected
colonists back home. Endecott did establish posi-

tive relations with the Pilgrim colonists at Ply-
mouth, drawing on that colony’s experience and
material support to advance the survival of Salem.
He supported the Reverends Samuel Skelton and
Francis Higginson in establishing a congregational
church at Salem.

With the arrival of the Arbella in 1630, Endecott
turned over the reins of government to John
Winthrop, the recently elected governor of what
was now called the Massachusetts Bay Company
whose arrival in the Bay signaled the merger of
colony and company government. Endecott be-
came an Assistant under the new regime, with the
powers of justice of the peace. He again became
the center of a storm when he cut the red cross
from the English ensign during a muster of the
Salem train band in 1634. Winthrop and others
agreed with him that the cross was a popish item
and quietly eliminated further use of the ensign.
But it was feared that Endecott’s action might pro-
voke royal action against the colony, and so the
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Court of Assistants censured the Salem leader and
disabled him from holding office for a year for hav-
ing shown improper zeal and having acted on his
own without consulting his fellow magistrates.

In 1636 he commanded the Bay Colony’s expedi-
tion to punish the Pequot Indians for the deaths of
English settlers in the area that later became Con-
necticut. His destruction of native villages only ac-
celerated the rift with the natives, which resulted in
the Pequot War of 1637 and the almost complete
extermination of the tribe.

In 1644 he was elected to a term as governor, dis-
tinguishing himself by a new, more conciliatory
style. When John Winthrop died in 1649, the
colonists again chose Endecott governor, returning
him to that post thirteen of the next fifteen years.
Bowing to his new responsibilities, he soon moved
from Salem to Boston. The “Endecott Era” saw the
colony coping with the consequences of England’s
wars of religion. As governor he was forced to deal
in the 1650s with the influx of what the colonists
viewed as heresies that had emerged in England

during the turmoil of the Interregnum. Baptists
were imprisoned, confuted to the satisfaction of the
orthodox, and banished or, on occasion, whipped.
Endecott sanctioned the execution of three Quak-
ers under the terms of a new laws passed in the
1650s.

The Restoration presented Endecott with an-
other serious challenge to the colony. He worked
hard to fend off efforts of the home government to
undermine the “New England Way,” seeking to
preserve the purposes of the colony in defiance of
new imperial realities. Under his leadership, Mass-
achusetts appointed agents to represent its cause
before the Council for Foreign Relations and de-
veloped new ties with English friends in a position
to lobby for the colony. John Endecott died in
Boston on 15 March 1665.

Further Reading
Lawrence Shaw Mayo, John Endecott (Boston,

1936).
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Fairclough, Samuel, Jr. (ca. 1625–1691)
College fellow and Congregational clergyman.
Born about 1625, presumably in the parish of
Barnardiston, Suffolk, Fairclough was the second
son of the more famous Samuel Fairclough Senior.
He was admitted pensioner at Emmanuel College,
Cambridge, in May 1643, commencing B.A. in
1647 and M.A. in 1650. From 1650 to 1656, he was
fellow of Caius College, Cambridge. He served as
Hebrew lecturer in 1651 and as lecturer in logic in
1658. He relinquished his fellowship with his mar-
riage on 25 October 1655 to Frances Folkes of
Kedington and became rector of Houghton Con-
quest in Bedfordshire. He was ejected from this liv-
ing in 1662.

In 1672 he was licensed a congregational teacher
at Chippenham, Cambridgeshire. He died on 31 De-
cember 1691, aged sixty-six, and was buried at
Heveningham, Suffolk. Fairclough contributed an
“offertory” in verse to the collection of elegies pub-
lished to commemorate the death in 1653 of his fa-
ther’s patron, Sir Nathaniel Barnardiston. His ac-
count of “some remarkable passages of the life and
death of Mrs Anne Barnardiston” was published with
John Shower’s funeral sermon for her in 1682, and he
contributed an epistle for the published funeral ser-
mon for his brother-in-law, Richard Shute (1689).

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Fairclough, Samuel, the Elder (1594–1677)
Powerful and popular preacher whose influence
spread well beyond his immediate neighborhood of
west Suffolk. Fairclough was born on 29 April 1594
at Haverhill, Suffolk, youngest of the four sons of
Lawrence Fairclough, vicar of Haverhill. He
showed early promise as a scholar and matriculated
at Queens’ College, Cambridge, in 1608. At Cam-
bridge, Fairclough joined a group of students that
met regularly for Bible study, whose numbers in-
cluded such men as John Davenant, John Preston,
and Arthur Hildersham. He proceeded B.A. in
1615 and was ordained priest on 25 February 1616
in the diocese of Norwich.

On the advice of Samuel Ward, famous preacher
of Ipswich, Fairclough turned down the offer of a
Suffolk living in order to spend time at Richard
Blackerby’s “seminary” at Ashen, on the Essex-Suf-
folk border, where he stayed for perhaps three
years. It was here that he met Blackerby’s eldest
daughter, whom he eventually married. In 1619, he
accepted the generous offer made by the corpora-
tion of King’s Lynn to become their lecturer on the
handsome terms of a stipend of 100 pounds plus a
house. The appointment was not a success. The
terms of Fairclough’s appointment bred resent-
ment among other ministers in the town, and the
success of his ministry angered the town’s publi-
cans, as they witnessed their trade decrease. He
was presented to the church courts for failing to use
the sign of the cross in baptism, and Fairclough de-
cided to leave for a more peaceful living.
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Fairclough became lecturer at Clare in west Suf-
folk, where he came to the attention of Sir Nathaniel
Barnardiston, who became his most powerful pa-
tron. Fairclough was instituted to the adjoining rec-
tory of Barnardiston on 27 June 1623. When articles
were brought against Fairclough for a sermon he
had preached and he found himself hauled before
the Court of High Commission, Barnardiston went
to bat for his favorite preacher and secured the dis-
missal of these charges. On 10 February 1629,
Barnardiston presented Fairclough to the rectory of
Kedington, Suffolk, and obtained his institution in a
way that completely bypassed the episcopal authori-
ties and the need to subscribe to the Three Articles.

Fairclough was content to settle in Kedington
and ministered there for almost thirty-five years,
preaching four times a week. His Thursday lectures
were clerical fiestas, with as many as twenty fellows
and scholars from Cambridge in attendance, as well
many ministers from neighboring parishes. The at-
traction seems to have been a winning combination
of scholarship, a dramatic preaching style (he was
referred to as Boanerges, “son of thunder,” a biblical
term often applied to powerful preachers), person-
ality, and practical divinity. Fairclough was not
much interested in Presbyterianism and managed
to avoid trouble with the ecclesiastical authorities in
the 1630s. During the troubled years of the Civil
War and the political and ecclesiastical experiments
that followed, Fairclough avoided taking sides. Al-
though nominated, he excused himself from attend-
ing the Westminster Assembly that commenced
work in 1643, and he later declined the mastership
of Trinity College, Cambridge. The test of 1662
proved a different matter. Fairclough refused the
oath and left Kedington. Barnardiston had died in
1653, and with his old patron and protector gone,
Fairclough came out for Nonconformity. His last
years were spent peripatetically, as he moved be-
tween his children’s households. He died at Stow-
market on 14 December 1677, aged eighty-four,
and was buried near the vestry door of the church.

Further Reading
Samuel Clarke, Lives of Sundry eminent Persons

(London, 1683); Tom Webster, Godly Clergy in
Early Stuart England (Cambridge, Eng., 1997).
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Faldo, John (1633–1691)
Congregational minister; one of the original seven
Congregational managers of the Common Fund set
up to bring Congregationalists and Presbyterians to-
gether. Faldo is said to have been educated at Cam-
bridge, but he did not matriculate. He is said to have
preached to “Lilburne’s soldiers,” but he does not
appear to have been a New Model Army chaplain.
He was preaching at Chipping Barnet in 1669 and
was licensed there (surely in error) as a Presbyterian
under the 1672 Indulgence. Between 1673 and 1675
Faldo was engaged in an exchange of pamphlets
with William Penn in which he accused the Quakers
of blasphemy and quasi popery. In this exchange the
influential Presbyterian divine Richard Baxter sup-
ported him, but he and Baxter differed over ques-
tions of ecclesiology and psalm singing.

In February 1683 Faldo was examined by the lord
mayor of London for preaching and fined twenty
pounds at the Guildhall Sessions. In 1684 Faldo be-
came minister of the Congregational church at Old
Street Square, London, which later relocated to
Plaisterers’ Hall. In October 1684 Roger Morrice re-
ported that he had been arrested and committed to
Newgate. It appears that he was under investigation
in connection with the Rye House Plot against
Charles II. Richard Lobb claimed in 1686 that Faldo
had almost 2,000 in his congregation each Sunday.
Faldo embraced the freedom to preach under James
II’s Indulgence of 1687 and joined in the Congrega-
tional address of thanks. After the Toleration Act,
Faldo became associated with moves to bring Pres-
byterians and Congregationalists closer: he helped to
manage the Common Fund set up in 1690 and died
on the eve of the Happy Union of the two denomina-
tions. Faldo also appears to have been a chaplain to
the family of Lady Clinton; he published sermons
and, posthumously, an abridgement of Jeremy Dyke’s
Worthy Communicant intended for the poor. He was
buried in Bunhill Fields, and his funeral sermon was
preached by John Quick, who described him as hav-
ing “an especial hand in the healing of our breaches.”

Further Reading
Alexander Gordon, Freedom after Ejection

(Manchester, Eng., 1917).
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Fenn, Humphrey (d. 1634)
Nonconformist minister. Fenn’s lengthy and influ-
ential career provides a good example of the con-
tinuities between Elizabethan and early Stuart
puritanism. In 1578 he was appointed vicar of
Holy Trinity, Coventry, in Warwickshire, where he
was associated with Thomas Cartwright and the
Presbyterian movement. Fenn was one of the
ministers suspended for not subscribing to Arch-
bishop John Whitgift’s articles of 1584, he was re-
instated with the help of Robert Dudley, Earl of
Leicester, who as captain-general chose Fenn to
act as one of his chaplains on the 1585 campaign
in the Netherlands. In 1588 Fenn was one of the
ministers who subscribed to the Presbyterian
Book of Discipline, and in 1590 he, Cartwright
and others were imprisoned after a Star Chamber
case for taking part in the Presbyterian classes
held in Warwickshire. While in prison, Fenn
counseled Edward Fleetwood, rector of Wigan
and prominent among the Lancashire puritan
ministers, that ceremonies such as the sign of the
cross in baptism were to be refused. The use of
the surplice came into the same category, wrote
Fenn, but the ministry of those who used the sur-
plice could be accepted. He was released in 1592.
In the mid-1620s, he along with the mayor and
other citizens of Coventry invited the young
Samuel Clarke to lecture in their town. Fenn died
on 7 February 1634, and his will contained a sen-
sational and staunchly Presbyterian preamble,
which the bishop of Coventry and Lichfield sent
to Archbishop William Laud. In the preamble,
Fenn endorsed a Geneva-style presbyterian
church system and attacked episcopacy as anti-
Christian. He argued, however, that separation
from the Church of England was unlawful as long
as the individual Christian was not forced to ap-
prove these corruptions and was able to find a
minister capable of administering the sacraments
and teaching true doctrine. The preamble was
published in 1641, although it was probably circu-
lating in manuscript before that date.

Further Reading
Humphrey Fenn, The Last Will and Testament, with

the Profession of the Faith of Humfrey Fen,

sometimes Pastor of one of the Churches of
Coventry (1641).

Jacqueline Eales

Fenner, Dudley (ca. 1558–1587)
English theologian; born about 1558 and educated
at Peterhouse College, Cambridge. He entered in
1575 but left before taking a degree, no doubt be-
cause of difficulties arising from his outspoken Pu-
ritan opinions. Although trained in theology, he had
great difficulty finding a place to serve in the
Church of England.

Discouraged at home, Fenner went to the Low
Countries once or twice and found work with the
English Merchant Adventurers church at Antwerp.
This church, pastored by Walter Travers (1578–
1580) and Thomas Cartwright (1580–1585), was a
Puritan stronghold, and, lacking episcopal supervi-
sion, it followed a clear Presbyterian line. In the
early 1580s, Fenner joined as co-pastor; Cartwright
wrote that they had a joint ministry in the English
Church in Antwerp.” They shared a distaste for the
Anglican liturgy, ordination, and system of bishops,
so much so that Fenner, like several other noncon-
formist English preachers, took ordination (or reor-
dination) at Antwerp from Dutch Reformed pas-
tors, rather than be touched by episcopal hands.
The stay in Antwerp confirmed Fenner in his devo-
tion to the Reformed (Presbyterian) way.

In 1582 the merchant church moved to Middel-
burg, Zeeland, but by that time Fenner had re-
turned to England. In 1583, after some show of
nominal conformity, he became assistant to the
vicar in the parish church at Cranbrook, Kent. This
position did not last long. In 1585 Archbishop John
Whitgift demanded strict subscription to three arti-
cles of conformity, known as the Three Articles of
1584, which meant subscribing to royal supremacy
over the Church of England and the Thirty-nine
Articles that laid out the beliefs of the church, as
well as to the Book of Common Prayer as contain-
ing nothing contrary to the word of God. When
Fenner refused to subscribe, Whitgift in June 1585
suspended him. Over the next years, he devoted
himself to writing and publishing; and he perhaps
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returned to the Netherlands to the merchant
church. He died in 1587, still a young man in his
twenties, and his death was much regretted.

In his short career, he gained great scholarly
recognition, even an international following, for his
learned theological writings. The author of at least
a dozen books, mostly published abroad, he wrote
on three topics. First, in company with Travers and
Cartwright, he wrote to condemn the episcopal sys-
tem, which had deprived him and many others, and
to support the presybterian system, which he had
experienced at Antwerp. Presbyterianism, he
claimed, was the form “prescribed” by Jesus Christ.
His Defence of the Godlie Ministers (1587) made
this case. Second, he wrote systematic theology.
His Sacra Theologia (1585), with a preface by
Cartwright, was one of the first Puritan works of
systematic theology and showed English scholar-
ship comparable to the best Reformed theology of
the continent. Because it was in Latin, it circulated
widely. Thoroughly Reformed in content, it used
the covenant concept as the framework, and Fen-
ner laid it out in the dichotomy method of Peter
Ramus. His third topic was to promote Ramus’s
methodology and philosophy, not only for theology,
but also for knowledge as a whole. He wrote The
Artes of Logike and Rhetorike (1584) as a Ramist
educational manual. Puritans viewed him as a mar-
vel of learning and courageous church leader.

See also: English Puritanism in the Netherlands,
Federal Theology, Ramist Logic
Further Reading
A. F. Scott Pearson, Thomas Cartwright and

Elizabethan Puritanism, 1535–1603 (Cambridge,
Eng., 1925); Keith L. Sprunger, Dutch
Puritanism: A History of English and Scottish
Churches of the Netherlands in the Sixteenth and
Seventeenth Centuries (Leiden, 1982).
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Field, John (ca. 1545–1588)
Officially no more than a minor London clergyman,
John Field was the linchpin of the militant wing of
Elizabethan puritanism. A Londoner, supported at
Oxford by the Clothworkers Company, he probably

proceeded B.A. in 1564 and M.A. in 1567, and at
his ordination was said to be of Christ Church. He
had already attracted the patronage of Ambrose
Dudley, Earl of Warwick, and the Dudley brothers
continued to protect him.

With the London vestiarian crisis of 1566, in
which thirty-seven ministers were suspended for
refusing to conform, Field was probably one of the
young unbeneficed ministers who took their places,
before returning to Oxford. There is evidence to
link him with the leading early Nonconformist,
Laurence Humphrey, president of Magdalen, and
he was an assistant in the great project of the Actes
and monuments (or Book of Martyrs) of John Foxe,
which later provided a model for his own collecting
of a “register” of the doings of the puritan minis-
ters. In 1568 he returned to London, preached reg-
ularly in the highly irregular parish of Holy Trinity
Minories, and became curate in neighboring St.
Giles Cripplegate, where all his children were bap-
tized. By 1571 he was living in Grub Street, which
was also Foxe’s address; another neighbor was the
wealthy patron of all godly causes Nicholas Culver-
well, with whom Field also collaborated.

In about 1570 Field began with Thomas Wilcox,
curate of All Hallows, Honey Lane, to convene
clerical meetings, which were the conference
movement in embryo. When Field and Wilcox
printed An admonition to the Parliament in the
summer of 1572, Field may already have been sus-
pended from preaching and reduced to schoolmas-
tering, a radicalizing experience of which he com-
plained in letters to one of the fathers of the puritan
movement, Anthony Gilby. The Admonition pre-
sented in a populist and polemical style the anti-
hierarchical, presbyterian principles already enun-
ciated in academic lectures at Cambridge by
Thomas Cartwright. The authors found themselves
in Newgate Prison, where they were visited by
some of the original leaders of the radical tendency
in the Elizabethan Church, many of whom dis-
tanced themselves from the manner as well as the
matter of the manifesto. Field claimed sole respon-
sibility for the bitter and brilliant satire that charac-
terized the Admonition. Field and Wilcox were in
fact puritans of two very different kinds, and later
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they fell out in a rancorous exchange of letters that
the future Archbishop Richard Bancroft gleefully
exploited in his anti-puritan writings, when those
letters and much of Field’s other correspondence
fell into his hands.

The influence of the earls of Warwick and
Leicester got Field and Wilcox out of prison, after
which Field disappeared from view for two years,
possibly to the sanctuary of Heidelberg, which also
received Cartwright, and where he may have been
involved in the publication of further manifestoes.
Field’s return to London coincided with that rela-
tively peaceful episode in the history of the Eliza-
bethan church during which it was presided over
by Archbishop Edmund Grindal, and Field now
devoted his pen to the common cause of anti-
Catholicism. Leicester secured him a preaching li-
cense from Oxford University, and he became lec-
turer at St. Mary Aldermary, where he preached
until again suspended in 1585. But he was still the
same Field. He took his great patron severely to
task for supporting stage plays, and he exploited a
fatal accident at the Paris Garden bear pit to lam-
baste the new leisure industry.

Although Field had now regained a measure of
respectability, he was not very comfortable with it,
and the advent in 1583 of Archbishop John Whit-
gift, with a mission to deal with puritan nonconfor-
mity once and for all, was almost a relief. Field
now made it his business to work not only against
Whitgift but against those moderate puritans who
were willing to subscribe to the archbishop’s con-
formist test articles with conditions. He was also
active as the national coordinator of quasi-presby-
terian conferences that were designed to bolster
resistance to Whitgift and to promote a species of
presbyterian church order. Field worked closely
with the puritan printer Robert Waldegrave and
amassed many of the materials that were later ex-
ploited in the Marprelate tracts, which Waldegrave
printed, documents later published overseas in
1593 as A parte of a register. But Field himself was
dead before Marprelate ruined the cause for
which he had fought. His sons would have been a
disappointment. One, Theophilus, became a
bishop, and the other, Nathan, an actor and drama-

tist, who had his apprenticeship in the anti-puritan
plays of Ben Jonson.

See also: An Admonition to the Parliament, Book of
Discipline, Conference Movement, Martin
Marprelate
Further Reading
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“John Field and Elizabethan Puritanism,” in
Collinson, Godly People: Essays on English
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Albert Peel, ed., The seconde parte of a register, 2
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Firmin, Giles (1614–1697)
Puritan clergyman in England and New England.
He was born in Ipswich, Suffolk. His mother was a
kinswoman of John Winthrop. While young he was
converted through the preaching of John Rogers of
nearby Dedham. He matriculated at Emmanuel
College, Cambridge, in 1629, but left the university
to engage in the study of medicine.

In 1632 he sailed with his father to New En-
gland, settling in Boston and practicing medicine.
Firmin returned to England in 1633 but was back
in the colony four years later. He was elected a dea-
con of the First Church in Boston in the closing
months of the controversy that divided that church
over the teachings of Anne Hutchinson, whose
church trial and excommunication he was present
for. In 1639 he resettled in Ipswich, Massachusetts.

Firmin returned again to England in 1644. He
began his ministerial career in Colchester, Essex
(the Elizabethan town called a “City upon a Hill”
for its reformed character), and in 1648 he was or-
dained by a group of Presbyterian clergy that in-
cluded Daniel Rogers and Stephen Marshall. He
became vicar of Shalford, Essex. Firmin believed in
the type of regulated and uniform church order
such as he had known in New England and became
frustrated by the many divergent beliefs and litur-
gical practices that flourished in England, and es-
pecially in East Anglia. He tried to correct this to a
degree by promoting the type of voluntary clerical
association that had kept New England ministers
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and churches on the same page. He corresponded
with the influential Presbyterian divine Richard
Baxter, who shared some of the same views.

When the Act of Uniformity was passed by the
Restoration Parliament in 1662, Firmin left the
ministry and resumed the practice of medicine.
Following King Charles’s Declaration of Indul-
gence of 1672, Firmin was licensed as a Presbyter-
ian clergyman and ministered to a congregation in
Ridgewell until his death. In his later years he was
drawn into the controversies that developed be-
tween Congregationalists and Presbyterians that
led to the breakup of the Happy Union. Through-
out his English career he expressed his views in
print as well as in the pulpit. Among his major
works were A Serious Question Stated (1651), Of
Schism (1658), and Presbyterial Ordination Vindi-
cated (1660). But his most influential work was The
Real Christian (1670), in which he dealt with the
central puritan issues of conversion and assurance.

Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
T. W. Davids, Annals of English
Nonconformity . . . in Essex (London, 1863).
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Flavel (Flavell), John (1627–1691)
English Dissenting minister and spiritual writer.
He was born at Bromsgrove, Worcestershire, and
spent several years at University College, Oxford,
before becoming in 1650 the curate and then rec-
tor at Diptford, Devon. In 1656 he moved to
nearby Dartmouth as lecturer at St. Saviour’s, from
which he was ejected in 1662 for refusal to conform
to the Church of England. Flavel remained at
Dartmouth, preaching privately, but had to move
his preaching to nearby Slapton after the Five Mile
Act of 1665. With the Declaration of Indulgence in
1672, he licensed his house in Dartmouth as a Con-
gregationalist meeting place. First at Dartmouth
and then at Slapton, he conducted a small Dissent-
ing academy. In 1682 he moved to London, fleeing
persecution in Devon; he was back in Dartmouth

by 1687, where a large meetinghouse was provided
for his preaching. He welcomed the Revolution of
1688 for bringing political and religious liberty. Al-
though when at Diptford he had, as a Congrega-
tionalist, disputed the Presbyterian views of Allan
Geare, in 1691 he presided at a meeting of Devon
ministers seeking a union of Presbyterians and
Congregationalists. Flavel is best known as the au-
thor of works of practical piety such as Husbandry
Spiritualized (1669) and Navigation Spiritualized
(1677), both of which went through many editions.
These books found moral and spiritual lessons in
everyday activities, a type of meditation that con-
temporaries called “improving the creatures,”
which was common among Puritans in both Old
and New England.

Further Reading
A. G. Matthews, Calamy Revised: Being a Revision

of Edmund Calamy’s Account of the Ministers
and others Ejected and Silenced, 1660–2 (Oxford,
1934; reprinted 1988).
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Fleetwood, Charles (d. 1692)
Parliamentary general. As a young law student,
Fleetwood took up the cause of Parliament in 1642,
and he fought in all three English Civil Wars, cam-
paigning in England, Scotland, and Ireland. At the
height of his career, he married Oliver Cromwell’s
eldest daughter, Bridget, and served as the Protec-
tor’s Lord Deputy in Ireland, as well as one of his
famed major-generals in England.

Fleetwood’s cavalry regiment, incorporated
into the New Model Army in 1645, was reputed a
nest of fanatical preaching Independents. Fleet-
wood himself often exhorted his men to pray,
falling on his knees in front of them. The regi-
ment was prominent in the Army mutinies of
1647. Fleetwood himself, as an elected member
of Parliament, served both as a Parliamentary
commissioner and as an army representative in
the subsequent negotiations.

In 1651, Fleetwood was appointed to succeed
the deceased Henry Ireton as commander of forces
in Ireland. He was recalled four years later to serve
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on Cromwell’s council. Though he was appointed
major-general for the eastern counties, Fleetwood’s
duties kept him in London, leaving day-to-day ad-
ministration to his deputies, Hezekiah Haynes,
William Packer, and George Fleetwood. With Gen-
erals John Lambert and John Desborough, Fleet-
wood successfully dissuaded Cromwell from ac-
cepting the crown. Fleetwood initially supported
Richard Cromwell’s Protectorate, but later forced
him to resign. Appointed commander of the New
Model Army, Fleetwood was unable to save the re-
public, and was politically outmaneuvered by Gen-
eral George Monck. At the Restoration Fleetwood
was prohibited from holding public office. He was
imprisoned—at one point sharing a cell with
George Fox—but eventually released.

See also: Major-Generals, Irish Puritanism
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Forbes, John (ca. 1568–1634)
Scottish Presbyterian divine; the brother of Patrick
Forbes, who became bishop of Aberdeen in 1618.
He graduated from St. Andrews University in 1583,
and in 1593 was ordained to the ministry in the
parish of Alford, Aberdeenshire. He was the mod-
erator of the 1605 general assembly at Aberdeen,
held in defiance of King James VI’s order. In his
Four Sermons (1635), he made clear his opposition
to absolute monarchy, and throughout his career he
upheld the autonomy of the church. He was first
imprisoned, then sent to London, and finally exiled
to the Continent. He described the decay of Re-
formed polity in the Scottish church from 1584, as
well as his own trials in 1605 and 1606, in his Cer-
taine Records (published in 1846). In his recorded
speeches he appealed to the anti-Catholic Negative
Confession of 1581 signed by King James VI in

order to argue that his judges had sworn to uphold
Presbyterian polity, thus contributing to the Pres-
byterian historical appeals that culminated in the
National Covenant of 1638. He became a minister
of the English congregation of the Merchant Ad-
venturers in Middelburg in 1608 preceded by Tra-
vers and Cartwright, and then in Delft from 1621
until 1633, when he was forced out under English
pressure. In 1616 he went to London, and King
James promised to allow his return, but without ef-
fect. In 1619 he was one of those who licensed his
nephew, the episcopal theologian John Forbes of
Corse. He died of of kidney stone disease in 1634.

See also: English Puritanism in the Netherlands
Further Reading
Christiaan George Frederik De Jong, John Forbes

(ca. 1568–1634) (Groningen, 1987).
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Fox, George (1624–1690)
Founder of the Society of Friends, popularly
known as the Quakers. Fox was born and raised in
a puritan household in Leicestershire. His father,
Christopher, was a weaver whose neighbors nick-
named him “Righteous Christer.” From an early
age, Fox displayed a profound religious serious-
ness, and he left home at nineteen on a spiritual
quest. During the years from 1643 to 1647, he wan-
dered around England, arguing with other godly
people and identifying most with the Seekers, who
were not members of organized churches. Like the
godly in general, Fox was hostile to popular festive
culture, thirsty for intense experience of the Holy
Spirit, and steeped in the scriptures. Unlike more
conservative puritans, however, he shared a radical
puritan anticlericalism, and he received a revela-
tion that one did not need to be educated at Oxford
and Cambridge to preach the gospel.

In the course of his pilgrimage, Fox became con-
vinced that the Inner Light of Christ enlightens
every man, a doctrine that fused puritan spiritual-
ism with Arminian universalism. This message gal-
vanized Seekers and other radical puritans ex-
hausted and disillusioned by years of war, unfulfilled
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hopes of ecclesiastical and political reform, and bit-
ter wrangling among the godly. By the early 1650s,
Fox was gathering and organizing a new movement
in the north of England, and in 1654 Quaker
prophets were sent to other parts of the nation,
where they won many converts in London, Bristol,
and elsewhere. By 1660, the sect had outstripped
the Baptists in its growth and numbered between
40,000 and 60,000. Fox himself was tireless in his
travels; he visited Scotland in 1657–1658, Ireland in
1669, North America in 1671–1672, and continental
Europe in 1677 and 1684. He was arrested or at-
tacked on numerous occasions and imprisoned
eight times for a total of six years. He also published
an endless stream of pamphlets.

But like John Wesley in the eighteenth century,
Fox was not merely an inspirational preacher and
writer; he was also a brilliant organizer who gave
structure and coherence to a potentially fissiparous
popular movement by developing from the late

1650s a system of monthly, quarterly, and yearly
meetings. He married Margaret Fell in 1669, and
together they did much to consolidate Quaker or-
ganization in the Restoration period, by establish-
ing the central Meeting for Sufferings in 1675 and
maintaining an extensive correspondence with
Quaker leaders across Britain, Europe, and Amer-
ica. Fox lived to see the Act of Toleration in 1689,
which (surprisingly) included Quakers and allowed
them to open their own meetinghouses. Fox’s Jour-
nal, first published in 1694, is one of the classics of
English religious literature and presents a vivid ac-
count of his own pilgrimage and the birth and
growth of the Quaker movement. It perhaps exag-
gerates Fox’s dominance of the movement in its
early, rather chaotic, stages, and some historians
suggest that figures like James Nayler were equally
influential in the early 1650s. But over the first forty
years of Quakerism, Fox was the sect’s single most
important leader.

Further Reading
George Fox, The Journal, ed. N. Smith (London,

1998); Larry H. Ingle, First among Friends:
George Fox and the Creation of Quakerism (New
York, 1994).
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Foxe, John (1516–1587)
Religious reformer and author of The Actes and
Monuments of the English Martyrs (1563), more
commonly known as the Book of Martyrs. He was
born in Boston, Lincolnshire, where his father was
an affluent merchant. Foxe studied at Brasenose
College, Oxford, and received his B.A. in 1537. He
became a fellow at Magdalen College and one of
the college lecturers in logic. During this period he
became committed to the reform cause, earning a
reputation as a committed evangelical. But he left
the university in 1545 rather than take holy orders.

Over the next few years Foxe found a position as
a tutor in the household of the Earl of Surrey and
began his career as a translator and author. With
the accession of the Roman Catholic Mary Tudor
to the throne, he joined other English Protestants
in going into exile on the Continent, settling in
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Frankfurt. When the exile congregation there di-
vided over the desirability of further reforming the
liturgy set forth in the English Book of Common
Prayer of 1552, Foxe was on the side of the Scot-
tish Reformer John Knox and William Whitting-
ham favoring further changes. Following Knox’s
expulsion from the city, Foxe and others moved on
to Basel. There he went to work for a printer,
which allowed him to become immersed in the
world of Continental Protestant scholarship, as
well as giving him an opportunity to publish works
of his own. While in Basel, he began to show an in-
terest in the history of the church. In the process
he became involved in a project of Edmund
Grindal, the future archbishop of Canterbury, to
gather and publish the stories of Protestant mar-
tyrs. Whereas Grindal appears to have desired a
focus on those suffering persecution in Mary’s En-
gland, Foxe showed an interest in earlier English
reformers such as the Lollards. When Mary died
and most of the exiles returned home, Foxe re-
mained for a time in Basel to complete his book (in
Latin) on English martyrs, Rerum in ecclesia ges-
tarum . . . commentarii (1559).

Buoyed by widespread praise for the Rerum,
Foxe returned to England in the fall of 1559 and
immersed himself in preparing a larger, English
language compendium of the sufferings of En-
gland’s martyrs. He gathered papers of the Marian
sufferers from men and women such as William
Winthrop, who had remained underground in En-
gland during the persecutions. He also engaged in
researching ecclesiastical records, primarily in
London and Norwich. Though ordained a priest by
his friend Edmund Grindal, now bishop of Lon-
don, Foxe devoted his main efforts to his research
and writing. In 1563 the first edition of the Actes
and Monuments was published—1,800 pages,
which began with an overview of church history
from the year 1000, chronicled the corruption of
the papacy, and placed the struggles of recent times
in a broader context of English church history.

Though he did write other works, Foxe was soon
focusing on an expanded version of the Actes and
Monuments, seeking to utilize the material that was
forwarded to him after the publication of the first

edition. He also intensified his research in rare
books and archives, at the same time reaching out
to garner more oral accounts. In the process he also
engaged with criticisms of the earlier work, but-
tressing his arguments where he could and aban-
doning stories that on further study he found inac-
curate. The second edition opened with the
apostolic age, included more on struggles on the
Continent, and tended to downplay some of the di-
visions among English Protestants that had been
included in the first edition. It was published in two
volumes in 1570.

With his reputation even greater following the
publication of the new edition, Foxe devoted him-
self to some other projects that were close to his
heart. He edited an edition of Archbishop Thomas
Cranmer’s work on reforming the code of ecclesias-
tical law. He prepared an edition of the works of
Reformers William Tyndale, John Frith, and
Robert Barnes. He also translated some of the
great German Reformer Martin Luther’s commen-
taries into English. He engaged in pastoral work at
this time as well, most notably in a number of exor-
cisms in which he was credited with casting out
demons. He made efforts to persuade London An-
abaptists to recant their heretical views, but was op-
posed to the burning of two members of the sect at
Smithfield in 1575. He continued his attacks on
Catholics and urged Jews to convert.

The popularity of the Actes and Monuments
prompted two further editions, which Foxe worked
on, each incorporating some new material and
omitting some of the stories from the previous edi-
tions. He died in 1587, but his legacy was signifi-
cant. The Actes and Monuments became the un-
challenged authority in defining recent history for
the English and shaped that history in such a way as
to highlight England’s importance in God’s provi-
dential design.

See also: Book of Martyrs, Exorcism, Marian
Martyrs, Puritan Historians
Further Reading
Richard Bauckham, Tudor Apocalypse (Appleford,
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Legend: The Veracity of John Foxe’s Book of
Martyrs,” in Collinson, Elizabethan Essays

Foxe, John

101



(London, 1994), 151–177; William Haller, Foxe’s
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Fulke, William (ca. 1537–1589)
Theologian and head of a Cambridge college. Born
in London, where he received his early education,
he entered St. John’s College, Cambridge, in 1555.
The Roman Catholic reaction of Queen Mary’s
reign may have led to his decision to enter the Clif-
ford’s Inn for the study of law. He was admitted to
the Inner Temple in 1560. He returned to St. John’s
in 1562, at which time he had already published an
attack on astrology and a study of meteorology. In
both of these he argued for the natural causation of
events in the physical world, while also maintaining
a belief in divine providence.

Fulke received his M.A. in 1563, after which he
became a fellow of St. John’s and a college
preacher. He was soon identified as one of the
more assertive Reformers in the university. He led
a puritan faction in the college that rejected the
use of prescribed vestments in religious services.
This uprising against the established order was
suppressed by the end of 1565, but the infighting
at St. John’s continued. Over the next few years he
remained at the center of the religious controver-
sies in Cambridge. He resigned his fellowship and
lectured unofficially at the Falcoln Inn in the
town. Readmitted to his fellowship, he was pro-
moted to the mastership of the college, which led
to sharp attacks that persuaded him to again re-
sign his post. He then left Cambridge to become a
chaplain to the Earl of Leicester, who was noted
for his patronage of puritan clerics. Leicester ap-
pointed him to the living of Great Warley in Essex.

He later moved to a second living in Dennington,
Suffolk, appointing a curate to minister to Great
Warley.

Protected by Leicester’s influence, during the
1570s Fulke emerged as a leading puritan clergy-
man. He preached often in London churches and
was involved with the leaders of the Presbyterian
movement within the Church of England. His
greatest efforts, however, were reserved for attacks
on Roman Catholicism and the defense of the En-
glish church against Catholic critics, and these ef-
forts made him more acceptable to the church au-
thorities. He was encouraged by both puritans and
the church authorities to undertake the task of an-
swering all Catholic attacks on the English church
published since the accession of Queen Elizabeth.
Coupled with this task was a series of public dispu-
tations that he engaged in with Catholic prisoners,
most notably Edmund Campion, the Jesuit, who
was eventually executed as a traitor.

In 1578 he was chosen the master of Pembroke
College, Cambridge. His record there was mixed.
Though he continued to adhere to the views of
Calvinism that he believed central to the English
church, he did not follow William Perkins and oth-
ers in their new emphasis on and elaboration of the
predestinarian teachings of Calvin. Not only did
Pembroke not become a puritan college to the de-
gree that such a label could be attached to Em-
manuel, but some of the later critics of English
Calvinism such as Lancelot Andrewes and Samuel
Harsnett were fellows at Pembroke in the 1580s.
Nevertheless, Fulke continued to have strong con-
nections with puritan leaders, who encouraged his
ongoing attacks on Rome.

See also: Providence
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004); H. C. Porter, Reformation and Reaction in
Tudor Cambridge (Cambridge, Eng., 1958).
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Gale, Theophilus (1629–1678)
English Dissenter and learned Calvinist theolo-
gian. He was born in Kingsteignton, Devon. In
1647 he entered Magdalen College, Oxford, receiv-
ing the B.A. in 1649, and the M.A. in 1652. In 1650
he was made a fellow of the college. He was ap-
pointed preacher in Winchester Cathedral in 1657,
but at the Restoration in 1660 lost both that posi-
tion and his fellowship. In 1662 he became a tutor
to the sons of Philip Lord Wharton, traveling with
them to France, where he became acquainted with
Huguenot scholars. By 1666 he was back in Lon-
don, and thereafter he established an academy for
the sons of Dissenters at Newington Green; he also
assisted John Rowe in the latter’s Congregational
church in Holborn, London.

He was the author of writings greatly reputed for
their learning by his contemporaries. His monu-
mental The Court of the Gentiles (4 vols., 1669–
1678), on the basis mostly of philology, maintained
that all learning had come down from the ancient
Jews, including even the philosophy of Plato,
which he reworked and presented as a reformed
Platonism, it being his conviction that the Gentiles
who borrowed the learning of the Jews had cor-
rupted it. He was a strict Calvinist who insisted
strongly on predestination and argued that true
moral virtue was impossible without grace. Gale
also published works of spiritual edification and
was the first English author to write about the
French Roman Catholic faction of the Jansenists,
whom Gale thought crypto-Calvinists. He be-

queathed nearly a thousand books to Harvard Col-
lege at his death.

Further Reading
Norman Fiering, Moral Philosophy at Seventeenth-

Century Harvard (Chapel Hill, 1981); Oxford
Dictionary of National Biography (Oxford, 2004).
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Gataker, Thomas (1574–1654)
One of the leaders of the puritan movement in the
early Stuart church. Born in London, where he re-
ceived his earliest education, he matriculated at St.
John’s College, Cambridge, in 1590. He received
his B.A. in 1594 and his M.A. three years later. He
accepted a fellowship at the newly founded Sidney
Sussex College in 1596, but combined his college
duties with preaching in the vicinity of Cambridge.

Gataker returned to London in around 1600, tu-
toring in the household of Sir William Cooke and
preaching occasionally at St. Martin-in-the-Fields.
In 1601 he was chosen lecturer at Lincoln’s Inn,
one of the Inns of Court where men trained for the
law. In 1611 he resigned that post and accepted the
living of Rotherhithe, Surrey. He corresponded
with other leading clergy of the day, such as James
Usher and Samuel Ward, and was part of the Lon-
don area’s network of godly clergy, lawyers, gentle-
men, and merchants. He was respected as a
preacher but better known for his publications, in
which his religious stand was enhanced by Human-
ist scholarship.
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For the most part Gataker was able to steer clear
of clashes with the church hierarchy, though he was
briefly imprisoned in 1625 for having provided
prefaces for two books condemned as seditious. He
was nominated to the Westminster Assembly,
where he sided with the Presbyterian majority. He
served on various committees, including the one
assigned the task of developing a confession of
faith. Ill health forced him to withdraw from the ac-
tivities of the Assembly in 1645, though he retained
his pastoral post and wrote a number of tracts
against what he deemed the antinomian views of
John Saltmarsh. He signed the address against the
trial and execution of Charles I. He died in Rother-
hithe in 1654.

Further Reading
Peter Lake, The Boxmaker’s Revenge: “Orthodoxy,”

“Heterodoxy,” and the Politics of the Parish in
Early Stuart London (Manchester, Eng., 2001);
Oxford Dictionary of National Biography
(Oxford, 2004); Paul Seaver, The Puritan
Lectureships: The Politics of Religious Dissent
(Stanford, 1970).
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Gifford, George (1548–1600)
Church of England clergyman and prolific writer of
“sociological” Protestant tracts. Gifford was born in
Dry Drayton, Cambridgeshire. Graduating from
Christ’s College, Cambridge, in 1570, he became
an undermaster at Brentwood School, Essex. Al-
though he was still a layman, the archdeacon of
Essex allowed him to speak at the “prophesyings”
held in Brentwood on the grounds that he was a
learned and able teacher.

Ordained by John Aylmer, bishop of London, in
1578, Gifford served a brief curacy at All Saints and
St. Peter Maldon, Essex, before his institution as
vicar there in August 1582. He was probably the
chief organizer at this time of the Braintree confer-
ence of ministers. In March 1584 Aylmer sus-
pended him for refusing to subscribe Archbishop
John Whitgift’s newly imposed Three Articles, and
although William Cecil, Lord Burghley, intervened
on Gifford’s behalf he was deprived by the High

Commission in June or July, the only Essex minister
to lose his benefice during the subscription crisis.

Compromise was effected, and Gifford re-
mained in Maldon for the rest of his life as town
preacher, continuing to lead the Braintree confer-
ence. Following a further suspension for refusing
the surplice in July 1586, he joined Robert Earl of
Leicester in the Low Countries as a chaplain to the
English troops. After Sir Philip Sidney was fatally
wounded at Zutphen on 22 Sept 1586, Gifford re-
mained with him until he died on 17 October. Gif-
ford wrote The Manner of Sir Philip Sidney’s
Death, perhaps at the request of Lady Rich, the
“Stella” of Sidney’s sonnets. It remained in manu-
script until 1973.

In March 1587, with other members of the
Braintree conference, Gifford petitioned Parlia-
ment for restoration to his public ministry. He was
restored by early 1589, and Aylmer and Whitgift
made no further serious attempt to pursue him. He
was not examined during the Star Chamber trials of
1590–1591, which followed the exposure of the
conference movement and the pursuit of “Martin
Marprelate” and the separatist leaders.

One of the most prolific of godly writers, Gif-
ford’s works blended practical piety with common
sense and the level-headed defense of a moderate,
evangelizing Protestant tradition. In 1581 he dedi-
cated to Ambrose Earl of Warwick his most
reprinted work, A Briefe discourse of certaine
points of the religion, which is among the common
sort of Christians, which may be termed the Coun-
trie Divinitie. This proved the inspiration for
Arthur Dent’s even more popular The plaine-mans
pathe-way to heaven (1601).

A stream of publications followed during the last
nineteen years of Gifford’s life. In A dialogue be-
tweene a papist and a protestant (1582), he coined
the phrase “church papist.” A Discourse of the Sub-
till Practices of Devilles by Witches and Sorcerers
(1587) and A Dialogue concerning Witches and
Witchcraftes (1593) have appealed to historians for
their moderation and to literary critics for their
possible influence upon Shakespeare.

What above all carried Gifford through the crisis
years of 1589–1591 was his uncompromising de-
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nunciation of separatism. From 1588 he conducted
a personal campaign against John Greenwood and
Henry Barrow, in 1590 publishing A short treatise
against the Donatists of England, whome we call
Brownists and A Plaine Declaration that our
Brownists be full Donatists, both dedicated to Lord
Burghley. A Short Reply unto the Last Printed
Books of Henry Barrow and John Greenwood ap-
peared in 1591.

Gifford’s numerous treatises were comple-
mented by a succession of sermons, over forty in
all, published either singly or in bulk. His will
(dated 8 May, probated 31 May 1600) appointed
his wife, Agnes, as sole executrix and left bequests
to six sons and two daughters.

See also: Conference Movement, Witchcraft
Further Reading
Patrick Collinson, John Craig, and Brett Usher,

eds., Conferences and Combination Lectures in
the Elizabethan Church: Dedham and Bury St.
Edmunds, 1582–1590 (Woodbridge, Eng., 2003).
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Gillespie, George (1613–1648)
Scottish Presbyterian divine and commissioner to
the Westminster Assembly; son of John Gillespie,
minister of Kirkcaldy. After his education at St.
Andrews University, he refused episcopal ordina-
tion, and became domestic chaplain to the Presby-
terian Viscount Kenmure, also patron of Samuel
Rutherford. On Kenmure’s death in 1634, he be-
came chaplain to another radical nobleman, the
Earl of Cassilis. In 1637, Gillespie published
anonymously his major work, A Dispute against
the English Popish Ceremonies, which condemned
the innovations being introduced into Scottish
worship by the Laudians and Charles I. Published
in the same year as the Prayer Book controversy in
Scotland, the book quickly established Gillespie’s
reputation in Scotland’s resurgent Presbyterian
movement.

After the signing of the National Covenant in
1638, Gillespie was ordained minister of Wemyss in
Fife, and later in the year he preached before the
Glasgow Assembly, which abolished episcopacy.

After a short period as a chaplain to the Covenanter
army, he was sent to London in 1640 as one of the
Covenanters’ clerical commissioners. In 1641, he
preached before Charles I in Edinburgh, and in the
following year he was made minister of Greyfriars
Kirk.

In 1643, Gillespie was appointed as one of the
Scottish ministers to the Westminster Assembly,
and he remained at the assembly until 1647. He
participated fully in the assembly’s debates, worked
on the committee drafting the Confession of Faith,
and preached before the House of Commons in
1644 and the House of Lords in 1645. In the as-
sembly, he crossed swords with Independents like
Thomas Goodwin, and Erastians like Thomas Cole-
man and John Selden. He published a number of
works against Erastianism, particularly Aaron’s Rod
Blossoming (1646), one of the major discussions of
the relationship between civil and ecclesiastical
power in the Scottish Presbyterian tradition. He
also wrote extensively against Independents, and
his Wholesome Severity Reconciled with Christian
Liberty (1645) attacked toleration and defended a
traditional Reformed doctrine of religious coer-
cion. His posthumously published A Treatise of
Miscellany Questions (1649) is a fascinating com-
pendium of his opinions on ecclesiology, theology,
and politics. In 1645, he presented the Westmin-
ster Directory to the Scottish General Assembly,
and on his return to Edinburgh in 1647, he pre-
sented the Westminster Confession of Faith. He
was elected minister of the High Church of Edin-
burgh, and in 1648 he was appointed Moderator of
the General Assembly. He was adamantly opposed
to the oath of Engagement that attested loyalty to
the Commonwealth, and maintained a radical Pres-
byterian line until his death.

His manuscript notes on the Westminster As-
sembly debates were finally edited and published
in 1846.

See also: Westminster Assembly
Further Reading
W. M. Campbell, “George Gillespie,” Records of the

Scottish Church History Society 10 (1949),
107–123.
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Gillespie, Patrick (1617–1675)
Scottish Covenanter; younger brother of George
Gillespie. Educated at St. Andrews (M.A., 1635), he
became minister of Kirkcaldy in 1642 and of Glas-
gow High Church in 1648. Along with his brother,
Samuel Rutherford, and James Guthrie, he be-
longed to the radical party in the Kirk, and was
strongly opposed to compromise with the king. After
the regicide in 1649, he insisted that Charles II must
not be proclaimed king until he had first subscribed
the Covenants (the Scotish National Covenant and
the Solemn League and Covenant) and proven his
commitment to a Presbyterian settlement.

After the defeat of the Covenanters at Dunbar,
Gillespie sided with the Remonstrants, who re-
jected an alliance with Scottish royalists. He be-
came a key leader of the Remonstrant or Protester
party during the 1650s, and was bitterly resented
by the moderate Royalist Resolutioners like Robert
Baillie. Because they were deeply critical of the
Stuarts, the Protesters were initially favored by
Cromwell, and in 1653 Gillespie was appointed
Principal of Glasgow University. He worked closely
with the Cromwellian regime and was regarded as
a traitor by many Covenanters. At the Restoration,
Gillespie was imprisoned in Stirling Castle. How-
ever, in contrast to James Guthrie, who was exe-
cuted, Gillespie repented of his opposition to the
Stuarts and escaped death by asking for the king’s
mercy. A gifted preacher and theologian, Gillespie
wrote extensively on covenant theology, though
much of his work remained in manuscript. His
posthumous work, The Ark of the Covenant
Opened (1677), was warmly praised in the preface
by John Owen, an old acquaintance of Gillespie
from the 1650s.

Further Reading
Frances Dow, Cromwellian Scotland, 1651–60

(Edinburgh, 1979).
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Goad, Roger (1538–1610)
College head. Goad was born in Buckinghamshire.
He was educated at Eton and then at King’s Col-
lege, Cambridge, where he received his B.A. in

1560 and M.A. in 1563. He was ordained in 1565
and took his B.Th. in 1569 and his D.D. in 1576.
While a fellow at King’s in 1565, he was critical of
the state of religion in the college. In 1570 that be-
came his responsibility when he was elected
provost (head) of King’s.

Goad was one of those some historians refer to as
moderate puritans. He was clearly a dedicated
Calvinist in his theology, but he was less critical
than others of the church’s practices and gover-
nance. Thus, he sided with Archbishop John Whit-
gift as one of the college heads who voted in 1570
to deprive the popular puritan Thomas Cartwright
of Cartwright’s Lady Margaret professorship. In
1580 he was a member of a panel that examined
members of the Family of Love. He joined William
Fulke in debating the imprisoned Jesuit Edmund
Campion in 1581. He also joined with other mod-
erate puritans in trying to persuade Cartwright to
write a refutation of the Catholic Rheims transla-
tion of the New Testament. More significantly, in
the late 1590s he played a major role within the
university in attacking the Arminian views of Peter
Baro and William Barrett, a controversy that led to
the issuing of the Lambeth Articles asserting the
Calvinist position of the church. In 1599 he joined
with Laurence Chaderton in confuting the Armin-
ian views of John Overall.

Goad’s record as a college head was mixed. He
sold off vestments and church ornaments he con-
sidered popish in order to build a new library, and
he increased the number of preaching fellows at
King’s. He himself delivered divinity lectures on a
frequent basis. But he aroused opposition for his
effort to impose a strict dress code and for his ef-
forts as vice-chancellor of the university in 1595 to
prohibit football, bear baiting, public swimming,
and other popular activities. Some of his critics also
charged him with inappropriately using college
property for his own benefit.

Further Reading
Peter Lake, Moderate Puritans and the English

Church (Cambridge, Eng., 1983); H. C. Porter,
Reformation and Reaction in Tudor Cambridge
(Cambridge, Eng., 1958).
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Goodwin, John (ca. 1594–1665)
Church of England clergyman, Independent contro-
versialist, and Arminian theologian. Goodwin was
born in Norfolk and entered Queen’s College, Cam-
bridge, in 1612. He received his B.A. in 1616 and
was elected a fellow of the college in 1617. Among
his contemporaries at Queen’s were senior clergy
like John Preston and John Davenant, as well as
younger men like Thomas Edwards and Thomas
Fuller. In 1625, Goodwin left the college to become
vicar of East Rainham in Norfolk. He was also ap-
pointed to a lectureship at Yarmouth in 1627, and he
became vicar of St. Nicholas, Kings Lynn, in 1629,
but was suspended within a year. He also preached
at Norwich, Dover, and London, and quickly gained
a reputation as a rising star among the godly.

In 1633, Goodwin succeeded John Davenport as
vicar of St. Stephen’s, Coleman Street, in London,
where he soon established himself as one of the
city’s leading puritan preachers. William Kiffin
heard him soon after his arrival in London and was
struck by Goodwin’s critique of puritan “prepara-
tionists,” who taught that one must preach the ter-
rors of the law to prepare a sinner’s heart for con-
version. Goodwin’s teaching on justification was
also distinctive—he argued that justification in-
volved the sinner being declared righteous on ac-
count of Christ’s sacrifice, but did not involve “the
imputation of Christ’s righteousness.” This teach-
ing provoked charges of Socinianism from the vet-
eran heresy hunter George Walker in the late
1630s, and it led to a substantial pamphlet debate
in 1640–1642, culminating in Goodwin’s first major
theological work, A Treatise of Justification (1642).
Goodwin also courted controversy with the church
authorities, and he was cited for nonconformity at
episcopal visitations in 1635 and 1637. However, he
avoided further censure and was able to maintain
his living, and in 1639 he warned Thomas Goodwin
against fostering separatism from the Church of
England. He was well connected with the disaf-
fected godly networks in London and the south-
east—besides knowing Thomas Goodwin and
Samuel Hartlib, he was also personally acquainted
with Lady Clark of Reading, Lady Mary Vere, the
Hampden family, and John Pym.

With the recall of the Long Parliament in No-
vember 1640, Goodwin and his congregation threw
themselves into the movement of protest against
Charles I’s personal rule. Goodwin published sev-
eral books of sermons, and in November 1641 he
preached and published a fiery sermon entitled Ire-
land’s Advocate, which lamented the massacre of
Protestants in Ireland and fed fears of a popish
plot. In 1642 one of Goodwin’s parishioners, Isaac
Pennington, was elected lord mayor of London.
After the outbreak of Civil War, Goodwin was
among the first puritan divines to publish a work of
resistance theory, Anti-Cavalierisme (1642), which
depicted the conflict as a war between Christ and
Antichrist. Throughout the Civil War, Goodwin and
his followers called for a vigorous prosecution of
the war against the king.

At the same time, Goodwin was beginning to es-
tablish a gathered church within his parish congre-
gation. By 1644 this had led to conflict with some
leading parishioners who feared that the traditional
parish organization was being undermined. In
1645, Goodwin was removed from his living and re-
placed by the Presbyterian William Taylor. In keep-
ing with his Independency, Goodwin joined John
Milton, William Walwyn, Henry Robinson, and
other pamphleteers in the campaign against Pres-
byterian uniformity. From 1644 onward, he was en-
gaged in controversy with Presbyterians like Adam
Steuart, Thomas Edwards, and William Prynne.
Goodwin attacked the Presbyterians as persecu-
tors, and he wrote extensively in defense of a wide-
reaching toleration, especially in his tracts Theo-
machia (1644) and Hagiomastix (1647). He was
frequently accused of heresy, and in 1645 one of his
former followers, Samuel Lane, claimed that he
was preaching Arminianism. Goodwin set out to re-
fute the accusation, but ended up rethinking the
Calvinist doctrine, which he had hitherto accepted.
Seeking to vindicate himself from charges of
heresy, he published another major theological
work, The Divine Authority of Scripture Asserted
(1647).

In 1647, Goodwin wrote The Army Harmlesse to
justify the New Model Army’s revolt against the
Presbyterian-dominated Parliament. He looked to
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Cromwell to protect the sects, and participated
alongside the Levellers in the Whitehall Debates of
December 1648, making the radical tolerationist
case against the conservative Independent Philip
Nye. Goodwin was also active in supporting the
army’s political revolution. In early January 1649,
his Right and Might Well Met defended Pride’s
Purge, and later in the month he was appointed a
chaplain to Charles I in the king’s final days. In
May, he published a vigorous defense of the regi-
cide, The Obstructors of Justice. Soon afterwards,
William Taylor was ejected and Goodwin restored
as vicar of Coleman Street.

For much of the 1650s, Goodwin was involved in
theological and ecclesiastical controversy. In 1651,
he published his great defense of Arminianism, Re-
demption Redeemed. The work caused consterna-
tion among conservative Calvinists and provoked
replies from John Owen, Richard Resbury, and
George Kendall. Goodwin also engaged in public
disputations with Calvinists like John Simpson and
Vavasor Powell, and published a series of books
elaborating his new theological perspective, includ-
ing a commentary on Romans 9 and a short work on
the salvation of pagans. However, he was distracted
from his promotion of Arminianism by a schism
within his own congregation, in which some mem-
bers (including William Allen and Thomas Lambe)
left to become General Baptists. Goodwin pub-
lished several works defending infant baptism. He
also continued his old controversies with the Pres-
byterians, attacking their calls for censorship. In
politics, Goodwin went out of his way to defend the
Commonwealth and the Protectorate against their
critics, but in 1657, he published a bitter attack on
the Cromwellian church settlement, entitled The
Triers or Tormentors Tried and Cast.

In June 1660, a royal proclamation condemned
Goodwin and Milton as defenders of regicide and
ordered their arrest. Goodwin went into hiding,
and his Obstructors of Justice was burned by the
hangman. He was eventually given indemnity but
excluded from public office. Deprived of his living,
he was still able to publish (albeit anonymously) a
major catechism entitled A Door Opening unto the
Christian Religion (1662). He died in 1665. John

Wesley and other Methodists republished his
Arminian works in the eighteenth and early nine-
teenth centuries.

See also: Arminianism, Gangraena, Independency
Further Reading
John Coffey, John Goodwin and the Puritan

Revolution (forthcoming); Ellen More,
“Congregationalism and the Social Order: John
Goodwin’s Gathered Church, 1640–1660,”
Journal of Ecclesiastical History 38 (1987).
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Goodwin, Thomas (1600–1680)
Puritan minister and theologian; born in Rollesby,
Norfolk, raised by religious parents, and enrolled in
Christ’s College, Cambridge, in 1613. Responding
there to the spirited preaching of John Preston and
Richard Sibbes, whose sermons he later edited for
publication, he made these ministers’ mood and
manner his own. Engagement with Puritan evan-
gelism probably caused him, in 1619, to transfer to
St. Catharine’s Hall, where he became a fellow and
completed his education. The friendships ce-
mented at Cambridge proved invaluable in the re-
ligious and civil struggles that lay ahead.

Goodwin underwent conversion in 1620, but for
the next seven years he wrestled painfully with
doubts of his salvation. Licensed a preacher of the
university in 1625 and chosen lecturer at Trinity
Church in 1628 (and promoted to vicar in 1632), he
distilled the lessons of his long ordeal into sermons
printed in 1636 as A Child of Light Walking in
Darkness. The book enriched the Puritan study of
religious psychopathology and established its au-
thor as a rising authority on the theory and practice
of evangelical piety.

In or about 1633, Goodwin embraced the princi-
ples of voluntaryism, exclusivity, and shared gover-
nance that the gathered congregational churches of
the Puritan diaspora were putting into practice. No
longer able to conform to the state church, he re-
signed his posts in Cambridge in 1634 and moved
to London. There he constructed, and published
portions of, a multifaceted program of practical di-
vinity. In 1638, he married Elizabeth Prescot, an al-
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derman’s daughter and made his way to Arnhem,
Holland, where he joined his friend Philip Nye in
turning the city’s English church into a model of
congregational order. Goodwin returned to Lon-
don in 1640. His anonymous millennial tract, A
Glimpse of Syons Glory, came out the next year,
followed in 1642 by a sermon series, Christ Set
Forth, that made his name as a preacher.

During the upheavals of the 1640s, Goodwin and
Nye led the Independent faction—known as the
Dissenting Brethren—of the Westminster Assem-
bly of Divines in unavailing efforts to moderate the
presbyterial reformation of the Church of England.
Goodwin also pastored a gathered congregation, St.
Dunstan’s-in-the-East, preached to Parliament,
urged toleration of Baptists and other moderate
Dissenters, and aligned himself with Oliver
Cromwell. In 1649, Cromwell named him a chap-
lain to the council of state and, the next year, made
him president of Magdalen College, Oxford. There
for a decade he preached at St. Mary’s, presided
over an informal religious fellowship, served on
town and county clerical commissions, and ex-
tended his scriptural and theological studies. In
1658, Goodwin attended Cromwell’s deathbed; in
the same year he aided John Owen in drawing up
the Congregationalists’ Savoy Declaration of faith
and order.

Sacked at the Restoration, Goodwin spent his
last two decades in London extending his inquiries
and heading still another covenanted church. Most
of his writings after 1642 remained in manuscript
until posthumously brought out in five volumes,
1681–1704. Ranging across revealed and natural
theology, the Works includes commentaries on
Ephesians and Revelation, expositions of election
and faith, and meditations on such subjects as cre-
ation and the creatures, knowledge of God and
Christ, and the work of Christ and the Holy Spirit.
It was always Goodwin’s fervent desire to set forth
Christ crucified for the saving of souls. He meant
his doctrinal writings to provide foundations for the
edifice of practical divinity to whose building he
had devoted his younger years. His teachings on as-
surance of faith, the seal of the Spirit, and the
covenant of grace bear his special stamp.

Goodwin’s outlook was ecumenical, his temper
irenic, his approach to divine revelation progressive
and open-ended, his pedagogy free from scholastic
restraint, and his style liberal to the point of prolix-
ity. Notable among his theological ventures is his
singularly dramatic elaboration of the covenant of
redemption. This revision of federal theology
shifted the nexus of grace from covenants made in
time between God and elect souls to an originative
transaction in eternity between God and Christ for
authorizing the plan of salvation to be executed by
Christ’s willing incarnation and death. Forged in the
fires of personal religious experience, Goodwin’s
presentation of the Trinitarian compact helped set-
tle the concept in the expanding repertory of Re-
formed belief, where it remains to the present day.

See also: An Apologeticall Narration,
Congregationalism, Dissenting Brethren, Federal
Theology, Independency, Puritan Revolution
Further Reading
Robert Paul, ed., An Apologetical Narration

(Philadelphia, 1963).
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Gorton, Samuel (ca. 1592–1677)
Puritan lay radical, author, and founder of Warwick,
Rhode Island. Born in Gorton, Lancashire, Gorton
received some early education but claimed never to
have attended university. He took on the trade of
clothier and began to develop radical theological
ideas by the 1620s. Gorton migrated to New En-
gland in 1636, coincidentally during the antinomian
controversy. Despite his sympathy for the radicals,
Gorton and a small band of followers (known as
Gortoneans, or by the supposed Indian appellation
Gortonoges) moved within Plymouth jurisdiction by
1638 but quickly ran afoul of the authorities, the
problem stemming from a dispute with his landlord,
minister Ralph Smith, and also perhaps from his lay
preaching. Gorton relocated by 1639 to Portsmouth
with some of the banished radicals, but his prickly
behavior got him into trouble with authorities:
“Judge” William Coddington had him publicly
whipped and banished for Gorton’s objection to the
theocratic leaning of the government.
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Gorton moved to Aquidneck with the Hutchin-
sons and then by 1641 to Providence, where he
purchased land near the Pawtuxet River, but he
soon tangled with others (including Roger
Williams) over boundaries. Gorton won his case,
and the losers appealed to the Massachusetts Bay
General Court for protection, which was granted in
1642. Gorton responded with a strongly worded
letter of protest (which the General Court calcu-
lated as containing twenty-six blasphemous state-
ments). Gorton soon moved on to Shawomet (later
Warwick), where he purchased unincorporated
land from the Narragansett sachem Miantonomi.
Other English settlers in the area, however, led by
trader Benedict Arnold, again appealed to the
Massachusetts General Court for protection from
Gorton and his followers; the Court also produced
two minor Narragansett sachems, Sacononoco and
Pumham, who had disputed Miantonomi’s right to
sell the land and had pledged themselves to the
colony. Gorton refused to honor a warrant to ap-
pear before the court, but soon he and his followers
were arrested by a military expedition and brought
to Boston to answer charges of heresy and civil dis-
turbance. The group was found guilty, sentenced to
irons and labor, and sent into different towns, but
their sentences were soon overturned.

After his release, Gorton returned to England to
press the issue against Massachusetts before the
Earl of Warwick’s Commission for Plantations;
while there, he was active in radical Puritan circles
and began to publish. Simplicities Defence against
Seven-Headed Policy (1646) recounted his treat-
ment by Massachusetts authorities. An Incorrupt-
ible Key to the CX. Psalme (1647) pled for tolera-
tion by contesting civil magistrates’ authority over
matters of conscience. In 1648, having obtained
letters of safe conduct from the commission, Gor-
ton returned to Warwick to help in establishing the
colony without interference. He continued to ex-
pound his radical ideas, with Saltmarsh Returned
from the Dead (1655) and An Antidote Against the
Common Plague of the World (1657), but was rarely
involved in controversy for the remaining two
decades of his life. In addition to his published
writings, he left a manuscript on the Lord’s Prayer

and a 1669 letter of refutation to Nathaniel Morton
in response to New England’s Memorial.

See also: Rhode Island
Further Reading
Philip Gura, A Glimpse of Sion’s Glory: Puritan

Radicalism in New England, 1620–1660
(Middletown, CT; 1984).
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Gouge, Robert (1630–1705)
Puritan clergyman. Born in Chelmsford Essex,
Robert Gouge was sent to Christ’s College in 1647.
His first position after leaving the university was
that of master of a grammar school at Maldon,
Essex. During his tenure at the grammar school,
Gouge also preached at a local church. He ac-
cepted an assignment at St. Helen’s in Ipswich in
approximately 1652. While in Ipswich, Gouge
formed a Congregational church under the patron-
age of Robert Dunkon. Correspondence written by
Samuel Petto, a congregant of Gouge’s, refers to
the minister as “a very gracious man.” The Unifor-
mity Act of 1662 silenced Gouge’s preaching, yet he
remained in Ipswich for about another decade.

In 1672 Gouge relocated to Coggeshall, Essex,
where he was named pastor of a Congregational
church. In approximately 1674, Gouge renovated a
nearby barn to use as a place of worship. He re-
mained in service in Coggeshall for some thirty
years. Gouge published The Faith of Dying Jacob
in the year 1688. He died in October of 1705.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

J. Sears McGee

Gouge, Thomas (1605–1681)
Puritan clergyman and ejected minister. Gouge
was the eldest son of William Gouge, himself a
leading puritan preacher of the early seventeenth
century. Thomas attended Eton and then King’s
College, Cambridge, from which he received his
B.A. in 1629 and M.A. in 1633. Though he had
been appointed a fellow of King’s, he left Cam-
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bridge to become curate and lecturer at St. Anne
Blackfriars, where his father was rector. He later
held livings in Middlesex, at London’s St. Sepul-
chre, and in Surrey.

Gouge sided with the Presbyterian party in the
Civil Wars, affirming the Solemn League and
Covenant and also joining with fellow Presbyteri-
ans in criticizing the execution of Charles I. In 1654
he was appointed an assistant to the London com-
mission for the approbation of ministers. Following
his father’s death, he completed the elder Gouge’s
commentary on the Epistle to the Hebrews and
saw it into print. He also prepared his own Chris-
tian Directions (1661), a guide to behavior that
urged prayer, Bible reading, and better Sabbath
observance, while also warning against activities
such as cockfighting, theater, and gambling. He was
also outspoken on the need to extend charity to the
less fortunate.

Gouge was ejected from his living following the
Restoration, but continued to minister to a gath-
ered congregation near St. Sepulchre. He served as
treasurer of a fund to aid victims of the Great Fire
of London (1665). During the 1660s and 1670s he
continued to preach and write about Christian du-
ties. Licensed as a Presbyterian minister in 1672, in
that same year he began to travel to Wales to spread
the gospel there. He helped to establish charity
schools there and raised funds for the publication
of a Welsh-language Bible and translations of tracts
by puritan authors such as Richard Baxter and
Arthur Dent. Gouge was a harsh critic of Catholi-
cism and issued a strong indictment of Catholics,
God’s Call to England (1680), in the aftermath of
the Popish Plot.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Gouge, William (1578–1653)
Son of Thomas Gouge the elder. William Gouge
was born in Stratford-le-Bow, Middlesex. Gouge
spent his childhood in the company of several puri-

tan notables. His mother was the daughter of
Nicholas Culverwell and her brothers, Samuel and
Ezekiel, were prominent godly clerics. William’s
uncles through marriage, William Whitaker and
Laurence Chaderton, were also noteworthy leaders
within the godly community. Gouge attended
grammar school at St. Paul’s and spent six years at
Eton. He then continued his education at King’s
College at Cambridge receiving his B. A. in 1598
and his M.A. in 1601. Because Gouge took pains to
live a spiritual life during these years he gained the
reputation of an “arch puritan.”

His relatives, believing a clergyman should be
wed, evidently pressured Gouge into a marriage to
Elizabeth Calton. This triggered a period of de-
pression or spiritual crisis that lasted a few years.
He emerged from this dark night of the soul in
1607, when he was actually ordained. In 1608
Arthur Hildersham recommended him to the
parishioners of St. Ann Blackfriars, London, where
he joined Stephen Egerton in ministering to that
parish. He preached twice every Sunday and at a
Wednesday morning lecture, drawing such large
crowds that by 1617 the church was expanded to
provide more room for those who flocked to hear
him. Gouge soon achieved a prominent position
among the godly preachers of the city. He also
earned a reputation as a defender of Calvinist or-
thodoxy at a time when it was coming under attack
from Arminians. His The Whole Armour of God
(1615) was the first of many publications defending
that view. One of his more famous publications was
his Of Domesticall Duties (1622), in which he set
forth advanced views on companionable marriage,
including efforts to moderate the notion of wifely
submission to their husbands and a strong rejection
of the right of husbands to beat their wives, views
that were not popular among all of his readers.

Diocesan authorities suspected him of noncon-
formity, and in fact he administered communion to
recipients who were standing as well as kneeling,
justifying his practice on the grounds that it was a
matter indifferent. Nevertheless, his great popu-
larity shielded him from prosecution, and he
avoided being deprived. Gouge had surprisingly
warm (if diplomatic) praise for Bishop William
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Laud’s tolerance of leading London puritans.
When Richard Stock died, Gouge relaced him as
one of the Feoffees for Impropriations.

In 1643 he was nominated to the Westminster
Assembly of Divines. Though ill, he attended the
sessions regularly. Gouge emerged as a supporter
of Presbyterianism and argued that that system of
church government was sanctioned by the will of
God. Like many Presbyterians, Gouge was a sup-
porter of the monarchy and was critical of the trial
and execution of Charles I. Following the regicide
he retired somewhat from the public eye. He died
in 1653.

Further Reading
Oxford Dictionary of National Biography (2004);

Paul Seaver, The Puritan Lectureships: The
Politics of Religious Dissent, 1560–1662
(Stanford, 1970).
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Gough, John (ca. 1521–1572)
Early Nonconformist leader; son of the London
Protestant printer John Gough. According to John
Stowe, he was a professional scrivener before ordi-
nation by Edmund Grindal, bishop of London, in
1560. On 15 November 1560 he was instituted rec-
tor of St. Peter Cornhill, London. He contributed
the prologue to an abridgement of Erasmus’s
Enchiridion entitled A godly boke wherein is con-
tayned certayne fruitfull rules, to bee exercised by
all Christes souldiers (1561), he and was associated
with Robert Crowley and John Philpot in lectures at
St. Antholin’s. Along with Percival Wiburn, Gough,
Crowley, and Philpot emerged in 1565–1566 as the
principal London opponents of Matthew Parker,
archbishop of Canterbury, during the Vestiarian
Controversy. In March 1566 they were among the
thirty-seven city clergy who, refusing the prescribed
vestments, were suspended and threatened with
deprivation. Too popular in the city for Parker’s lik-
ing, Gough and Philpot were in June removed into
the custody of Robert Horne, bishop of Winchester,
and Crowley into that of Richard Cox, bishop of Ely.

Deprived of St. Peter Cornhill, Gough was re-
leased from house arrest in November 1566. Per-

haps spending time as a roving preacher in Essex,
he was back in London by February 1569, on 15
January 1570 preaching at the Tower of London
before John Feckenham, former abbot of West-
minster. When Feckenham circulated a rejoinder
in manuscript, Gough countered with The aunswer
of John Gough preacher, to maister Fecknam’s
obiections against his sermon, lately preached in
the Tower (1570).

In June 1571 Gough again faced examination by
Parker, but no more is heard of his activities. His
will, dated 27 March 1571, mentions no parish. He
describes himself simply as “preacher of the word
of God,” leaving everything to his wife, Mary. John
Gough, “preacher,” was buried at St. Bartholomew-
by-the-Exchange on 1 February 1572.

See also: St. Antholin’s
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967).
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Greenham, Richard (d. 1594)
Pastor and preacher. Greenham was likely born in
the early or mid-1540s. He matriculated at Pem-
broke Hall in 1559 and graduated B.A. in 1564. He
received his M.A. in 1567, becoming a fellow of
that college. He accepted the living of Dry Dray-
ton, a rural parish of around thirty households lo-
cated five miles from Cambridge, in the summer of
1570.

In 1573, Greenham was threatened with suspen-
sion for refusing to subscribe. Though he signed
two letters supporting Thomas Cartwright in 1570,
he generally opposed efforts to divide the church.
Greenham played a central role in the 1580 anti-
Familist campaign. He also attacked Separatists
such as Martin Marprelate.

At Dry Dayton, Greenham turned his household
into a seminary for young men aspiring to the min-
istry. His pupils included Arthur Hildersham. Over
the years his students took extensive notes on his ac-
tions and advice, which were copied and circulated
and, along with notes of his sermons, became the
core of the five posthumous editions of his Works.
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In 1591, Greenham moved to London, where he
became lecturer at Christ Church, Newgate. He
became part of the steady influx of puritans from
the provinces in the 1590s that sustained the Lon-
don nonconformist community, which was under
pressure from Bishop Aylmer and Archbishop
Whitgift. He remained in London during the viru-
lent outbreak of plague in 1593, preaching a series
of well-attended fast sermons. He died late in April
1594 of unknown causes.

See also: Household Seminaries
Further Reading
Eric Josef Carlson and Kenneth Parker, Practical

Divinity: The Works and Life of Reverend
Richard Greenham (Aldershot, Eng., 1998).
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Greenhill, William (1598–1671)
Independent minister. Greenhill graduated M.A.
from Gonville and Caius College, Cambridge, in
1622. He was a puritan preacher from the start of
his career, and after becoming rector of Oakley,
Suffolk, in 1629, he became an important figure
among the noble professors of East Anglia. He con-
tributed to two combination lectures, in Mendle-
sham, Suffolk, and at St. George’s, Tombland, in
Norwich. His radicalism was probably helped by
the rule of Matthew Wren as bishop of Norwich,
who deprived him in 1636 for refusing to read the
Book of Sports. With his close friend Jeremiah Bur-
roughes, he fled to Rotterdam, where they wor-
shipped in the Independent church with William
Bridge and Sydrach Simpson. By the end of 1637
Burroughes and Greenhill had returned to East
Anglia, smuggling in many seditious books.

By 1641 he was settled in London, and Greenhill
and Burroughes were appointed as lecturers to
Stepney. He was more peripatetic as a preacher,
not least in delivering sermons to fasts both to the
House of Commons and the House of Lords
through the 1640s. His early stance on church gov-
ernment was as an Independent with a concern to
maintain control, joining with moderate Presbyteri-
ans and Independents in 1643 to publish Certaine
Considerations to discourage the further gathering

of churches. In the Westminster Assembly he was
closely associated with the Dissenting Brethren al-
though he was not a signatory to the Apologeticall
Narration. He became acclaimed for his exegesis of
the Book of Ezekiel, running to five volumes be-
tween 1645 and 1662, a learned commentary writ-
ten with an eye to its contemporary relevance.

Through the 1640s his stance developed: he be-
came a rather more radical Independent, always
defending religious toleration but willing to con-
demn the Levellers. He supported Charles’s execu-
tion but opposed a government based solely on
gathered churches. He recognized the need for
further reform in the church, joining with other
ministers in 1652 calling for committees to provide
oversight, went on to be one of the commissioners
proposed by the nominated assembly to perform
such work and became one of the Triers and Ejec-
tors for the Middlesex commission in 1657. His
willingness to work across the puritan spectrum
meant that Richard Baxter recommended him as
one suitable for a committee to draw up an account
of the common grounds and divisive issues among
the godly.

His relations with New England were ambigu-
ous. He was one of a number willing to support
missionary work with Native Americans (as he had
been willing to support what he saw as Vavasor
Powell’s similar work with the Welsh). He was seen
as a potential source of support for Harvard Col-
lege in 1671. However, in 1669 he had worked with
London Congregationalists writing to the governor
of Massachusetts to press for an end to the perse-
cution of Baptists.

In 1659 Greenhill, with other leading Indepen-
dents, sent delegates to George Monck, trying to
find a workable government that did not entail the
return of the monarchy. He was, of course, unsuc-
cessful, and in 1660 he was ejected from Stepney.
He tried to disassociate himself from Venner’s Ris-
ing, but he suffered from assumed guilt resulting
solely from distrust. His political activities had
ended, and he managed to keep ministering to a
huge gathered congregation in Stepney for the rest
of his life (although he was willing to denounce the
hedonism and immorality of the court). During his
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later years, he was probably best known for his nu-
merous dedicatory epistles to devotional works, a
provision he had become noted for in the 1650s.
He ended his career as he had begun it, as an active
preacher to godly congregations until his death in
1671.

See also: Dissenting Brethren, Savoy Assembly
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Greenwood, John (ca. 1560–1593)
Separatist preacher and author. Nothing is known
of Greenwood before he matriculated at Corpus
Christi College, Cambridge, in 1578. After receiv-
ing his B.A. in 1581, he was ordained and accepted
the living of Wyam, Lincolnshire, in that same year.
In 1585 he chose to leave the national church and
was next found attending Separatist conventicles in
London in 1587.

Greenwood was arrested, examined, and com-
mitted to the Clink prison for his separatism.
Henry Barrow, his friend and fellow Separatist, was
likewise arrested when visiting Greenwood in
prison. The two were tried, fined, and transferred
to the Fleet prison in May 1588. There the two
men devoted themselves to preparing tracts, let-
ters, and other materials that were smuggled out to
be printed and circulated. Greenwood in particular
defended separatism against the Essex puritan
George Gifford. He saw the Church of England as
anti-Christian and took a strong stand against the
use of any prepared prayers, including the Lord’s
Prayer. In March and April 1590, he defended his
views in conferences with clerical representatives
of the national church, including some puritans.
Neither side wavered in their convictions.

Greenwood was released from the Fleet in July
1592 and joined the newly organized Separatist
congregation of Francis Johnson as its teacher. But
within months he was arrested again, as the gov-
ernment decided to strike hard at the Separatist
movement. In March 1593 Greenwood, Barrow,
and three other Separatists were convicted of a
felony and sentenced to be executed for having
written sedition. After two last-minute reprieves,
they were hanged at Tyburn on the morning of 6
April. The two men became martyrs to the Sepa-
ratist cause and came to be regarded as pioneers of
Congregationalism.

See also: Sects, Separatists
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Griffith, George (ca. 1618–ca. 1699)
Congregationalist minister. Griffith was born in
Montgomeryshire. His family was associated with
Sir Robert and Lady Brilliana Harley, and young
George entered Magdalen Hall, Oxford, in 1638 as
servitor to the Harleys’ son Edward. He graduated
B.A. in 1642 and in 1645 received his M.A. from
Emmanuel College.

Griffith was a powerful preacher and was ap-
pointed to a position at the Charterhouse in Lon-
don in 1648. In 1650 the Haberdasher’s Company
appointed him lecturer at St. Bartholomew’s Ex-
change. Griffith was soon attracting the attention of
some of the nation’s religious leaders. Along with
John Owen and other ministers, he assisted a com-
mittee of the House of Commons in drafting a con-
demnation of the Socinian Racovian Catechism in
1562. He joined with other Congregational clergy
in promoting New England missionary efforts to
convert Native Americans. In 1654 he was ap-
pointed to the commissions for ejecting scandalous
ministers and examining those proposed for the
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ministry. During that decade he was called upon to
preach to Parliament and to assist the government
in various other capacities. He played a role in the
calling of the Congregationalist Savoy Conference
of 1658 and served as the scribe to the gathering.
Following the death of Oliver Cromwell, he joined
with John Owen and others in agitating for the re-
call of the Rump Parliament.

Griffith accepted the Restoration of Charles II
and denounced a 1661 uprising against the
monarch led by Thomas Venner. He ministered to
various congregations in London during the follow-
ing decades. In 1669 he joined in a lectureship at
Hackney with other Congregationalists (including
Owen and Philip Nye) and a number of Presbyteri-
ans. Together with other Dissenters, he rejected
King James’s request for support at the time of the
Glorious Revolution of 1688.

Following that revolution, Griffith joined in the
effort to reconcile Congregationalists and Presby-
terians. He was one of the managers of the Com-
mon Fund established in 1690. During that decade
he was also outspoken against a resurgence of an-
tinomianism. He died at some point between mak-
ing changes to his will in 1698 and the date when
the will was proven in 1702.

See also: Pinners’ Hall, Savoy Assembly
Further Reading
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Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994).
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Grindal, Edmund (ca. 1519–1583)
Grindal has often been misidentified as a “puritan”
archbishop of Canterbury, and no less unfairly cen-
sured by High Church historians for weak incom-
petence. Contemporary assessments were very dif-
ferent, although Grindal’s evangelical and pastoral
understanding of the nature of the church, and of
the episcopal office within it, conflicted with the
outlook of Elizabeth I and led to his downfall. It
was not Grindal but the downfall of Grindal that
contributed to the estrangement of the puritans
from the established church.

Grindal was born and raised in a remote region,
the west coast of Cumberland. Although the home-
stead was worth less than a pound a year in rent,
the evidence of the house itself, which survives,
suggests that the obscurity of his origins has been
exaggerated. There were connections that made
possible a promising academic and clerical career.
At Pembroke Hall in Cambridge he passed through
the degrees to that of B.D. (1549) (the doctorate
would follow much later) and held a number of
senior offices in the university. By the Protestant
reign of Edward VI, Grindal, who had been or-
dained under the old dispensation in 1544, was a
marked man: he shone in theological disputations,
in which he attracted the attention of William
Cecil, and became the most trusted lieutenant of
Bishop Nicholas Ridley, whose interests as master
of Pembroke he had looked after as its president.
He was appointed to prebends in St. Paul’s and
Westminster Abbey and became one of the king’s
preachers. Toward the end of the reign, Grindal
was nominated for Ridley’s see of London, follow-
ing the intended transfer of Ridley to the north.
But then came the Roman Catholic Mary Tudor,
and Grindal was one of those who went into exile in
Germany, dedicated to a hopeful future by Ridley
who, with Grindal’s other colleagues, stayed behind
to face the music, and the flames. Grindal spent
most of the exile in Strasbourg, but also lived in a
country parish in order to learn German. Stras-
bourg was the city of the great Reformer Martin
Bucer, at whose feet he had sat in Cambridge, and
who was a significant influence.

On Elizabeth’s accession, Grindal returned to re-
claim the bishopric of London. With other émigré
Elizabethan bishops, he was disappointed with the
moderate, even incomplete, character of the Eliza-
bethan Religious Settlement and made it his busi-
ness, with mixed success, to improve on it. His first
priority was to ordain and promote to key positions
competent, learned, preaching ministers. When
some of his favorite clergy refused a peremptory
demand to toe the line of conformity, particularly
on the issue of the prescribed vestments, Arch-
bishop Matthew Parker, who was not a Marian
exile, doubted whether Grindal was the man to
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handle the vestinarian crisis of 1566. But precisely
because of his evangelical aims, Grindal had little
patience with nonconformity and was later caustic
in his criticism of Thomas Cartwright. Parker, how-
ever, and no doubt others, thought that he would
be more usefully employed coping with the
Catholics of the north than with the godly of Lon-
don and Essex. Protestantism had had little impact
in the north of England, and the Revolt of the
Northern Earls in 1569 suggested that there was
urgent work to be done, to which Grindal ad-
dressed himself, not only dealing severely with
remnants of Roman Catholicism but promoting
preachers into key positions in market towns,
where in the next fifty years they made the Refor-
mation happen.

In 1576 Grindal was the choice of Lord Burghley
and other top members of the Elizabethan regime
to replace Parker as archbishop of Canterbury, al-
though the queen may have taken some persuad-
ing. Parker died a disillusioned conservative, and it
was time for a refreshing change. It was not to last
long. Within a year the enemies of evangelical
Protestantism brought to the queen’s attention the
preaching conferences, set up in many parts of the
country, and called, perhaps unfortunately, proph-
esyings; these conferences were unauthorized, ex-
cept by some of the bishops, who in Elizabeth’s
opinion had exceeded their authority. Ordered, in a

face-to-face interview, to suppress the prophesy-
ings and to restrict the number of preachers, a hor-
rified Grindal refused to transmit such an order,
conveying his refusal in a letter that challenged the
very essence of the royal supremacy, quoting liber-
ally and out of their original context the epistles of
St. Ambrose to the Emperor Theodosius. Grindal
was suspended and sequestered, and the queen
wanted him to be deprived, but this would have
sent all the wrong signals to the international com-
munity, and her ministers worked hard to keep the
archbishop in a state of suspended animation.
There were plans for a resignation, but Grindal
died in office, on 6 July 1583. Assessments of
Grindal by posterity are a litmus test of religious at-
titudes. High Churchmen called him “false
brother” and “perfidious prelate”; John Milton
thought him the best of a bad bunch of bishops;
Richard Baxter believed that bishops like Grindal
could have prevented the Civil War.

See also: Prophesyings
Further Reading
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Hall, Joseph (1574–1656)
Bishop of the Church of England. Hall was born in
Ashby-de-la-Zouch, Leicestershire, in 1574 to puri-
tan parents. He entered Emmanuel College, Cam-
bridge, in 1589, where he excelled, becoming a fel-
low in 1595. His devotional writings brought him to
the attention of Henry, Prince of Wales, who made
him one of his chaplains in 1608. In 1616 he be-
came dean of Worcester, and in the following year
he accompanied King James to Scotland and later
defended the Five Articles of Perth (whereby King
James had attempted in 1617 to introduce some
English practices into the worship of the Scottish
church). In 1618 he was one of the English
deputies at the Synod of Dort, where his concilia-
tory line received general applause. Having be-
come bishop of Exeter in 1627, he spent the 1630s
maintaining a delicate balance: keeping the ap-
proval of the central government while practicing a
relatively soft policy with puritans.

In 1640 he produced a tract defending episco-
pacy by divine right, accepting William Laud’s revi-
sions. This tract was followed by a similar anony-
mous piece, thus entering a vituperative debate
with the group of Presbyterian controversialists
known as Smectymnuans and the poet and at that
time controversialist John Milton during which he
maintained the Laudian line. At the same time,
having been translated to Norwich, he took a more
moderate stance as a member of the Lords’ Com-
mittee on religion. He, along with other bishops,
was imprisoned on the grounds of high treason for

a while, and his maintenance was seriously cut. He
retired to Higham, near Norwich where he
preached, for as long as he was allowed and then
wrote devotional treatises until his death in 1656.

See also: Smectymnuus, Synod of Dort
Further Reading
Kenneth Fincham and Peter Lake, “Popularity,
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(1996), 856–881; Joseph Hall, The Works of the
Right Reverend Joseph Hall, ed. P. Wynter, 10
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Hampden, John (1594–1643)
Puritan champion of English liberties and cousin of
Oliver Cromwell. Born into a wealthy Bucking-
hamshire dynasty, Hampden was educated at Mag-
dalen, Oxford. He was first elected a member of
Parliament in 1625, and he spent 1627 in prison for
refusing to pay a forced loan levied by King Charles
I on his leading subjects. Hampden became a
household name, however, when he contested the
legality of the king’s infamous ship money assess-
ment in 1636. Hampden’s principle of “no taxation
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without representation” was cited by Edmund
Burke in his Speech on American Taxation in 1774
and subsequently by the American colonists them-
selves. Again elected to Parliament in 1640, Hamp-
den rapidly became one of the leading critics of
royal policy and played an important part in the in-
dictment of the king’s principal minister, Lord
Strafford.

In January 1642 King Charles led a band of
armed retainers into Parliament to seize Hampden
and four colleagues. However, the “Five Mem-
bers” and their ally Lord Mandeville were fore-
warned and escaped arrest. As civil war ap-
proached, Hampden helped mobilize Parliament’s
supporters. He provided a regiment of foot
(“Hampden’s Greencoats”) for the Army of Parlia-
ment and led it in combat. On 18 June 1643, Ham-
pden was badly wounded in a clash between royal-
ist and Parliamentarian cavalry at Chalgrove Field,
close to his family home. He died six days later,
and was buried at Great Hampden. There are sev-
eral memorials to “the Patriot’s” memory in Britain
and America, not least towns named in his honor,
such as Hampden, Maine.

Further Reading
John Adair, A Life of John Hampden the Patriot,

1594–1643 (London, 1976).
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Harley Family
Sir Robert Harley (ca. 1579–1656), puritan gentle-
man and Parliamentarian, was described at his fu-
neral as “the first that brought the gospel into these
parts” for his patronage of puritan ministers. Sir
Robert graduated B.A. in 1599 from Oxford (Oriel
College). Between 1613 and 1615, Sir Robert was
at odds with his father over his choice of the mod-
erate puritan, Thomas Pierson, as rector of Bramp-
ton Bryan. Harley also cultivated a wide circle of
puritan clerics outside the county, including
William Gouge, Thomas Gataker, Julines Herring,
John Cotton, John Stoughton, and John Workman.
Harley believed that his support for nonconformist
clergymen led to his loss of court office in the

1630s. Sir Robert’s first wife, Ann Barrett, grand-
daughter of Sir Walter Mildmay, the puritan
founder of Emmanuel College, Cambridge, died in
1603, and his second wife, Mary Newport, died in
1622.

In 1623 Sir Robert married Brilliana Conway
(ca. 1598–1643), who shared her husband’s puritan
views. She was the daughter of the secretary of
state, Sir Edward Conway of Ragley Hall, Warwick-
shire, and was born at the English garrison at Brill,
Netherlands, hence her unusual Christian name.
The survival of approximately 375 of her letters to
her husband and to their eldest son, Edward
(1624–1700), provides a rich illustration of the
Harley family’s religious life. Brilliana’s letters in
the late 1630s to Edward, then at Magdalen Col-
lege, Oxford, reveal her disapproval of Laudian in-
novations in ceremonial and church decorations.
The debates of the Long Parliament also encour-
aged her hopes for church reform, and in June
1641 she rejoiced at the progress of the Root And
Branch Bill (to be distinguished from the Root and
Branch Petition) to abolish episcopacy.

Sir Robert’s puritanism strongly colored his ac-
tions as a member of Parliament (MP). In the
1620s he took a strongly anti-Catholic and anti-
Arminian position. In the Short and Long Parlia-
ments of 1640 he opposed ship money, the Laudian
church innovations, and the Scottish war. Lady
Harley also took an active pro-Parliamentarian role
in the county. In the winter of 1640–1641, she
helped to collect information about the parish
clergy in Herefordshire for the House of Commons
committee for scandalous ministers. In the autumn
of 1643, she led the successful defense of Bramp-
ton Bryan during a seven-week royalist siege. Her
death in October 1643 represented not only a per-
sonal blow to Sir Robert, but also the loss of a per-
ceptive observer of the local religious and political
scene.

At Westminster, Harley supported the reform-
ing middle group led in the Commons by John
Pym, Oliver St. John, and John Hampden. In 1643
he chaired the committee for the destruction of
superstitious and idolatrous monuments and later
took the Solemn League and Covenant. After
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Pym’s death, in December 1643, Harley took his
place on the committee for the Assembly of Di-
vines. Sir Robert’s sympathy for the Scots and his
religious Presbyterianism meant that from 1645 he
was associated with the political Presbyterian party
led by Denzil Holles. Sir Robert’s eldest sons, Ed-
ward and Robert, served in the Parliamentarian
army, and in 1646 Edward was returned to the
Long Parliament as MP for Herefordshire. In 1647
Edward was one of the eleven members accused
by the army of plotting to restore the king to
power, and Sir Robert was anonymously charged
with financial and electoral corruption and briefly
withdrew from the House. In the autumn of 1648
Sir Robert was appointed to the joint committee
that formulated the terms offered by Parliament to
the king at Newport. On 6 December 1648, as a
result of their support for a settlement with the
king, Sir Robert and Edward Harley were ex-
cluded from the House of Commons by Pride’s
Purge. After Charles I’s execution, Sir Robert re-
signed his office as master of the mint, marking the
end of his political career. The family was removed
from local office until 1654, when Sir Robert and
Edward were named to the Herefordshire com-
mission for the ejection of scandalous ministers.
This appointment heralded Edward’s resumption
of local power, although he was once again se-
cluded from the 1656 Parliament.

Sir Robert died in 1656, but his patronage of the
puritan clergy was continued after the Restoration
by Sir Edward’s support for Dissenting ministers,
including Richard Baxter. In Charles II’s Parlia-
ments, Sir Edward strenuously opposed legislation
against the Nonconformists, and in 1688 he and his
sons actively supported William and Mary against
James II. Sir Edward was the author of two tracts
on religious issues, An Humble Essay Toward the
Settlement of Peace and Truth in the Church
(1681), a contribution to the debate about compre-
hension and indulgence, and A Scriptural and Ra-
tional Account of the Christian Religion (1695),
part of a debate about the reasonableness of the
Christian religion, to which the philosopher John
Locke and John Toland also contributed at the
time.

Further Reading
Jacqueline Eales, Puritans and Roundheads: The

Harleys of Brampton Bryan and the Outbreak of
the English Civil War (Cambridge, Eng., 1990).
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Harris, Richard (fl. 1576–1620)
Jacobean minister and theologian of moderate Pu-
ritan leanings. Of Shropshire origin, he went up as
a pensioner to St. John’s College, Cambridge, in
1576 and took his degree in 1579 or 1580. He be-
came a fellow in 1581 and was incorporated at Ox-
ford in 1584. He took his M.A. in 1583, B.D. in
1590, and D.D. in 1595. In 1599 he became rector
of Gestingthorpe, Essex. He was involved in colle-
gial meetings with other Puritan clergy. He would
appear to have been hired as a lecturer by the
Colchester corporation, but was dismissed around
1608. In 1612 he transferred to Bradwell-by-Sea,
Essex, in 1612. His will was probated in the Pre-
rogative Court of Canterbury in 1621. His only
published work of divinity was an intervention
against the Jesuit Martin Becan, who had at-
tempted to exploit differences in the political theol-
ogy of English theologians. Harris’s Concordia An-
glicana de primatu ecclesiae regio; adversus
Becanum de dissidio Anglicano appeared in 1612
and was subsequently translated and published in
1614 as The English Concord, containing an addi-
tion to deal with Becan’s reply to the Latin work.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Harrison, Thomas (1606–1660)
Parliamentary military commander and religious
radical. The son of a butcher (later mayor) of
Newcastle-under-Lyme, Staffordshire, Harrison
was sufficiently well educated to take up a career
as a clerk to an attorney at the Inns of Court in
London. At the outbreak of civil war in England
in 1642, Harrison, together with Charles Fleet-
wood and Edmund Ludlow, enlisted in the Army
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of Parliament. In 1644, he was appointed major
in Fleetwood’s cavalry regiment in the Eastern
Association Army. The regiment soon became no-
torious as a nest of Independents and fanatics,
and Harrison himself was accused of being an An-
abaptist. He was, however, favored by the army’s
cavalry commander, Oliver Cromwell. Harrison
distinguished himself at the battle of Marston
Moor in July 1644, as he was chosen to ride to
London to report the news to Parliament. He
fought at Naseby and then Langport in 1645,
where Richard Baxter recalled that he gave
thanks for the victory “with a loud voice breaking
forth in to the praise of God with fluent expres-
sion, as though he had been in a rapture.” Soon
after the regiment was engaged in Cromwell’s
storming of Basing House, where Harrison was
later accused of killing a royalist officer in cold
blood. Elected to Parliament in 1646, and associ-
ating with the Fifth Monarchists, he began to
argue that the king should be prosecuted for war
crimes. In June 1647, Harrison became colonel of
his own cavalry regiment. The regiment took part
in the army mutinies later that year; but, with the
resurgence of civil war in 1648, dutifully joined
the defense of northern England against Scottish
invasion. In combat at Appleby in August, Harri-
son, despite being wounded, captured an enemy
banner single-handed. One of the Parliamentar-
ian officers reported home that he was a “pious,
worthy commander.” On his recovery, Harrison
and his cavalry were detailed to convey the cap-
tive King Charles I to Windsor Castle. Charles
feared that Harrison had been sent to murder
him, but the king was reassured by the colonel’s
professional demeanor. In the proceedings that
followed, Harrison took a leading part in drawing
up the king’s sentence and was the seventeenth
signature on the death warrant.

Harrison reached the zenith of his career in
1650, acting as commander-in-chief in England,
and he fought under Cromwell at Worcester in
1651. Harrison aided Cromwell’s seizure of power
in 1653, leading troops into Parliament and person-
ally “helping” the Speaker from his chair. Despite
this, however, his belief in the millennial rule of the

Saints on Earth led him to oppose the formation of
Cromwell’s Protectorate. By 1655 he was in prison,
having been deprived of all military and political of-
fice. He was released from close arrest in March
1656, but, incriminated in various Fifth Monarchy
plots, he was arrested in April 1657 and again in
February 1658. At the restoration of the monarchy
in 1660, Harrison refused to follow other regicides
in fleeing the country. Throughout his trial and ex-
ecution in October 1660, he remained adamant
that the regicide had been the will of the Lord.

See also: Fifth Monarchists
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Harvard, John (1607–1638)
Benefactor for whom Harvard College was named.
John Harvard was born into a moderate puritan
family in Southwark. He entered Emmanuel Col-
lege, Cambridge, in 1627 and received his B.A. in
1632 and his M.A. in 1635. He married Ann Sadler
in 1636, and the following year he sailed to New
England and settled in Charlestown. There is no
record of his ordination, but he assisted Zachariah
Symmes, the pastor of the Charlestown church,
preaching there until his untimely death (of con-
sumption) at the age of thirty-one in 1638. Harvard
also served on a committee that worked on a draft
of fundamental laws that later served as part of the
Massachusetts Body of Liberties. He is most re-
membered for his bequest of half his estate, valued
at 1,700 pounds, and his library of 400 volumes to
the new college that had already been founded at
New Towne in 1636, before Harvard’s arrival in
New England. New Towne was renamed Cam-
bridge in May 1638, and the college became Har-
vard in March 1639.

The books Harvard bequeathed to the college
consisted mostly of theological works. In addition
there were dictionaries, grammars, and Greek and
Latin classics, as well as more recent scientific works.
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Henderson, Alexander (ca. 1583–1646)
Scottish Presbyterian divine and Covenanter leader;
born around 1583 in the parish of Criech, Fifeshire,
and educated at St. Andrews University (M.A.,
1603). After teaching at the University for some
years, he became minister of Leuchars in 1612. At
this stage in his career, Henderson enjoyed the pa-
tronage of the archbishop of St. Andrews and was
aligned with the episcopal party in the Kirk. During
the 1610s, however, he switched his allegiance to
the Presbyterian faction and opposed the Articles of
Perth in 1618. Thereafter, he was closely connected
to radical Presbyterian networks, and in 1637 he
helped to orchestrate the campaign against the new
Scottish Prayer Book. Along with Archibald John-
ston of Wariston, he drafted the National Covenant
in February 1638 and was elected moderator of the
General Assembly in November, masterminding its
abolition of episcopacy. In 1639, he became minis-
ter of the High Kirk in Edinburgh and wrote manu-
script defenses of armed resistance on behalf of the
covenant. The King’s Large Declaration (1639) de-
scribed him as “the prime and most rigid Covenan-
ter in the Kingdome.” In 1640, he was elected rec-
tor of Edinburgh University, a position he held until
his death.

The success of the Covenanter Revolution was
such that in 1640–1641 Henderson was sent as a
Scottish Commissioner to London, where he
preached to throngs of English puritans. Aware that
many English churchmen were reluctant to abolish
episcopacy altogether, he published several Presby-
terian pamphlets, including The Unlawfulnesse and
Danger of Limited Prelacy (1641). Later in 1641,
Henderson preached before Charles I on his visit to
Edinburgh and seems to have developed a good re-
lationship with the king. In 1643, he helped to draft

the Solemn League and Covenant and then went to
London as a Scottish commissioner to the Westmin-
ster Assembly. He participated in drafting the as-
sembly’s form of church government, directory of
public worship, and catechism. He also preached
before the Lords and the Commons, urging them to
proceed speedily with reformation of religion. Like
the other Scottish commissioners, Henderson was
increasingly frustrated by the slow pace of reform in
the Westminster Assembly and by the obstructions
posed by Independents and Erastians.

In 1645, Henderson participated in negotiations
with the king at Uxbridge, and after the royalist de-
feat, he exchanged a number of papers with
Charles about episcopacy in May to July 1646. Ac-
cording to Robert Blair, he and Henderson fell on
their knees before the king, pleading with him to
accept the peace terms of the Covenanter-Parlia-
mentarian alliance, but to no avail. These fruitless
negotiations placed great strain on Henderson’s
fragile health, and he died on 19 August. He was
buried in Greyfriars churchyard, where the Na-
tional Covenant had been signed in 1638. He was
irreplaceable, and in his absence the Kirk became
bitterly divided. In his lifetime, he had done more
than any other individual since Knox and Melville
to shape the Scottish Presbyterian tradition.

See also: National Covenant, Solemn League and
Covenant
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Henry, Philip (1631–1696)
Moderate Presbyterian divine and diarist. Philip
Henry was an unusual puritan, since he was
brought up at Charles I’s court and after 1660 lived
as a country gentleman at Broad Oak, Flintshire.
Henry, the son of a court official, was educated at
Westminster School under Richard Busby and at
Christ Church, Oxford, from which he graduated
B.A. in 1651 and M.A. in 1652. He was a horrified
eyewitness to the execution of Charles I.
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In the mid-1650s he secured posts as tutor to the
sons of John Puleston, Justice of the Common
Pleas, at Emral, Flintshire, and preacher at nearby
Worthenbury Chapel. In 1657 he received Presby-
terian ordination from the Shropshire classis.
Henry was a convinced Calvinist, but seems to have
favored a modified form of episcopacy, such as that
associated with Archbishop James Ussher of Ire-
land, rather than classical Presbyterianism. In 1658
Worthenbury had become a parish in its own right,
and Henry became the incumbent, but this
arrangement was reversed in 1660, and he reverted
to the role of curate.

Since Henry would not consent to reordination,
nor read the services of the Book of Common
Prayer, he was discharged in 1661 as incapable of
preferment. Although not technically an ejected
minister, because he was not an incumbent, Henry
henceforth marked St. Bartholomew’s Day, 24 Au-
gust, as the anniversary of his silencing as a
preacher. Throughout the 1660s, Henry attended
parish churches, but did not take Holy Commu-
nion; under the 1672 indulgence, he was licensed to
preach at his own house, but did not preach at the
same times as the local church services. This
arrangement continued until 1681, when he was
fined for keeping a conventicle. In the early 1680s
he debated ordination with Bishop Lloyd of St.
Asaph. He was imprisoned in Chester Castle during
the Monmouth Rebellion. After the Toleration Act,
Henry once again began to minister to his congre-
gation, now at the same hours as church services, in
a building close to his house. Henry published noth-
ing, but left voluminous manuscripts, including a
diary, and his son Matthew became a leading Non-
conformist clergymen and biblical commentator.

Further Reading
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Herle, Charles (1598–1659)
Puritan clergyman and author. Herle was born in
Cornwall. He studied at Exeter College, Oxford,

receiving his B.A. in 1615 and his M.A. three years
later. He briefly served as rector of a parish in
Cornwall and then was presented to the living of
Winwick, Lancashire.

Herle’s first publication, in 1631, was a series of
meditations on incidents from scripture that he
wrote to demonstrate the devotional richness in
English Protestantism. With the outbreak of the
Civil Wars he moved to London. In October of
1642 he was invited to preach a fast sermon to the
House of Commons and responded with a call for
action against sectarian errors, Arminianism, and
popery. He became a defender of Parliament’s
cause, publishing justifications for the war in 1642
and 1643. Herle’s publications and sermons gained
him greater attention, and he was soon recognized
as one of the leading clerical advisors to John Pym
and the parliamentary leadership. He was named
one of the delegates to the Westminster Assembly
charged to reform the church.

As the puritan cause fragmented, Herle was
viewed as a Presbyterian, but his stance was mod-
erate, and he argued along with his colleague
Stephen Marshall for a middle way. He agreed with
the Congregationalists in the Assembly on some
points, was a friend of Philip Nye, and licensed the
Dissenting Brethren’s An Apologeticall Narration
for publication. Despite sharing common ground
on some issues, he rejected the argument for con-
gregational independency, expressing his criticisms
in The Independency on Scriptures of the Indepen-
dency of Churches (1643). That tract was answered
by the New Englanders Richard Mather and
William Thompson, who knew Herle well, in A
Modest and Brotherly Answer to Mr. Herle.

In the middle of the 1640s, Herle began to spend
more of his time in his Lancashire parish. Like
many Presbyterians, he seems to have had doubts
about the execution of Charles I. There were suspi-
cions that he was in correspondence with royalists
in the early 1650s, but he was nevertheless ap-
pointed to the Lancashire commission of Triers and
Ejectors in 1654. He died in September 1659.

Further Reading
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Herring, Julines (1582–1644)
Church of England clergyman and minister in the
Netherlands. Born in Montgomeryshire, he spent
much of his youth in Coventry, where he attended
school and demonstrated pronounced religious
sympathies. He went on to Sidney Sussex, Cam-
bridge, and received his B.A. in 1604. Returning to
Coventry, he was encouraged to study divinity by
Humphrey Fenn. Along with his friend John Ball,
he sought ordination from a bishop of the Church
of Ireland to avoid the required subscription to the
Thirty-nine Articles.

Herring’s first ministerial position was in the
parish of Calke, Derbyshire. His popularity was
such that the church could not hold those who
came to hear him preach. Among those he influ-
enced at Calke was the young Simeon Ashe. After
eight years he was forced from that position and ac-
cepted the position of lecturer at St. Almund’s in
Shrewsbury. There he became a key figure in a net-
work of local puritan clergy that included John Ball,
Thomas Pierson, and Robert Nicolls. His refusal to
conform to the new church initiatives led to his sus-
pension from the lectureship in the early 1630s.
Despite this suspension, he continued to preach at
private fasts and other nonpublic occasions. He was
outspoken in his criticism of Separatists such as
Daniel and Katherine Chidley, and in 1637 was one
of thirteen clergymen who wrote to leading New
England clergy to express fears that they might be
drifting toward separatism.

In 1636 Herring was invited to succeed John
Paget as minister of the English Reformed church
in Amsterdam. Operating within a Presbyterian
system, he expressed his preference for that church
order and his opposition to Congregationalism
when the Civil Wars broke out in England. He sup-
ported the parliamentary cause from afar and wel-
comed the involvement of the Scots. Herring died

in Rotterdam in March 1644 before the outcome of
events in England was evident.

Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Peter Lake, “Puritanism, Arminianism, and a
Shropshire Axe-Murder,” Midland History 15
(1990), 37–64.
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Heywood, Oliver (1630–1702)
Presbyterian minister, evangelist, and autobiogra-
pher; pursued his ministry in the Pennines, the hill
country of West Yorkshire and Lancashire. Born at
Little Lever, near Bolton, Lancashire, Heywood
was baptized without the sign of the cross due to
the strong puritanism of his parents. In 1647 he en-
tered Trinity College, Cambridge, and there came
under the godly influence of Thomas Jollie and
Samuel Hammond.

After graduating in 1650, he began preaching in
Lancashire and soon secured the post of preacher
at Coley Chapel, near the village of Northowram in
the parish of Halifax in the West Riding of York-
shire. On 4 August 1652 he was ordained by the
Bury Presbyterian classis. At first he lived with his
brother, Nathaniel, who was curate of Illingworth,
but in 1655 Heywood married the daughter of the
minister John Angier, moved to Coley, instituted
monthly celebrations of Holy Communion, and two
years later erected Presbyterian “discipline,” to
much local resentment. Heywood’s royalism at-
tracted some suspicion in the later 1650s, especially
at the time of Booth’s Rising. It was, however, the
joint forces of the disgruntled among his congrega-
tion and the new vicar of Halifax that succeeded in
having him suspended from the ministry in June
1662 and then excommunicated.

Although he occasionally preached by invitation
in parish churches in the early 1660s, it was after
the Five Mile Act (1665) that Heywood left Coley
and began his itinerant evangelism across the
northern counties: 1669, for instance, saw him
preaching at Bramhome, Dewsbury, Cross Stone,
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Sowerby, and Coley. In 1670 he was arrested near
Leeds, and his goods were seized to pay his fine
under the new Conventicles Act. Under the 1672
indulgence he took out a license as a “Presbyterian
teacher,” and on June 10 over one hundred of his
former parishioners entered into a church covenant
with him. At Manchester on 29 October 1672, he
participated in the first Presbyterian ordination in
the region since the Restoration. After the recall of
the licenses, Heywood resumed his peripatetic
evangelism: he is said to have traveled 1,400 miles
in a single year, preached 105 times in addition to
Sundays, and kept 55 fast days and 9 thanksgivings.
Convicted of keeping a “riotous assembly” in 1685,
Heywood spent almost a year incarcerated in York
Castle. He welcomed James II’s 1687 Declaration
of Indulgence and built a meetinghouse at
Northowram, which opened in July 1688, and to
which he added a schoolroom in 1693. Heywood
was a prime mover in efforts to bring the Happy
Union to the north of England. On 2 September
1691 he preached to twenty-four representatives of
the Presbyterians and Independents and gained
their backing for the “heads of agreement” be-
tween the two denominations. Heywood’s preach-
ing continued unabated until 1700, when asthma
confined him to Northowram, where he died on 4
May 1702. He was buried in Halifax church.

See also: Happy Union
Further Reading
William J. Sheils, “Oliver Heywood and his

Congregation,” Studies in Church History 23
(1986), 261–277; J. Horsfall Turner, ed., The Rev.
Oliver Heywood B.A., 1630–1702; His
Autobiography, Diaries, Anecdote and Event
Books, 4 vols. (Brighouse, Eng., 1881–1885).
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Hibbens, Anne (d. 1656)
Boston excommunicant and executed witch. In En-
gland the wife of a man named Moore (and mother
of three sons by him), Anne probably emigrated to
Boston in the mid-1630s with her husband, William
Hibbens. They joined the church in 1639. A promi-
nent merchant, William was elected an Assistant (a

justice of the peace and member of the Council of
Assistants) in 1643, serving until his death in 1654.
He was termed “gentleman” and she “mistress” in
the Massachusetts records, thus denoting their
high status. Her birth name is unknown, although a
misreading of a brief reference has sometimes led
to her being erroneously identified as Governor
Richard Bellingham’s sister.

Anne Hibbens ran afoul of Boston’s religious
leaders in 1640. Allowed by her husband to super-
vise some carpentry work in their home, she be-
came convinced that the carpenter had both done a
shoddy job and overcharged her. After complaining
to her pastor, John Wilson, and the governor, John
Winthrop, about having been cheated, she initiated
a one-woman crusade against Boston carpenters in
general, even importing two carpenters from Salem
to support her position. The carpenter she initially
targeted, also a church member, contended that
she had defamed him. Although church elders re-
peatedly pressed her to withdraw her charges, she
adamantly refused to back down. Even more
provocatively, Anne Hibbens insisted that scrip-
ture—and a sermon delivered by her other pastor,
John Cotton—supported her right to maintain her
own opinion, despite her husband’s willingness to
accept the work as adequate. She thus resisted the
standard puritan emphasis on wifely subjection. In
early 1641, the Boston church excommunicated
her, less for the initial slander than for her disobe-
dience to her husband and her lack of respect for
community opinion.

In 1655, following the death of her husband, she
was accused of being a witch. Colonial commenta-
tors later claimed that William Hibbens had suf-
fered significant financial setbacks prior to his
death and that she subsequently became more
quarrelsome, angering her neighbors. Whatever
lay behind her trial—the records of which do not
survive—the jury found her guilty, but her hus-
band’s former colleagues, the Assistants, refused to
accept the verdict. Accordingly, she was retried be-
fore the General Court sitting as a whole. The
more numerous deputies outvoted the councilors;
she was again convicted and was hanged on 19
June 1656. Anne Hibbens was the third woman ex-
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ecuted as a witch in New England and the only
high-status woman ever hanged there for witch-
craft. (Although in 1692 during the Salem crisis
other high-status women were accused, none was
executed.)

In two June codicils to her 27 May 1656 will,
Anne Hibbens expressed appreciation to her son,
Jonathan Moore, who had traveled from England
to be with her. She named overseers for an estate of
nearly 350 pounds, asking to be buried near her
husband.

Further Reading
Carol Karlsen, The Devil in the Shape of a Woman:

Witchcraft in Colonial New England (New York,
1987); Mary Beth Norton, Founding Mothers and
Fathers: Gendered Power and the Forming of
American Society (New York, 1996).
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Higginson, Francis (1587–1630)
Puritan clergyman and New England colonist. Hig-
ginson matriculated at St. John’s, Cambridge, in
1602 but then moved to Jesus College, where he
received his B.A. in 1610 and M.A. in 1613.

Higginson was ordained in 1614 in the diocese of
York and began his clerical career as a conformist.
Sometime after 1615 he came under the influence
of the puritan Arthur Hildersham and gradually
shifted toward a nonconformist stance himself. In
1627 he was deprived of his license, and the follow-
ing year the Court of High Commission began pro-
ceedings against him, leading him to offer his ser-
vices to the Massachusetts Bay Colony.

Higginson settled in Salem, Massachusetts, in
1629 and, together with Samuel Skelton, organized
that community’s church. Some settlers com-
plained that in their failure to use the Book of
Common Prayer and in the forms of governance
they introduced, Higginson and Skelton were pur-
suing a separatist path. Such reports also troubled
some English puritans, including John Cotton, who
wrote to inquire what was happening in the colony.
Higginson contracted a fever and died in August
1630. His influence on the colony remained
through publication of a letter he had written to

English friends describing the colony and its
prospects in very positive terms.

Further Reading
Robert Charles Anderson, ed., The Great Migration

Begins: Immigrants to New England, 1620–1633,
vol. 2 (Boston, 1995).
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Higham (Heigham), Sir John (1540–1626)
One of the godly magistrates of Suffolk in the late
sixteenth and early seventeenth centuries. He was
the son of Sir Clement Higham, who was a judge and
speaker of the House of Commons. His mother was
Anne Waldegrave, the daughter of another promi-
nent Suffolk family. Sir Clement was a committed
Roman Catholic who reached the pinnacle of his in-
fluence in the reign of Queen Mary. He resigned
from public life with the accession of Elizabeth.

Little is known of John’s youth, but it is believed
that he studied for a time at Trinity Hall, Cam-
bridge. He entered Lincoln’s Inn in 1558 and was
called to the bar in 1565. He served as a member of
Parliament for Sudbury, Suffolk, in 1563, was
named to the Suffolk commission of the peace
(making him a justice of the peace) in 1573, and
knighted in 1578.

Whereas his father was a stalwart Catholic, Sir
John became known as one of the principal magis-
trates, along with Sir Robert Jermyn, who were re-
sponsible for transforming the Stour Valley region
of East Anglia into what some have called a “godly
kingdom.” He also cooperated with evangelical
clergy in trying to advance religious reform in the
region. In the 1580s his support for the godly fac-
tion in Bury St. Edmunds led to a clash with Bishop
Edmund Freke and the temporary removal of
Higham and Jermyn from the commission. He was
selected the member of Parliament for Ipswich in
1584 and was returned to represent the county in
the parliaments of 1586 and 1604. There he contin-
ued his efforts for reform. In the parliament of
1586 he spoke in favor of the speedy execution of
Mary Stuart, Queen of Scots. His death in 1626 was
a major blow for those who sought to preserve the
strength of puritanism in Suffolk.
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Hildersham, Arthur (1563–1632)
Puritan minister; undoubtedly a key figure within
the puritan movement in late Elizabethan and Ja-
cobean England. Frequently in trouble with the
ecclesiastical authorities, he played a vital role in
internal communications within the godly commu-
nity and was renowned not only for his ministry
but also for his activism in promoting reform in the
church.

Hildersham was born in Stetchworth, Cam-
bridgeshire, into an illustrious Catholic family
with royal connections. Destined for the Catholic
priesthood, Hildersham was sent to school in Saf-
fron Walden, Essex, where he was converted to
Protestantism by the headmaster. He matricu-
lated at Christ’s College, Cambridge, in 1576, but
was removed by his father in 1578 in the hope that
Arthur would continue his studies in Rome.
Arthur refused and was consequently disinher-
ited, yet he secured the patronage of a distant
cousin, the puritan Earl of Huntingdon, Henry
Hastings, and returned to Cambridge, where he
graduated B.A. in 1581 and M.A. in 1584. Al-
though his election to a fellowship in 1583 was ve-
toed by the master of the college, he was ap-
pointed Reader in Divinity at Trinity Hall,
Cambridge, through the help of Hastings.

At Cambridge, Hildersham came to believe pro-
foundly that further reform of the established
church was required. As a result of his campaigning
to achieve this, together with his nonconformist
practices, a turbulent relationship with the ecclesi-
astical authorities formed. In 1587, Hildersham
was appointed lecturer at Ashby-de-la-Zouch,
Leicestershire, and minister in 1593. Although he
spent the most part of his long ministry there, he

was admonished and silenced numerous times for
his nonconformity.

Many of the sermons he preached at Ashby were
published, notably his CLII lectures upon Psalme
LI (1635) and CVIII Lectures upon the fourth of
John (1632). Hildersham also compiled several
works of godly instruction, including The doctrine
of communicating worthily in the Lord’s Supper
(1619), in which Hildersham encouraged the godly
to receive Holy Communion regularly, and The
doctrine of fasting and praier (1633), in which he
promoted days of fasting and humiliation in order
to facilitate closer communion with God through
prayer.

In addition to his ministerial duties, Hildersham
was a key link in the godly communications net-
work, often organizing employment for fellow min-
isters such as William Bradshaw. He played a cen-
tral role in drafting and promoting a series of
carefully coordinated godly petitions presented to
King James I shortly after his accession, including
the millenary petition of 1603. Although he nar-
rowly missed out on representing the puritan cause
at the Hampton Court Conference, he was one of
twenty-seven more radical puritan activists who
lobbied the official delegates. In 1604, Hildersham,
and another thirty or so Nonconformist ministers
from the diocese of Lincoln, personally presented a
petition to the king at Hinchingbrooke, arguing for
less severity in the enforcement of conformity. The
petition was secretly printed in 1605, possibly with
the help of Hildersham, in An abridgement of that
booke. The petitioning campaign ultimately back-
fired, and the king, enraged by the petitions, conse-
quently ordered the enforcement of full conformity
in the ministry.

After the virtual failure of the reinvigorated puri-
tan reform campaign, Hildersham fell victim to the
new drive for conformity and was himself deprived
in April 1605 by Bishop William Chaderton for cer-
emonial nonconformity. Yet Hildersham remained
a prominent member of godly lectures and meet-
ings held at Ashby and the surrounding areas. In
1606, he ingratiated himself with the bishop of the
diocese of Coventry and Lichfield, when he de-
fended the established church against a group of
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Separatists at a conference held in the house of
Lady Isabel Bowes. He was restored to the lecture-
ship at Ashby in 1609, but was silenced again in
1611, after the heretic Edward Wightman scur-
rilously claimed to have derived his views from
Hildersham’s teachings. Hildersham was in fact a
fierce opponent of separatism and publicly op-
posed the semiseparatist church established by
Henry Jacob in Southwark in 1616.

In trouble again, Hildersham was imprisoned in
London in 1615 for refusing to take the “ex officio”
oath. Having been released on bail, Hildersham
went into hiding, failed to appear when summoned
by the Court of High Commission, and was excom-
municated, fined 2,000 pounds, and sentenced to
prison. He was branded “the prime ring-leader of
all the schismatical persons in that countrey,” and
“well worthy of severe punishment.” He was then
invited to the exiled church in Leiden, but chose to
remain in England, taking refuge in the London
homes of sympathetic gentry families. In 1625 he
eventually regained his preaching license and re-
turned to Ashby, but he was deprived again in 1630
for refusing to wear the surplice. He was reinstated
in late 1631, but died in March 1632.

Further Reading
Thomas Cogswell, Home Divisions: Aristocracy, the
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Elizabethan Church (Cambridge, Eng., 1982).
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Hill, Thomas (d. 1653)
Puritan clergyman and college head. The first clear
evidence of Hill is his matriculation at Emmanuel,
Cambridge, in 1618. He graduated in 1623, be-
came a fellow of the college, and received his M.A.
in 1626. Three years later he was ordained. He was
one of the young men who studied with John Cot-
ton at Boston, Lincolnshire, as he prepared for his
B.D. While at Emmanuel, he preached regularly at
the Cambridge parish of St. Andrew the Great.

In 1633 he was presented to the living of Titch-
marsh, Northamptonshire, by the Earl of Manches-
ter. While serving that parish, he also came into

contact with other leading puritan families, includ-
ing those of Lord Brooke and the Earl of Warwick.
These connections probably were behind Hill’s ap-
pointment to a House of Lord’s committee on reli-
gious reform in 1641. Over the next few years he
was named a member of the Westminster Assem-
bly, became a regular preacher at Westminster
Abbey, and preached to Parliament. In 1645 he was
initially named to be the master of Emmanuel Col-
lege, but was soon moved to the more prestigious
post of master of Trinity, Cambridge. Despite his
college responsibilities, he preached every Sunday
at St. Michael’s Church and also preached often in
the parish of All Saints. A number of his sermons
were published. Hill died in December 1653.

Further Reading
Victor Morgan, A History of the University of

Cambridge, Volume II, 1546–1750 (Cambridge,
Eng., 2004); Oxford Dictionary of National
Biography (Oxford, 2004).
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Hoar, Leonard (1630–1675)
Clergyman, president of Harvard College. Follow-
ing Hoar’s father’s death in 1638, his mother Hoar
migrated with her children to New England, set-
tling in Braintree, Massachusetts. Hoar attended
Harvard College, receiving his A.B. in 1650 and his
M.A. three years later.

Like many Harvard graduates of this period,
Leonard journeyed to England to pursue a career
in the ministry of the reforming English church. In
1656 he was presented by Oliver Cromwell to the
post of rector at Wanstead, Essex, which he held
until he was ejected following the Restoration. In
the following years he pursued interests in botany
and medicine, formed friendships with Robert
Boyle and other members of the Royal Society, and
received the degree of Doctor of Physic from Cam-
bridge University in 1671.

In 1672 Hoar returned to New England. He was
chosen to succeed Charles Chauncy as president of
Harvard College, but his tenure was not very suc-
cessful. He was in part the victim of disaffection
sowed by unsuccessful candidates for the post. The
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fellows and students turned against Hoar, and a num-
ber of them left the college. Hoar’s position soon be-
came untenable, and he resigned the post in March
1675. Yet his vision for the college had been a for-
ward-looking one. He sought to introduce experi-
mental science into the curriculum and provided
equipment to do so. He secured a new charter that
gave more power to the college fellows and less to the
overseers. He died in Boston on 28 November 1675.

Further Reading
Samuel Eliot Morison, Harvard College in the

Seventeenth Century (Cambridge, MA, 1935);
John Langdon Sibley, Biographical Sketches of
Graduates of Harvard University, vol. 1
(Cambridge, MA, 1873).
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Hobart, Peter (1604–1679)
Presbyterian minister at Hingham, Massachusetts.
A controversial and divisive minister of the first
church at Hingham, Massachusetts, Hobart was
born on 13 October 1604 in the English village of
Hingham. He studied at Cambridge, where he re-
ceived a bachelor’s degree in 1625 and a master’s in
1629. Six years later, Hobart immigrated to New
England and helped found the Massachusetts town
of Hingham. When the church was gathered in
1635, Hobart became its first pastor.

In a colony founded on Congregational polity,
Hobart’s attempts to control church affairs without
the consent of the members proved divisive within
his own congregation and troubled clergymen
throughout New England. A council was eventually
convened that condemned his practices. Hobart’s
reputation as a troublesome maverick was further
strengthened in the “Hingham mutiny” of 1645, in
which he and several followers rebelled against an
unpopular court-appointed militia officer. In so
doing, the men of Hingham accused Governor
Winthrop of exceeding his powers and initiated im-
peachment-like proceedings against him. Winthrop
was ultimately acquitted of all accusations. In later
years Hobart continued to attempt to increase his
power by limiting lay participation in church ad-
missions, dismissals, and discipline. The battles

that took place because of this persistent Presbyter-
ian stance plagued his ministry until his death on 20
January 1679.

Further Reading
Perry Miller, Orthodoxy in Massachusetts

(Cambridge, MA, 1939).
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Hoby, Sir Edward (1560–1617)
Controversialist. Born at Bisham, Berkshire, in 1560
and educated at Eton and Trinity College, Oxford
(B.A. and M.A. in 1576), Hoby traveled in Europe
between 1576 and 1578, before returning to study at
the Middle Temple. The nephew of William Cecil,
Lord Burghley, Hoby became prominent at court
and was knighted following his marriage to Margaret
Carey in 1582. He gained lucrative royal licenses for
the trade of iron and wool and represented Queen-
borough, Berkshire, Kent, and Rochester in Parlia-
ment. Prominent in Elizabeth’s foreign policy, Hoby
helped to secure James I’s accession and became a
Gentleman of the Privy Chamber. He died in 1617.

In his Letter to Mr T. H. (1609), Hoby attacked
Theophilus Higgons, formerly minister of St. Dun-
stan’s Fleet Street and Censor of Christ Church,
Oxford, for converting to Rome. He demonstrated
that Higgons was a doctrinal puritan who tore down
Oxford’s maypoles but had converted to escape
creditors, gain preferment, and desert his trouble-
some wife. Hoby attacked the Jesuit John Floyd,
who had converted Higgons. A Counter-Snarle For
Ishmael Rabshacheh (1613) and A Curry-combe
for a Coxe-combe. Or Purgatories Knell (1615),
ridiculed Floyd’s “vision” of Elizabeth I’s ghost and
his proof of purgatory using the apocryphal Book of
Maccabees. In A Curry-combe, a lively dialogue
against purgatory, Hoby argued that souls went ei-
ther to heaven or hell, that the early church knew
no purgatory, and that differences among Catholic
authors proved it a satanic fiction.

Further Reading
Bruce Gordon and Peter Marshall, eds., The Place of

the Dead (Cambridge, Eng., 2000).
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Holdsworth, Richard (1590–1649)
Holdsworth can only be called a Puritan if it is ac-
knowledged that a Puritanism eschewing noncon-
formity, but “orthodox” in its Calvinism and rejec-
tion of Catholicism, was the dominant tendency in
the Jacobean Church. Born in Newcastle-upon-
Tyne, the son of the vicar, Holdsworth was admitted
to St. John’s College Cambridge in 1607, where he
became a fellow in 1613. His patron Sir Henry Ho-
bart presented him to a benefice in Yorkshire, which
he soon exchanged for the London rectory of St-
Peter-le-Poer. In 1629 he became Professor of Di-
vinity at Gresham College, and later president of
the London clergy guild of Sion College.

He was the doyen of the London preachers of his
day. He was also an outstanding pedagogue, whose
“Directions for Students in the University” explain
why he was so much loved by his pupils. Disap-
pointed of the mastership of his own college in 1633,
Holdsworth was elected the fourth master of Em-
manuel in 1637 and proved to be the best head that
house ever had. As the storm clouds of revolution
and civil war gathered, Holdsworth suffered the fate
of all moderates caught up between polarizing ex-
tremes. Originally in good odor with Parliament, he
was one of those propounding a scheme of so-called
reduced episcopacy, and he was offered one of the
bishoprics (Bristol) intended to promote a settle-
ment between the parties (and was the only one to
refuse). But if one had to choose sides, Holdsworth
could only be a royalist, and soon his actions in con-
tributing to Charles I’s fighting fund and preaching a
sermon before the king, which the university
printed, made him “delinquent” in the eyes of Par-
liament. When the university elected him Lady Mar-
garet Professor in succession to Samuel Ward, this
was regarded as a provocation, and he was impris-
oned in the Tower. Cambridge never saw him again,
and he died, still under a cloud, on 22 August 1649.
His enormous library of more than 10,000 books
eventually found its way to the University Library,
where to this day it forms the core of the collection
of early printed theological and religious books.

Further Reading
A. Sarah Bendall, Christopher Nugent Lawrence

Brooke, Patrick Collinson, A History of
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Cambridge and the English Revolution,
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Hooke, William (1601–1678)
Puritan clergyman in New England and England.
Hooke was born in Hampshire and educated at
Trinity, Oxford. He received his B.A. in 1620 and
his M.A. in 1623. After his ordination he served as
vicar in Axmouth, Devon. His preaching and non-
conformity forced him from the pulpit, and he mi-
grated to New England in 1637. He first served as
pastor to the Taunton congregation in the Ply-
mouth Colony. In 1644 he joined his friend John
Davenport in the New Haven ministry.

Hooke was related to Oliver Cromwell through
his wife, Jane Whalley Hooke. It was likely Crom-
well who assisted him in the English publication of
two fast sermons, New England’s Tears for Old En-
gland’s Fears (1641) and New England’s Sense of
Old England and Ireland’s Sorrowes (1645). In
1656 he returned to England. Cromwell named
him to be one of his household chaplains and ap-
pointed him to be master of the Savoy Hospital. He
became one of the leaders of the Congregational
clergy in London and was a member of the Savoy
Assembly that prepared the Savoy Declaration of
Faith and Order.

Hooke continued to preach in London after he
was ejected from his post following the Restora-
tion. He continued to correspond with friends in
New England such as John Davenport and his kins-
men, the regicides Edward Whalley and William
Goffe. He died in 1678 and was buried in Bunhill
Fields, the Dissenter burial ground.

See also: Savoy Assembly, New Englanders
Contemplate England’s Wars of Religion (in Primary
Sources)
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Hooker, Richard (1554–1600)
Church of England clergyman and theologian.
Though his ideas were not widely known or de-
bated in his lifetime, his Laws of Ecclesiastical
Polity set the Church of England on a course that
increasingly diverged from Continental Protes-
tantism. Hooker studied at Corpus Christi College,
Oxford, and received his B.A. in 1574 and M.A. in
1577, then becoming a fellow of the college. A ser-
mon he preached at Paul’s Cross, London, in 1584
led to Bishop John Aylmer and Archbishop Edwin
Sandys recommending his appointment as master
of the Temple a year later. His teachings on the na-
ture of faith were attacked by Walter Travers, the
lecturer at the Temple, as outside orthodox Calvin-
ist views.

The Laws of Ecclesiastical Polity developed out
of his debates with Travers and became one of the
first major works of English theology and philoso-
phy to be written in English. The first part of that
work appeared in 1593, and the final parts were not
published before Hooker’s early death in 1600. At
the heart of the work was an expansion of the areas
of adiaphora, “things indifferent,” that is, matters
not expressly regulated by scripture, which could
therefore legitimately be decided by earthly magis-
trates. This expansion was based on the idea that
the interpretation of God’s will relied heavily on
past experience and on human reason as well as on
scripture itself. While not departing significantly
from the essentials of Reformed theology, Hooker’s
positions directly challenged some of the other po-
sitions of the puritan movement. He was perhaps
the first to argue that the Elizabethan settlement
was not merely a compromise of the time but the
ideal form for the Church of England. He criticized
overemphasis on preaching and placed greater em-
phasis on the sacraments and on liturgical prayer
and ceremonies, in many ways anticipating the
views that would later be expressed by bishops such
as William Laud.

See also: Adiaphora
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Hooker, Thomas (1586–1647)
Preacher, theologian, and a prime mover in the cre-
ation of the colony of Connecticut; born in Leices-
tershire. His birth year is usually given as 1586, and
his birthplace as Marefield, although it is more
likely to have been Birstall. Little is really certain
about his early life before his matriculation at Cam-
bridge in 1604.

English Career
At Cambridge a B.A. in 1608 was followed by an
M.A. in 1611, after which Hooker served for a fur-
ther seven years as a lecturer and catechist at
Emanuel College. His conversion experience took
place at some point in his Cambridge career and
apparently entailed an usually intense and painful
sense of conviction that he was a sinner.

In 1618 Hooker became rector of St. George’s in
Esher, Surrey, coming into immediate contact with
the famous spiritual valetudinarian Joan Drake.
Mrs. Drake’s travails required the efforts of a suc-
cession of divines, of whom Hooker was the most
successful in bringing her from despair to a sense of
conversion. Upon Mrs. Drake’s death in 1625,
Hooker took up the position of lecturer at Chelms-
ford in Essex and at some point also began keeping
a grammar school at nearby Little Baddow, em-
ploying John Eliot as his usher. The power of
Hooker’s pulpit oratory made him something of a
celebrity in Essex, and in addition, he was the cen-
ter of a combination of private seminary and minis-
terial “exercises” that looked back to the Eliza-
bethan “prophesyings” and forward to the clerical
associations of Puritan New England. Younger
ministers in attendance on the master were said to
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“trade upon his stock” in their own sermons.
Hooker also formed a covenanted religious society
that anticipated in many particulars the full-blown
Congregationalism of the “New England Way,”
only without the officers and the sacraments.

Hooker’s own difficult conversion, as well as his
years with Mrs. Drake, seem to have determined
his lifelong engagement with the anatomy and psy-
chology of the would-be believer’s path to salvation.
Whether imprecatory or consoling, Hooker was al-
ways concerned with the states the committed but
as yet unconverted believer ordinarily must pass
through as preparation for saving grace, the frag-
mented and extended nature of the later stages of
the order of salvation, and the degree to which pu-

tative saints could claim assurance of their salva-
tion. His sermons on these subjects from the later
1620s, when published, proved his most popular
works: the three most reprinted titles (The Poore
Doubting Christian, The Soule’s Humiliation, and
The Soule’s Preparation) collectively ran to seven-
teen editions in the ten years 1631 to 1640,
amounting to upwards of 30,000 copies.

In 1628 Hooker is to be found in association with
Nathaniel Ward in a complicated intrigue over the
mastership of Emanuel, indicating that by that date
he was already a well-entrenched figure among the
ministers claiming the protection and patronage of
Robert Rich, second earl of Warwick. Indeed,
among Warwick’s protégés Hooker in this period is
matched for topical and political commentary in his
sermons only by the inveterately partisan Hugh
Peter. These activities, along with his prominence in
Essex, attracted the attention of the London dioce-
san authorities, culminating in a summons in 1630 to
appear before the Court of the High Commission.

Netherlands
Hooker promptly went in to hiding, and the next
year, 1631, he escaped to the Netherlands. His ser-
mon The Danger of Desertion, preached on the oc-
casion of his exile, contains the famous metaphor of
God shipping away his Noahs and his Lots to New
England. Hooker’s stay in the Netherlands was to
no purpose, other than to bring him in contact with
William Ames. He was unable to take up any per-
manent position at English churches in Amsterdam
and Delft because of suspicions about his allegedly
Separatist leanings, and he in his turn dismissed
Dutch religion as cold and formalist. In spring 1633
he returned to England briefly in order to prepare
for migration to America.

New England
Hooker arrived in Boston, Massachusetts (in the
company of John Cotton and Samuel Stone), in
September 1633 and immediately joined a com-
pany of Essex migrants at Newtown (now Cam-
bridge). Before the year was out they had formed a
covenanted church, which called Hooker and
Stone to be their co-ministers. By 1635, however,
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the Newtown people were complaining of being
“stinted” for land, while Hooker himself was tiring
of the Bay Colony’s penchant for divisive contro-
versies. Repeated attempts to get the Massachu-
setts General Court to sanction a removal to a loca-
tion beyond the colony’s patent failed, whereupon a
portion of the Newtown company removed in 1635
to what is now Hartford, Connecticut. They were
followed in 1636 by the remainder of Newtown, as
well as Hooker himself, and by colonists from
Dorchester and Watertown, who founded the Con-
necticut towns of Windsor and Wethersfield. Rela-
tions with the authorities in the Bay Colony re-
mained strained into the early 1640s.

Hooker played a prominent role in New England
ecclesiastical affairs for the rest of his life. He re-
turned to the Bay to serve as the co-moderator (with
Peter Bulkeley) of the 1637 synod that condemned
Anne Hutchinson and her followers for antinomian-
ism and again, in the company of John Haynes, in
1639 to confer over a potential confederation of the
New England colonies. In 1643 he presided (this
time in conjunction with Cotton) over another
synod in the Bay, which politely but explicitly distin-
guished the New England Way from Presbyterian
alternatives and declared that the churches of the
mother country would never be right until re-
founded on the basis of individual covenants.

At home in Connecticut, Hooker in 1638
cheered on the session of the colony’s General
Court that wrote the colony’s Fundamental Orders
with an election sermon that was unusual in its em-
phasis on the right of the electorate “to set the
bounds and limitations of the power and place” of
those whom they elected. He also continued his ex-
ploration of the process of conversion through the
sermons published posthumously as The Applica-
tion of Redemption (1656–1657) and A Comment
upon Christ’s Last Prayer (1656).

When an invitation to Cotton, John Davenport,
and Hooker to attend the Westminster Assembly
arrived in 1642, all three declined, but characteris-
tically it was Hooker who commented tartly that he
did not intend “to go 3,000 miles to agree with
three men.” In 1645, however, at the behest of the
clergy generally, he prepared the longest of the var-

ious apologias for New England’s church polity, A
survey of the Summe of Church-Discipline (not
published until 1648 and then in truncated form).
In manuscript the Survey may have had some in-
fluence on the synods of 1646 and 1647 that wrote
the Cambridge Platform, the classic statement of
New England Congregationalism, but its author
was too ill to attend either meeting.

Hooker died in Hartford on 7 July 1647. Upon
receipt of the news, John Winthrop wrote in his
History, “He shall need no other prayse, the fruit of
his labors in both Englandes shall preserve an hon-
orable and happye remembrance of him for ever.”

Assessment
Hooker’s historical reputation has suffered to an
unusual degree from one form or another of ten-
dentious misinterpretation. Part of the problem lies
in his bibliography: no definite canon was estab-
lished until 1975, while his most popular printed
works appeared without any editorial control. Over
and above this problem, however, his significance
has been muddled by the frequent use of anachro-
nistic or exaggerated antinomies. Changes in sensi-
bility have wrought their havoc as well, so that even
his much admired prose style—economical, re-
morselessly logical, and punctuated by flashes of
rhetorical brilliance—is sometimes today damned
as closed, cajoling, and coercive. Hooker was a
forceful and talented individual of some signifi-
cance in England and of great importance in New
England. He deserves to be judged by friend and
critic alike in his own context and for his own sake.

See also: Joan Drake, Connecticut, English
Puritanism in the Netherlands, Spiritual Healing
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Hooper, John (ca. 1500–1555)
Bishop of Gloucester. From Somerset and a former
Cistercian monk, he fled England in 1540 because of
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his evangelical views; experience of Zürich (1547–
1549) further radicalized him. Lord Protector Ed-
ward Seymour Duke of Somerset appointed him
chaplain on his return, and he was active in debating
with unitarian radicals. In 1550–1551 he refused to
accept the bishopric of Gloucester if he must swear
to the Royal Supremacy using an oath mentioning
the saints, or wear certain traditional vestments at
his consecration. He eventually backed down on the
latter point, having found no prominent supporters
other than the London Stranger Church Superin-
tendent Jan Laski, which showed the limits on insti-
tutional change in Edward VI’s church. He proved a
model Protestant bishop, assiduous in his diocesan
court (his diocese was reunited with Worcester in
1552), but he earned hostility from local conserva-
tives for refusing to administer confirmation and for
ostentatiously possessing both a family and a long
beard. He was an obvious target for the Roman
Catholic Mary I, although he had rallied to her
rather than Jane Grey. His death at the stake in
Gloucester was unusually agonizing. He became an
example for Puritans of how the English episcopate
might develop, although his outspoken advocacy of
divorce in cases of marital breakdown, and his reser-
vations about the growing ascendancy of predesti-
narian theology, were not in line with future main-
stream Puritan thought.

See also: Vestments
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Hopkins, Edward (1602–1657)
London merchant who supported the Puritan
cause on both sides of the Atlantic. He helped or-
ganize the New Haven Colony, served Connecticut
for many years, and ended his life back in England
as a Commonwealth official. Born in Hertfordshire
to obscure parents, he was patronized by a rich rel-
ative, who set up Hopkins as an overseas trader.
Hopkins prospered, and for the rest of his life was a
very wealthy man.

Known for devotions so intense that he went into
a trancelike state, Hopkins became associated with
Puritans like John Davenport and Theophilus
Eaton, whose stepdaughter Hopkins married in
1630. Like them, Hopkins hoped that the Church
of England could be reformed from within, until
those hopes were crushed by the rise of William
Laud. In 1637, he joined Eaton and Davenport in
planning the emigration that resulted in the found-
ing of New Haven, an act that signified separation
from the national church.

Although Hopkins was a frequent visitor to
New Haven, he made his primary residence in
Hartford and gave most of his service to the Con-
necticut colony. Nearly every year from 1640 to
1652, he was annually elected governor or deputy
governor, and he was constantly busy in the
colony’s economic development, its Indian affairs,
and its relations with the Dutch in New Nether-
land. He was also important in organizing the
New England Confederation, an alliance of the
Puritan colonies.

Hopkins returned to England in 1652. He had
some regrets about his original emigration, his
wife’s mental health was deteriorating, and he
wanted to serve the regime of Oliver Cromwell.
Upon arrival in London, he was appointed as a
naval commissioner, a post he held until his death
five years later. He was elected to the House of
Commons in 1656, where he served on committees
concerned with trade and the war against Spain.

Further Reading
American National Biography (New York, 1999);
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Hopkins, Matthew (ca. 1620–1647)
Self-styled “Witchfinder General,” chiefly responsi-
ble for the interrogation of about 250 East Anglian
people as witches, of whom over a hundred were
hanged. Hopkins was probably born in the Suffolk
parish of Great Wenham in the 1620s, where his fa-
ther, James, was rector and an active participant in
local puritan society. Hopkins senior corresponded
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with John Winthrop in New England and willed
that his son Thomas should emigrate. Matthew was
the youngest of six children to survive infancy. Lit-
tle is known about his early life, but tradition has it
that he was articled as a lawyer in a shipping office
in Ipswich.

By 1644, Hopkins was living in the Essex port of
Manningtree, where he claimed to have detected a
coven of witches, who would have killed him but
for his godly election. In March 1645, Hopkins
joined forces with another zealous gentleman, John
Stearne, with whom he questioned witchcraft sus-
pects from Manningtree and surrounding villages.
Hopkins and Stearne crossed the Stour estuary into
the puritan heartland of Suffolk, where they con-
tinued to exploit local anxieties about the devil, as
well as the godly backlash against quasi-Catholic
episcopal policies of the 1630s. The witchfinders
used illegal methods of torture to extract confes-
sions from prisoners, who included the unpopular
(and possibly Laudian) vicar of Brandeston. Some-
times working independently, they moved into
Norfolk, Huntingdonshire, Northamptonshire,
Bedfordshire, Cambridgeshire, and the Isle of
Ely—a route that, in part, resembled that taken by
the puritan iconoclast William Dowsing.

In the winter of 1646, criticisms of Hopkins’s
campaign made by a Huntingdonshire vicar were
voiced again at the Norfolk assizes. By this time, it is
probable that Hopkins was already weak with the
consumption from which he died in the summer of
1647. John Stearne went home to compose a defen-
sive memoir, then retreated into historical obscurity.

See also: Witchcraft
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Howe, John (1630–1705)
Presbyterian clergyman and advocate for puritan
union. Howe was born in Leicestershire in 1630
but moved with his family to Ireland after his father
was suspended from the ministry for praying pub-
licly that Prince Charles (eventually Charles II)
might not be raised in popery. The family fled Ire-
land following the uprising of 1641. Howe entered
Christ College, Cambridge, in 1647, where he be-
friended Henry Field, Ralph Cudworth, and oth-
ers, but then moved to Brasenose College, Oxford,
in 1648, receiving his B.A. there two years later. In
that same year he was chosen to be chaplain at
Magdalen, Oxford, where the Congregationalist
Thomas Goodwin was college president.

Howe received his ordination from the Presby-
terian Charles Herle in 1652, and in 1654 he ac-
cepted the perpetual curacy of Great Torrington in
Devon. There he began his lifelong efforts to bring
together Congregationalist and Presbyterian clergy.
A local member of Parliament brought him to the
attention of Oliver Cromwell, who named Howe to
be a domestic chaplain. As a member of the Pro-
tector’s household, he would have been in contact
with Thomas Goodwin and other Congregationalist
leaders such as John Owen and William Hooke. In
1658 he attended the Congregationalists’ Savoy
Conference as an observer. Following the death of
Oliver Cromwell, Howe continued to serve the
new Lord Protector, Oliver’s son Richard. At that
point his friend Nathaniel Mather introduced him
to Mather’s brother, Increase, whom Howe ap-
pointed to take his place temporarily in Great Tor-
rington. However, following Richard Cromwell’s
stepping down from the Lord Protectorship, Howe
returned to his parish.

Howe refused to conform to the Restoration
church and was ejected from his living in 1662.
Over the next years he remained in the southwest,
mostly preaching in private homes and writing var-
ious works of theology. In 1670 he moved to Ire-
land, where he was allowed to preach in Antrim
with the approval of the local bishop and arch-
bishop. In 1675 he returned to England and ac-
cepted the co-pastorate of the Presbyterian congre-
gation that met at Habersdashers’ Hall. He became
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one of the leading Dissenting clergyman in the city,
still working to unite the various puritan denomina-
tions, while yet hoping for acceptable terms that
would allow comprehension within the national
church.

Faced with renewed government action against
Dissenters in the early 1680s, Howe was per-
suaded to accompany Philip, fourth Baron Whar-
ton, to the continent. He remained in Holland
until 1687, when James II issued his first declara-
tion of indulgence. Recognized as one of the lead-
ers of the Dissenters, he was chosen in 1689 to de-
liver a speech of welcome to King William and
Queen Mary on behalf of Presbyterians and Con-
gregationalists. He joined with Matthew Mead, his
old friend Increase Mather (in England again
seeking a restoration of the Massachusetts char-
ter), and others in seeking to unite the Dissenters,
combining with them in drafting the “heads of
agreement” that led to the Happy Union of Lon-
don Presbyterian and Independent (Congrega-
tional) ministers. He was chosen one of the direc-
tors of the Common Fund for the support of needy
ministers and ministerial students. He also partici-
pated in a combination lectureship at Pinners’ Hall
that involved both groups. The union soon dis-
solved over charges that published sermons of To-
bias Crisp that Howe and others had verified as
genuine actually contained antinomian views. Ef-
forts by Howe and others to save the union failed.
Together with other Presbyterians, Howe with-
drew from the Common Fund and the Pinners’
Hall lectureship and established their own lecture-
ship at Salters’ Hall. He continued to be seen as
one of the elder statesmen of the Dissenting com-
munity until his death in 1705.

See also: Conventicles Acts, Pinners’ Hall
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Howie, Robert (ca. 1565–? 
[between 1641 and 1647])
Theologian. Howie was born in Aberdeen of a mer-
chant burgess, and graduated M.A. from King’s
College, Cambridge, in 1584. He may have made
his first contact with Ramism during that time.
After graduation he, along with his friend John
Johnston, went to the Continent. Howie found his
way to the university in the German state of Her-
born, where he remained until 1588. The new fac-
ulty there included Caspar Olevianus, a founder of
federal theology, and Howie defended a thesis on
the subject while at Herborn. In 1588 he matricu-
lated at the University of Basel, and in 1591 pub-
lished his only important work of theology, De Rec-
onciliatione Hominis cum Deo. That same year he
and Johnston returned to Scotland. Before the end
of the year he was appointed a minister of Ab-
erdeen. He was then a convinced Presbyterian, but
by mid-1597 he had begun to move toward episco-
pacy. As minister of Dundee from March 1598 he
maintained his support for the king’s program of
episcopacy. In 1607 James VI nominated him to
take Andrew Melville’s place as principal of St.
Mary’s College, St. Andrews.

In the following years he was active in the de-
fense of episcopacy, but by the middle of the 1620s
his attachment to episcopacy had grown colder, so
that in November 1638 he signed the National
Covenant and continued as principal. In 1641
Samuel Rutherford brought to light Howie’s em-
bezzlement of college funds. He kept his salary, but
was deposed from his academic post. He died in
obscurity, date unknown.

Further Reading
James K. Cameron, ed., Letters of John Johnston, c.

1565–1611, and Robert Howie, c. 1565–c. 1645
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Hubbard, William (ca. 1621–1704)
Minister at Ipswich, Massachusetts, and historian.
His family migrated to New England in 1635 and
settled at Ipswich. Hubbard graduated with the
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first class at Harvard in 1642 but did not become a
minister until age thirty-five (1656) at Ipswich,
where he teamed with Thomas Cobbet. In 1671
Hubbard joined in castigating Boston First
Church’s underhanded manner of obtaining John
Davenport and then protested the General Court’s
harsh censure of the ministry in the matter. At the
magistrates’ request, Hubbard delivered the 1676
election sermon, The Happiness of a People in the
Wisdome of their Rulers Directing. In 1677 Hub-
bard’s A Narrative of the Troubles with the Indians
in New-England was published, treating especially
King Philip’s War. By 1680 Hubbard had begun an
extensive history of New England, largely indebted
to Governor Winthrop’s manuscript journal as well
as to works by Edward Johnson and Nathaniel
Morton. In 1682, the General Court voted to pay
Hubbard the sum of £50 for the work, and in 1683
agreed to advance half the sum if he submitted a
fair copy for the press, which he did. But it re-
mained unpublished until 1815, when it appeared
as A General History of New England from the Dis-
covery to MDCLXXX. Also in 1682, Hubbard deliv-
ered both a fast-day sermon and a funeral sermon
for Major-General George Denison (published
1684 as The Benefit of a Well-Ordered Conversa-
tion). Finally, in 1701 he cowrote with John Higgin-
son A Testimony, to the Order of the Gospel, in the
Churches of New-England.

See also: Puritan Historians
Further Reading
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Hughes, George (1603–1667)
Presbyterian clergyman. Hughes shone as a young
scholar at Corpus Christi College, Oxford, where
he graduated B.A. in 1619; he then transferred to
Pembroke College as one of its first fellows, gradu-
ating M.A. in 1625. He was later incorporated in
Cambridge, receiving his B.D. in 1633. About 1628
he became lecturer at All Hallows, Bread Street,
London, with his maintenance paid by the Feoffees
for Impropriations. After he was suspended in

1636, John Dod helped gain him a chaplaincy to
Lord Brooke. He became vicar of Tavistock,
Devon, and chaplain to the Earl of Bedford in
1638. After the war forced him to take flight, he be-
came vicar of St. Andrew’s, Plymouth. Thereafter
he was the predominant Presbyterian minister in
the county. In 1648 he wrote and gained seventy-
two clerical signatures to The Joint Testimonie call-
ing for adherence to the Solemn League and
Covenant and for greater religious discipline. In
the 1650s he was central to the establishment of a
quasi-Presbyterian association in Devon bringing
ministers from a broad denominational background
together.

He was cast out of Plymouth, apparently by visit-
ing commissioners, a week before St. Bartho-
lomew’s Day in 1662, the day of mass ejections of
the clergy who refused to conform. He is claimed
as the first minister of the Treville Street Presbyter-
ian church in Plymouth. In 1665 he was accused of
holding conventicles and imprisoned in nearby St.
Nicholas Island for nine months. His friends gath-
ered bail, and he was released on condition that he
live at least twenty miles from Plymouth. He ac-
cordingly retired to nearby Kingsbridge, where he
died two years later.

Further Reading
S. K. Roberts, Recovery and Restoration in an
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Hughes, Lewis (ca. 1570–ca. 1646)
Puritan clergyman in Bermuda. Hughes was rector
of St. Helen, Bishopsgate, in London at the start of
the seventeenth century. There he was involved in
supporting the servant Mary Glover, of his parish,
in accusing Elizabeth Jackson of being a witch.
Hughes pushed for and achieved a trial in which
Jackson was found guilty. Following the trial,
Hughes and four clerical colleagues performed an
exorcism on Glover, a prohibited practice that led
to his deprivation.
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In 1614 Hughes accepted an offer from the Vir-
ginia Company to serve as a minister in the new
colony of the Somers Isles, or Bermuda. There
Hughes demonstrated his puritan leanings by dis-
pensing with the Book of Common Prayer in ser-
vices and having the congregation elect four elders
to govern the church. His views contributed to
clashes he had with the first two governors of the
colony during his tenure, but he became a close
friend of Governor Nathaniel Butler, who intro-
duced the Genevan liturgy of the Channel Islands
into Bermuda.

When Hughes traveled to England in 1620 to or-
ganize support for the colony, he was attacked for
his nonconformity, but was nevertheless allowed to
return to the colony. There he became one of four
councilors who took over control of the colony’s ad-
ministration following Butler’s departure. Follow-
ing a change in the colony’s English leadership,
Hughes was removed from his ministry and re-
turned to England. He published various works de-
fending himself, his beliefs, and his actions, but re-
mained generally obscure.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Humphrey, Laurence (ca. 1525–1589)
College head and puritan leader. Humphrey was
born in Buckinghamshire and received his univer-
sity education at Magdalen, Oxford, where he re-
ceived his B.A. in 1549 and his M.A. in 1552. After
receiving his B.A., he was chosen a perpetual fellow
of the college. He was one of the fellows who
strongly supported the reformation of the English
church begun by Henry VIII and carried on by Ed-
ward VI.

Humphrey spent the Marian regime in exile, first
in Zürich and then for a time in Basel. He worked
as a translator for local printers, along with John
Foxe and John Bale. In 1558 he moved to Geneva,
where he joined the English congregation there.
While in exile he began publishing religious works

of his own calling for further reform of English
Protestantism through the purging of those popish
remnants that had remained at the close of Ed-
ward’s reign. Following the accession of Elizabeth
to the throne, he returned to England and to his
fellowship in Oxford.

Humphrey’s rise at Oxford was rapid. He was
named Regius Professor of Theology and then, in
1561, was elected president of Magdalen. Even at
that time he was emerging as one of the sharpest
critics of the use of liturgical vestments. Efforts by
Archbishop Matthew Parker and others to get him
to conform to the prescribed practices failed, and
Humphrey might well have lost his position at
Magdalen, had it not been for support from Robert
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Dudley, the Earl of Leicester, from the Duke of
Norfolk, and from John Foxe. Though these friends
were able to deflect any efforts to remove him from
the college, his continued stance in the Vestiarian
Controversy clearly cost him further preferment in
the church, possibly even a bishopric.

Under Humphrey’s leadership, Magdalen be-
came a nursery for the production of reformed,
that is, puritan, clergy during the 1570s and 1580s.
Humphrey also labored to purge Roman Catholic
fellows and practices from other Oxford colleges,
particularly during his term as vice-chancellor of
the university from 1571 to 1576. The last decades
of Humphrey’s life were troubled by divisions
within his college. Some of the new generation of
reformers that he had nurtured came to see him as
insufficiently zealous. In addition, disputes over the
interpretation of college statutes pitted him against
some of his own fellows, many of whom began to
accuse him of high-handed and arbitrary gover-
nance. Despite these internal quarrels, his broader
reputation continued to grow as he devoted himself
to new published attacks on Roman Catholicism.

See also: Vestments
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Hutchinson, Anne Marbury (1591–1643)
Religious dissident and founder of Rhode Island.
The daughter of a one-time silenced Church of En-
gland minister, Francis Marbury, and Bridget Dry-
den Marbury, Hutchinson was born in Alford, Lin-
colnshire; in 1612, she married prosperous Alford
merchant William Hutchinson and bore fifteen
children between 1613 and 1636.

In 1634, the Hutchinson family and related mem-
bers, including brother-in-law John Wheelwright,
joined the Great Migration to Massachusetts, appar-
ently at the behest of Anne, who had felt unsettled
by the removal a year earlier of minister John Cotton
in response to Laudian persecution. The Hutchin-

sons settled in Boston and, despite doubts about her
religious persuasion, soon became involved mem-
bers of both church and state, with William serving
as Boston deputy and as appraiser to particular
courts. The Hutchinsons, like others in England and
New England of the Puritan variety, soon began to
keep conventicles in their house, which reportedly
attracted sizable crowds (sixty to eighty people);
rumor had it that Hutchinson herself engaged in
some form of teaching or scriptural explication, per-
haps to a mixed-gender audience, both of which
would have been daring. Hutchinson also may have
been a midwife; at least she assisted midwives at var-
ious births. Meanwhile, by late 1636 it became ap-
parent that a divisive split was developing in the
Boston church, especially around the issue of
Wheelwright’s proposed position as minister there.

The opposition revealed that there were more
sensitive and broad-ranging theological and eccle-
siological issues involved, including the exact na-
ture of salvation and, therefore, the foundations for
church membership. Hutchinson, developing con-
cepts from Cotton, had moved toward a position
that denied the practice of scrutinizing sanctifica-
tion to infer justification. Hutchinson’s influence in
the conflict may be surmised from the fact that
when the area ministers conferred with Cotton in
October 1636, she also was summoned; what she
said then was later used as evidence against her.
The 1637 synod, called to quell the controversy,
specifically prohibited conventicles, probably tar-
geting the Hutchinsons; however, the Hutchinson
conventicles continued.

In November, the General Court, once again
under the control of John Winthrop and Thomas
Dudley, took decisive action against the various dis-
sidents, including Hutchinson. Called before the
court, Hutchinson was charged with traducing the
ministers and with defying the order against con-
venticles. After two days of stymied interrogation,
Hutchinson uttered a confession of sorts, in which
she explained her position and the basis for it, say-
ing that God had empowered her to judge minis-
ters. She further admitted to experiencing “imme-
diate revelation,” meaning that particular Bible
passages had a prognostic power for her. Finally,
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she uttered a divine curse against the court (and its
posterity) for their proceedings against her. After
further deliberation, and after two ministers deliv-
ered their testimony under oath, the court ban-
ished her but, as it was already winter, ordered her
to be held under house arrest in the Roxbury home
of minister Thomas Weld. During the winter, she
was visited by other ministers several times, who
discovered that she held other equally alarming
theological opinions, for which she was formally
tried by the Boston church in March 1638. She was
formally admonished at the end of the first week,
but, despite an apparent change of heart, was ex-
communicated the following week.

Hutchinson and family and various supporters
(including Boston magistrates William Aspinwall
and William Coddington) then departed for the is-
land of Aquidneck, where, with the help of Roger
Williams, they purchased land from the Narra-
gansetts and soon established Portsmouth, al-
though further division ensued. In September 1638
Hutchinson was delivered of a “monstrous birth”
(medical historians have diagnosed it as a hydatidi-
form mole, an abnormal mass formed in the uterus;
news of this was interpreted by some as the judg-
ment of Providence on antinomians, as Mary
Dyer’s “monstrous birth” had been, and widely dis-
persed in New England and in old England by
Winthrop and Cotton. Following the death of her
husband, William, in 1642, and fearing encroach-
ment of Massachusetts Bay into their territory,
Hutchinson and the remaining family members
moved on to Dutch territory on Long Island,
where, in the following year, all but one daughter
were killed in an Indian massacre. The account of
the colony’s dealings with Hutchinson and the
other radicals was publicized in A Short Story, pub-
lished in 1644; Presbyterian heresiographers in the
1640s and 1650s quickly seized on the Hutchinson
episode to embarrass John Cotton and to rouse
alarm about the dangers of religious toleration. In
the nineteenth and twentieth centuries, however,
Hutchinson’s reputation changed, and she became
widely revered as a martyr both for religious toler-
ation and for women’s rights.

See also: Antinomianism, Crime and Punishment,
Family Piety, Law in Puritan New England, Rhode
Island, Anne Hutchinson’s Statement (in Primary
Sources)
Further Reading
Michael Winship, Making Heretics: Militant

Protestantism and Free Grace in Massachusetts,
1636–1641 (Princeton, 2002).
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Hutchinson, Lucy (1620–1681)
Biographer. She was born Lucy Apsley, in the
Tower of London, where her father was lieutenant
of the Tower. She received a better education than
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common for women of this period, learning to read
and write not only in English but in Latin. Her
mother encouraged her in a puritan orientation,
and from an early age she was an eager gadder to
sermons. Following the death of her father, her life
was unsettled, with movement between one branch
of the family to another. This ended when she mar-
ried the Northamptonshire gentleman John
Hutchinson in 1638.

John enlisted in the Parliamentarian army
shortly after the outbreak of the first Civil War, and
in 1643 he was appointed governor of Nottingham
and Nottingham Castle. He was one of those who
signed the death warrant for Charles I in 1649. Fol-
lowing the wars the couple retired to their
Owthorpe estate in Nottinghamshire. During this
time Lucy began the translation of some of the po-
etic works of the Latin poet Lucretius.

At the restoration of the monarchy in 1660, John
Hutchinson was in danger of being exempted from

the pardon granted by Charles II to some of those he
deemed responsible for the execution of his father.
Family influence saved him from danger on this oc-
casion, but in 1663 he was arrested on charges of
being involved in a planned uprising against the
monarchy. He was imprisoned and died in jail.

Lucy continued her interests in poetry but also
devoted herself to vindicating her husband, writing
“The Life of John Hutchinson of Owthorpe in the
County of Nottinghamshire,” a work that when
eventually published offered important insight into
the period. She attended sermons preached by
John Owen and devoted herself to writing defenses
of orthodoxy against heresy and atheism.

Further Reading
Lucy Hutchinson, Memoirs of the Life of Colonel

Hutchinson, edited by J. Sutherland (Oxford,
1973); Oxford Dictionary of National Biography
(Oxford, 2004).
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Jackson, Arthur (ca. 1593–1666)
Presbyterian divine and ejected minister. Jackson
was born at Little Waldingfield, Suffolk. He was
orphaned young, and his uncle supported him at
Trinity College, Cambridge, where he took a B.A.
in 1614 and M.A. in 1617. He left Cambridge in
1619 when he married, and he was ordained in
1620 at London, where he was first lecturer and
then from 1625 rector of St. Michael’s, Wood
Street. Jackson rapidly emerged as a leading Lon-
don Presbyterian. He was a member of the first
London classis and on the Committee of London’s
Provincial Assembly; he was appointed to ordain
ministers in 1644, and he became president of
Sion College in 1646. In 1649 he became rector of
St. Faith’s near St. Paul’s and seems to have with-
drawn from vestry business at St. Michael’s (al-
though he did not formally resign that parish until
1655).

As a royalist, Jackson protested against the trial
of Charles I and refused to testify against the Pres-
byterian plotter Christopher Love, for which he
was fined 500 pounds and imprisoned for several
months in the Fleet. In 1660 Jackson presented
Charles II with a Bible as he passed through St.
Paul’s Churchyard, and in 1661 he was a commis-
sioner for the Presbyterians at the Savoy Confer-
ence. He was ejected from St. Faith’s in 1662, and
according to informers, he then lived in Whitefri-
ars, an extraparochial jurisdiction near the Temple,
where he preached to conventicles, before retiring
in about 1665 to Hadley and then Edmonton in

Middlesex. Here he died in August 1666, but he
was buried in the ruins of St. Michael’s, Wood
Street. Jackson published a series of annotations on
the Bible.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

John Spurr

Jacob, Henry (1563–1624)
Preacher and writer of books on Puritan ecclesiol-
ogy. Jacob was born at Cheriton, Kent, in 1563. He
entered St. Mary Hall, Oxford, in 1581 and earned
the B.A. and M.A. (1586). He stayed on at Oxford
as precentor at Corpus Christi College, but by 1590
he had left the university. His sympathies were with
the Puritans, and although he was ordained, there
is no evidence that he ever served as pastor of the
Church of England. After Oxford, his activities and
means of livelihood for several years are vague, al-
though he published some books and his name ap-
peared on petitions. On two occasions, in1603 and
1605, he landed in jail for Puritan “insolence.”

Without prospects in England, he went to the
Netherlands. He probably slipped back and forth
several times. By 1610 he was in Leiden, where he
and William Ames and Robert Parker, fellow exiles,
entered into discussions with John Robinson, the
Separatist leader. The chief topics were separatism
(Robinson) versus nonseparatism (Jacob, Ames,
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and Parker) and the nature of the church. Which
side influenced the other? A major interpretative
question is whether these meetings molded Jacob’s
thinking about independency of congregations or
whether he had these ideas previously, without
Separatist influence. Jacob began to speak out
about an ideal church dedicated to pure member-
ship but not in complete secession from the
Church of England. In1616 he returned to Lon-
don, and put his theories into action, forming a con-
gregation at Southwark. The Jacob church was a
group of believers gathered for voluntary worship
and functioning independently from the estab-
lished church. Jacob did not fully renounce the
Church of England, although he kept a good dis-
tance from it. The “Jacobites” believed that every
congregation should be gathered on the basis of a
covenant and that each such congregation should
be independent and self-governing. In 1622 he im-
migrated to Virginia, where his activities are un-
known, and he died there in 1624.

Jacob’s radical views on church government
caused quite a stir in Puritan circles. Until then,
most Puritan nonconformists were either Sepa-
ratists or non-Separatists working to bring in a re-
formed church. Jacob, like William Ames, Robert
Parker, and William Bradshaw, wanted a middle
position of independently functioning congrega-
tions without declaring formal separation from the
Church of England. The Jacobites left open the
possibility of occasional fellowship with other
church groups. Separatists saw it as too little, only a
“Samaritan” or mixed church; traditional Puritans
saw it as going too far.

Recent church historians use labels like “semi-
Separatist” if they stress Jacob’s connection to sep-
aratism or “non-separating Congregationalism” if
they emphasize a tie to mainstream Puritanism.
Jacob’s teachings eventually were absorbed into the
Congregationalist movement. Jacob wrote many
books, all published in Holland, which gave his ec-
clesiological views. See especially his Reasons
Taken Out of Gods Word (1604), Divine Beginning
of Christs True Church (1610), and Declaration
and Plainer Opening (1612).

See also: Congregationalism, Independency

Further Reading
Stephen Brachlow, The Communion of Saints:

Radical Puritan and Separatist Ecclesiology,
1570–1625 (Oxford, 1988); Murray Tolmie, The
Triumph of the Saints: The Separate Churches of
London, 1616–1649 (Cambridge, Eng., 1977).

Keith L. Sprunger

Janeway, James (1636–1674)
English Dissenter and spiritual writer. Janeway was
born in Lilly, Hertfordshire, where his father was a
curate. He matriculated at Christ Church, Oxford,
in 1656 and received the B.A. in1659. He left Ox-
ford at the Restoration and lived for a while at
Windsor. He preached in London in 1665, the
plague year, during which many of the conforming
clergy left the city. Later he preached to a Dissent-
ing congregation in Rotherhithe, Surrey. He was li-
censed as a Presbyterian following the Declaration
of Indulgence in 1672. On at least two occasions he
narrowly escaped arrest for illegal preaching.

Janeway is best known as a spiritual writer whose
works focused on holy dying and heavenly minded-
ness. Heaven Upon Earth (1667), calling attention
to the recent plague and fire in London, warned of
the importance of befriending God before it was too
late. Death Unstung (1669), a funeral sermon, de-
scribed the joys of heaven but cautioned believers
against assuming their deaths would be easy. A
Token for Children (1672) told stories of the holy
deaths of pious children and was still being
reprinted in the nineteenth century. Invisibles, Re-
alities, Demonstrated in the Holy Life and Tri-
umphant Death of John Janeway (1673) narrated
the spiritual ecstasies and words of wisdom that ac-
companied the untimely death of his younger
brother. Mr. James Janeway’s Legacy to His Friends:
Containing Twenty-Seven Famous Instances of
God’s Providences in and about Sea-Dangers and
Deliverances was published posthumously in 1683.

Further Reading
Dewey D. Wallace Jr., ed., The Spirituality of the

Later English Puritans: An Anthology (Macon,
GA, 1987). 
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Jeake, Samuel (1623–1690)
Nonconformist preacher and lawyer. Jeake was
born in Rye and raised in what appears to have
been a godly household. The religious influence
may have come from his mother, who was the
daughter of a Sussex clergyman, John Pierson. En-
tries in his letter book from the 1640s reveal his
support of the parliamentary cause. In 1651 Jeake
became town clerk of Rye. After the passage of the
Protectorate’s Marriage Act, he also served as regis-
trar for births, deaths, and marriages. During this
decade he also preached on occasion to a gathered
congregation, though he is not known to have had
any formal training for the ministry.

Following the Restoration, Jeake lost his posts in
the town, but he continued to offer legal advice and
services. He also became the minister to the town’s
Nonconformist congregation, which for a time at
least met in his home. Jeake also wrote extensively
on civic and religious matters. He maintained a cor-
respondence with John Allin, the puritan vicar of
Rye from 1653 to 1662, who had moved to London.
Jeake took a strong public position during the Ex-
clusion Crisis, leading to renewed persecution of
him and his flock. He fled to London and only re-
turned to Rye a few years before his death. During
his life he accumulated a personal library of about
2,100 tracts, books, and pamphlets, which included
works of theology, politics, literature, and science.

Further Reading
Anthony Fletcher, A County Community in Peace

and War: Sussex, 1600–1660 (London, 1975);
Oxford Dictionary of National Biography
(Oxford, 2004).
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Jermyn, Sir Robert (1539–1614)
Puritan magistrate and lay patron. Robert was the
son and eventually heir of Sir Ambrose Jermyn of
Rushbrooke Hall in Suffolk. He was admitted to the
Middle Temple in 1561 and may have previously
studied at Corpus Christi College, Cambridge.

In 1577 Sir Ambrose died, and Sir Robert was
named to the Suffolk Commission of the Peace
(thus becoming a justice of the peace). Along with

allies such as Sir John Heigham and Sir Edmund
Lewkenor, Jermyn contributed to the development
of a strong godly culture in the region. In achieving
this goal, the magistrates were closely allied to the
area’s puritan clergy, contributing to Queen Eliza-
beth’s remark that her county of Suffolk was so well
governed because “the magistrates and ministers
go together.” Among the more important clergy in
this alliance was Jermyn’s friend John Knewstub,
who later dedicated one of his books to Jermyn and
the other “gentlemen in Suffolk whom the true
worshipping God hath made right worshipful.”

In 1583 Jermyn, along with Heigham, was re-
moved from the commission for their support of
the godly faction in Bury St. Edmunds against
Bishop Edmund Freke. Though he was not re-
stored to the commission until 1593, Jermyn con-
tinued to serve the cause of reform. He was chosen
to represent Suffolk in the parliaments of 1584 and
1586. He served as deputy lieutenant of the county.
In 1585 he accompanied the Earl of Leicester’s ex-
pedition to the Netherlands, though he had to re-
turn in less than a year for reasons of health. Fol-
lowing his return to the commission he served as
custos rotulorum, in essence the chair of the jus-
tices. He was also important as a patron of puritan
clergy. Adam Winthrop, who knew him well, called
him “a pious man and a lover of true religion.”

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); John Craig,
Reformation, Politics and Polemics: The Growth
of Protestantism in East Anglian Market Towns,
1500–1610 (Aldershot, Eng., 2001); Diarmaid
MacCulloch, Suffolk and the Tudors: Politics and
Religion in an English Country, 1500–1600
(Oxford, 1986).
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Jessey (Jacie), Henry (1601–1663)
Puritan nonconformist; during the 1640s and
1650s, Baptist-leaning minister of the famed semi-
Separatist congregation that had been founded by
Henry Jacob and ministered to by John Lathrop in
London. Jessey was born 3 September 1601 in

Jessey (Jacie), Henry

143



West Rounton, North Riding, Yorkshire, the son of
the rector of Rounton. He entered Cambridge in
1618, taking his B.A. from St. John’s in 1623 and
M.A. in 1626. He was ordained in 1627 and served
as vicar of Aughton, East Riding, Yorkshire, until
1634, when he was deprived for nonperformance
of ceremonies and for removing a crucifix from the
church. In 1637 he took charge of a gathered con-
gregation in Southwark, London, that had been or-
ganized by Henry Jacob. That Southwark congre-
gation practiced adult baptism, and by 1644 Jessey
rejected infant baptism himself. The congregation
went through several divisions throughout the
1640s and 1650s and was the origin of many Sepa-
ratist London churches as well as the Particular
Baptists. Jessey’s own fortunes rose during the In-
terregnum period during which he was one of nine
men whose approval was required to sanction the
publication of any new translation of the Bible, he
conducted a biweekly lecture series at All Hallows
the Great in London, and he became associated
with Fifth Monarchy men Christopher Feake and
Thomas Venner after 1653.

In the 1650s, Jessey’s lifelong interest in Hebrew
and Rabbinical literature and sympathy for Jews
led him to set up a charity for impoverished Jews in
Jerusalem. Jessey had adopted Sabbatarianism, or
the observance of the Jewish Sabbath, during the
late 1640s. He also facilitated the mission of Rabbi
Menasseh ben Israel to England to discuss Jewish
readmission and influenced Cromwell’s decision to
allow Jews to resettle in England. Jessey’s belief in
millennialism and the role of the Jews in the com-
ing apocalypse informed his support of their read-
mission to England. His millennialist views also ap-
peared in the annual publication of his Scripture
Kalendar (or Scripture Almanack), which detailed
his moderate Fifth Monarchist position in the in-
terpretation of the five earthly monarchies of the
Book of Daniel.

Jessey was removed from his position at South-
wark at the Restoration and spent his remaining
years alternating periods of imprisonment with as-
sisting members of his congregation in the Nether-
lands and England. He died 4 September 1663,
and his broadsheet elegy, “A pillar erected to the

memory of that holy, humble, and faithful servant
of Iesus Christ, Mr. Henry Jesse,” was published
shortly after his death. Jessey never married.

Further Reading
Barbara Ritter Dailey, “The Visitation of Sarah

Wight: Holy Carnival and the Revolution of the
Saints in Civil War London,” Church History 55
(1986), 438–455; David Katz, Philo-Semitism and
the Readmission of the Jews to England,
1603–1655 (1982); B. R. White, “Henry Jessey: A
Pastor in Politics,” Baptist Quarterly 25 (1973),
98–110.
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Johnson, Edward (1598–1672)
One of the staunchest defenders of the Massachu-
setts Bay Colony. Johnson played several roles, but
is best remembered as the author of the history,
The Wonder-Working Providence of Sion’s Savior
in New England. This work, in contrast to those
written by William Bradford and John Winthrop,
was not intended as an official record of a colony’s
founding. Rather, Johnson wanted his history to be
a record of the battle between the forces of good
and evil in New England. He came to New En-
gland in 1630, probably aboard the Arbella, as an
Indian trader. Little in his background suggested
that Johnson would become the fervent puritan
that he did. He had grown up in a reformist atmo-
sphere in Canterbury, but his early training was
preparation to become a joiner. After returning to
England for a brief period, Johnson settled in
Massachusetts for good in 1636, experiencing reli-
gious conversion during the antinomian contro-
versy. Soon after, he achieved prominence in a
number of local positions: he helped to found the
town of Woburn, Massachusetts, and served as
clerk, selectman, militia captain, and deputy to the
General Court.

The Wonder-Working Providence combined
both fact and vision. The history, first published in
1654, attempted to provide a year-by-year account
of the history of Massachusetts. Johnson often con-
fused the course of events and reported some of
them incorrectly. More important is the way in
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which Johnson expressed his sense that the Puri-
tans were soldiers of Christ engaged in actual battle
against Satan’s forces who wished to destroy the
new Jerusalem. As such, the work is better consid-
ered allegory than history. At the same time as de-
scribing New England as a millennial battlefield,
The Wonder-Working Providence suggests that
Johnson had developed a sense of pride in his new
home and that its history was worth recording.
Johnson offers another voice to help with compre-
hending the first-generation puritan experience,
one freed from the constraints that limited Gover-
nors Bradford and Winthrop.

See also: Puritan Historians
Further Reading
Stephen Arch. “The Edifying History of Edward

Johnson’s Wonder-Working Providence,” Early
American Literature 28 (1993), 42–59.
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Johnson, Isaac (1601–1630)
One of the early settlers of Massachusetts. Johnson
was a man of great potential who died before it
could be realized. He was the step-grandson of Lau-
rence Chaderton, the master of Emmanuel College,
Cambridge, where Isaac matriculated in 1614. The
young man received his B.A. in 1618 and his M.A. in
1621, following which he was ordained into the
ministry. Rather than seeking a clerical position, he
entered Gray’s Inn to study law. In 1623 he married
Lady Arbella Clinton, the daughter of the third Earl
of Lincoln. Two years later he received a large in-
heritance from his paternal grandfather.

Johnson showed an interest in migration as early
as 1627, and he played a role in the meeting of
some of the leaders of the Massachusetts Bay Com-
pany at Sempringham, the seat of his father-in-law.
He became an assistant of the Bay Company and a
large investor in its operations. His decision to mi-
grate was an important one, his prominence being
recognized by the rechristening of the fleet’s flag-
ship the Arbella in honor of Johnson’s wife. Settling
in Massachusetts, both the Johnsons died in 1630,
during their first year in the colony. They had no
children.

Further Reading
Robert Charles Anderson, ed., The Great Migration

Begins: Immigrants to New England, 1620–1633,
vol. 2 (Boston, 1995).
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Jollie, Thomas (1629–1703)
English Dissenting minister. Jollie was born near
Manchester and entered Trinity College, Cam-
bridge, in 1646, apparently leaving without a de-
gree. In 1649 he was called as curate to the chapel
district of Altham, Lancashire, where he gathered a
covenanted congregation. He went to London in
1658 to participate in the Savoy meeting of Con-
gregational Churches that produced the Savoy
Confession of Faith. After the Restoration the
churchwardens of Altham complained that he nei-
ther used the Book of Common Prayer nor pro-
vided the sacraments for all in the parish; the Act of
Uniformity forced him from his position at Altham
in August 1662. He was arrested five times for ille-
gal preaching, and twice imprisoned. In 1667 he
moved to Wymondhouses, Lancashire, where he
preached, often at night to avoid arrest. He li-
censed meeting places there under the 1672 Act of
Indulgence. After the Toleration Act, he preached
to a congregation at Wymondhouses, where he
died. In 1659, 1675, and 1693 he participated in
conferences seeking the union of Presbyterians and
Congregationalists.

Interested in New England, he corresponded
with ministers there, including Increase Mather,
seeking their opinions on ordination and on the
question of to whom the sacraments should be ad-
ministered. He was dubious about the New En-
gland practice of the half-way covenant. His Note
Book is an example of a Puritan diary and evinces
his ardent piety (he spent one whole day each
month in prayer and meditation) and recognition of
special providences in the deaths of persecutors.
His only publications, The Surey Demoniac (1697,
with John Carrington as coauthor) and A Vindica-
tion of the Surey Demoniac as No Imposter (1698),
defended an exorcism in which Jolly had partici-
pated. The Church of England conformist Zachary
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Taylor attacked him for fraud and fanaticism in re-
gard to this exorcism.

Further Reading
H. Fishwick, The Note Book of the Rev. Thomas

Jolly, Chetham Soc., new series 33 (Manchester,
Eng., 1894).
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Jones, Samuel (1628–1697)
Welsh Nonconformist clergyman and founder of a
Dissenting academy. He received his B.A. from
Jesus College, Oxford, in 1652, having previously
spent time at All Souls and Merton Colleges. He
was admitted a fellow of Jesus and received his
M.A. in 1654. At some point he became a dedicated
puritan, and in 1657 he was admitted to the vic-
arage of Llangynwyd in Glamorgan. He was forced
to give up his living following the Restoration’s Act
of Uniformity, but continued to preach in private
homes. While he may have been imprisoned for a
brief time, his own status and that of his lay patrons
kept him from severe persecution. He established
the first Dissenting academy in Wales at Brynlly-
warch. In addition to his work there in training fu-
ture ministers, he also taught the children of gentry
families.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Josselin, Ralph (1617–1683)
Essex clergymen whose diary reveals the world of
the godly in rich detail. Josselin was born on 26 Jan-
uary 1617 at Roxwell in Essex, the son of John Jos-
selin, a failing farmer. Ralph was educated at
Bishop’s Stortford and at Jesus College, Cambridge.
Despite disruptions caused by money problems, Jos-
selin gained his B.A. in 1637 and his M.A. in 1640.
He decided upon a clerical career and was ordained
in February 1640. On 28 October he married Jane
Constable of Olney and in March 1641 was insti-
tuted as vicar of Earls Colne in Essex. The parish

had a puritan reputation thanks to the Harlakenden
family, the patrons of the living and lords of the
manor, and to the influence of a previous vicar,
Thomas Shepard, who had emigrated to New En-
gland. Josselin, who had a godly upbringing and was
a convinced Calvinist, disliked the ceremonial and
other policies of Archbishop Laud. At his own ordi-
nation Josselin had refused to bow to the altar, and
taking advantage of the Long Parliament’s religious
reforms of 1641 and 1642, he removed suspect im-
agery from his church; he joined in appeals to Parlia-
ment to further the work of godly reformation.

As the 1640s progressed, Josselin backed at-
tempts to create a godly England and a strong na-
tional church: he took the Solemn League and
Covenant, signed an Essex petition in support of a
national church settlement proposed by the West-
minster Assembly, and was ready to serve within a
Presbyterian church structure. Locally, he de-
nounced popular recreations and festivities, includ-
ing dancing on the village green, and demanded
regular church attendance. He sought to limit par-
ticipation in Holy Communion to those parish-
ioners who were worthy of the sacrament. When
this proved impossible, Josselin suspended the cel-
ebration of the sacrament in his parish for almost a
decade. At the same time, however, he gathered a
group of godly parishioners for private prayer
meetings. This group, which he referred to in his
diary as “the society,” was probably the nucleus of
those who received the sacrament when he re-
stored it in 1651. Josselin detested the sects and
was particularly alarmed by the emergence of the
Quakers. Politically, he was a moderate Parliamen-
tarian, wary of the Levellers and other radicals,
concerned by the regicide (the execution of
Charles I), but consoled by a strong sense of divine
providence directing public affairs. In the late
1640s and 1650s, he was a convinced millenarian.

Surprisingly Josselin retained his living at the
Restoration. His conformity to the liturgy of the
Church of England was partial and grudging, yet
despite several encounters with the church courts
for offenses such as not wearing the surplice Jos-
selin managed to escape prosecution and died in
possession of his living. Josselin’s importance lies in
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the intimate self-portrait of his diary. Covering his
whole adult life, the diary is most detailed between
1644 and 1664 when Josselin was making almost
daily entries. It reveals not only his inner life, in-
cluding his anxieties, dreams, and spiritual state,
but also the minutiae of his domestic life and his
community. It provides a picture of his economic
position and his farming, the weather, the price of
goods, and the state of crops and livestock. He
records his own and his family’s health, relations

with his wife, children, and neighbors, foreign and
national affairs, and, above all, his own dealings
with God.

Further Reading
Alan Macfarlane, ed., The Diary of Ralph Josselin

1616–1683 (London, 1976); Alan Macfarlane, The
Family Life of Ralph Josselin: An Essay in
Historical Anthropology (Cambridge, Eng.,
1970).

John Spurr
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Keayne, Robert (1595–1656)
Colonial merchant. Born in Berkshire County, En-
gland, in 1595, Robert Keayne was the son of a
butcher named John Keayne. At age ten Robert
took up residence in the Cornhill, London, home of
John Heyfield. Apprenticed to Heyfield, a mer-
chant tailor, Keayne became familiar with the
Cornhill district, which served as a center for trade
and commerce. Robert remained a resident of
Cornhill until 1635, when he relocated his family to
New England.

Keayne prospered during his years in England.
At age twenty he finished his training and gained
admittance to The Free Merchant Tailor’s Com-
pany of London. This guild, founded and char-
tered in 1503, represented the business interests
of merchants in the cloth trade and tailors. The
guild regulated cloth merchants’ economic activi-
ties and recruited apprentices such as Keayne.
Two years after his admittance to the Merchant
Tailor’s Company, Robert married Anne Mans-
field. The marriage, a fortuitous event, tied
Robert to a well-established family. Anne’s
brother, Reverend John Wilson, became one of
the most influential puritan clerics to eventually
settle in New England.

By 1623 Londoners recognized Robert Keayne
as a “gentleman,” and his acceptance as a member
of the honorable artillery company of London un-
derscored Keayne’s achievement. Though he and
his wife, Anne, suffered the loss of three of their
four children in infancy, overall Keayne led a rela-

tively contented life in London. While he lived in
London, Keayne, one of the puritan, or godly,
Christians, took every opportunity to gad about to
hear a variety of sermons. His comprehensive ser-
mon notes provide excellent information about
which godly ministers engaged in preaching during
1627–1628. As a member of the godly flock,
Keayne’s first recorded interest in the puritans’
New England colony comes from a reference to his
membership within the group of “adventurers be-
hind the Plymouth Colony.”

Keayne emigrated with his family to New En-
gland in 1635. Whether he left England for finan-
cial or religious reasons is unknown. Most likely a
mix of both drove him to board the ship Defense.
Keayne traveled in good company to the New
World. He and his family enjoyed the company of
the Reverend John Wilson, and Reverend Thomas
Shepard traveled onboard ship. Once in Boston,
Keayne gained a reputation for sharp business
dealings. Despite his appointment to a Boston
committee handling land allotments, his election as
a selectman, his election as a representative to the
General Court, and his service in a variety of other
colonial offices, Keayne never overcame his reputa-
tion for economic misconduct.

On several occasions he was called before the
colonial court to answer for alleged business
transgressions. He was accused of overcharging
for goods, of stealing two hundred pounds that
had been entrusted to him for delivery to persons
in New England, and of drunkenness. Perhaps
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the most well-known case against Robert Keayne
involved Goody Sherman, a New England ma-
tron, who insisted Keayne stole her sow.

Robert Keayne died in 1656. Whether saint or
sinner, Keayne’s Last Will and Testament, which
covered some 158 pages, explained his side of his
public trials. This famous document tells readers
much about philanthropy in New England. More-
over, Keayne’s sermon notes provide a wealth of in-
formation about godly religious beliefs in England
and New England.

See also: Works and Salvation (in Primary Sources)
Further Reading
Bernard Bailyn, “The Apologia of Robert Keayne,”

William and Mary Quarterly 7 (October 1950).

Susan Ortmann

Kiffin, William (1616–1701)
Particular Baptist minister; born in London of poor
stock. In the 1630s he attended conventicles and in
1638 rejected arguments for a state church, joining
what was to become Devonshire Square Baptist
Church. Here he delivered his first sermons, be-
coming a Particular Baptist in 1642 and being cen-
tral to the first Confession of Faith in 1644.
Throughout the 1640s and 1650s he was an emi-
nent spokesman for the movement, taking on his
role as critical to the establishment of the fledgling
movement, in and beyond London, not least in dis-
suading Baptists from joining with Fifth Monar-
chists. By the end of the 1650s he was on good
terms with Oliver Cromwell and sat as member for
Middlesex in his last parliament. In February 1660
he was arrested by order of General George
Monck, the first of many such experiences through
the rest of his life.

After the Restoration he played an important
part, intervening on behalf of other Baptists in
trouble with the authorities. He also contributed to
many debates that served to maintain the unity of
the Particular Baptists, most notably writing against
the more ecumenical stance of John Bunyan, au-
thor of the classic allegory of the Christian journey,
Pilgrim’s Progress. In 1681 Kiffin’s A Sober Dis-
course of Right to Church-Communion, advocating

the closed membership of Particular Baptist con-
gregations, was probably the most important con-
tribution to this controversy. Upon the 1672 declar-
ation of indulgence, he acquired a license to
preach, and he remained active even after the dec-
laration was withdrawn a year later.

After the Act of Toleration of 1689, Kiffin was a
major figure in convening the first national assem-
bly of Particular Baptists where the second Confes-
sion of Faith was adopted. During the less persecu-
tory regime of William and Mary, Kiffin continued
his ministry at Devonshire Square, and did so all
through his final years, albeit with some assistance.
His contribution to the development of the move-
ment into a visible denomination was considerable,
not least for the help he gave in maintaining a sense
of unity in both theological and practical terms in
times of persecution.

Further Reading
W. Orme, Remarkable Passages in the Life of

William Kiffin (London, 1823); Murray Tolmie,
The Triumph of the Saints: The Separate
Churches of London, 1616–1649 (Cambridge,
Eng., 1977); B. R. White, The English Baptists of
the Seventeenth Century, rev. ed. (Didcot, Eng.,
1996).
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Knewstub, John (1544–1624)
Minister, and a leader of the Elizabethan puritan
movement in Suffolk. Knewstub was born in
Kirkby Stephen in Westmoreland in 1544. He
graduated from St. John’s College, Cambridge, in
1564, and three years later he was admitted to the
fellowship of that college. He soon emerged as a
member of the puritan faction in the university,
joining others in petitioning against the wearing of
clerical vestments. Among his university friends
were John Still, Henry Sandes, and Adam
Winthrop. His first publication, in 1577, was a se-
ries of Lectures . . . upon the Twentieth Chapter of
Exodus, which he had delivered while he was at
Cambridge, setting forth the developing covenant
theology.
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Knewstub first gained national attention when
he preached the 1576 Good Friday sermon at
Paul’s Cross in London. His subject was the Family
of Love, and opposition to the Familist sect preoc-
cupied him over the next five years. In 1581 he
helped to prepare and promote a bill against the
Family of Love that was introduced into the parlia-
ment that met in the early months of 1581.

Meanwhile, in 1579 he was presented to the liv-
ing of Cockfield, Suffolk. In 1582 he hosted a
gathering of Suffolk clergy, which organized a
clerical conference similar to and connected to
that in Dedham. He was well connected with
prominent puritans at the royal court, and in
1585–1586 Knewstub served as a chaplain to the
Earl of Leicester on the latter’s expedition to the
Netherlands.

Back in Suffolk, Knewstub emerged as the
leader of the combination lecture that functioned
at Bury St. Edmunds. In the latter part of Eliza-
beth’s reign he was one of the dominant figures in
the puritan movement in the Stour Valley border-
land between Suffolk and Essex. He traveled
throughout the region, preaching and visiting cleri-
cal colleagues such as Richard Rogers, Ezekiel Cul-
verwell, and Stephen Egerton, as well as lay sup-
porters of the movement such as the Winthrops.
His advice was sought on the appointment of clergy
to various posts. He was consulted by the towns-
men of Bury St. Edmund in the choice of town
preachers. In 1592 he joined with Lawrence
Chaderton, Roger Goad, and John Still, among oth-
ers, in recommending John Ward of Haverhill to be
town preacher of Ipswich. Though he was often
cited in visitations for omitting to wear the surplice
and for refusal to sign with the cross in baptism, no
actions were taken against him. In addition to his
opposition to these church rituals, he was noted for
his advocacy of fasts and strict Sabbath observance.

In 1603 Knewstub was chosen as one of the puri-
tan spokesmen at the Hampton Court Conference.
When the sought-for reforms were denied, he
pleaded with the king for tolerance of those in Suf-
folk who desired to avoid use of the surplice and
signing with the cross in baptism, but his plea was
rejected. Correspondence between his friends

William Bedell and Samuel Ward indicates that at
this time Knewstub was concerned with the possi-
ble consequences of continuing nonconformity and
was seeking a curate who would conduct services
while wearing a surplice. This stratagem failed, and
in 1606 he was presented to the church courts for
not using the sign of the cross in baptism and for
not wearing the surplice. Again in 1611 he was
cited for not wearing the surplice. Yet both times
he escaped deprivation.

Knewstub continued to play a prominent role in
efforts to foster the piety of the godly in the Stour
Valley, and he preached strongly on the need to ex-
ercise Christian love to all members of the commu-
nity. In 1605 he preached the funeral sermon for
Robert Welche of Little Waldingfield and joined
with fellow clergyman in carrying the coffin to the
graveyard. He joined with Richard Rogers of
Wethersfield, Essex, in acting as spiritual physician
to an Essex youth. In 1613 September he joined
with John Winthrop Groton, Henry Sandes the lec-
turer of Boxford, and others in a covenanted spiri-
tual association pledged to remember each other in
their prayers every Friday and to meet annually to
renew their communion. In 1618 he preached the
funeral sermon for Richard Rogers.

Knewstub died at Cockfield and was buried on
31 May 1624. He had preached what might be
called a social gospel, urging his listeners to exer-
cise charity toward their neighbors, and contem-
porary testimony indicates that he practiced what
he preached. Richard Rogers in his diary referred
to his friend Knewstub as “in prayer unwearied,”
and a man of “rare humility, joined with great
knowledge and wisdom” who was noted for “his
bearing of wrongs” and “bountiful liberality with
mercifulness.”

See also: Conference Movement
Further Reading
John Craig, “‘The Cambridge Boies,’” in Susan

Wabuda and Caroline Litzenberger, eds., Belief and
Practice in Reformation England (Aldershot, Eng.,
1998); Christopher Marsh, The Family of Love in
English Society, 1550–1630 (Cambridge, Eng.,
1994); Irvonwy Morgan, The Godly Preachers of
the Elizabethan Church (London, 1965).
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Knightley, Sir Richard (ca. 1610–1661)
Staunch supporter of John Pym in the Long Parlia-
ment in opposition to the policies of Charles I.
Knightley was the son of Richard Knightley of
Staffordshire, who was in turn heir to his cousin,
Richard Knightley of Fawsley, Northamptonshire.
He was educated at Lincoln College, Oxford, and
Gray’s Inn, and was part of his Fawsley cousin’s Pu-
ritan connection, which included John Hampden,
whose daughter he married in 1637. When his
cousin died in 1639, his father inherited Fawsley,
and Sir Richard was elected by Northampton in
both the Short and Long Parliament, where he sat
from 1640 until his seclusion in 1648. Although he
was not a major landowner until his father’s death
in 1650, he pledged money for Parliament’s de-
fense in 1642, supported Pym in the debate on the
Grand Remonstrance and served as a teller for the
majority when it came to a vote. In 1643 he pre-
sented the grievances of his shire, supported the
Solemn League and Covenant, and, when Pym
died in December, served as a pallbearer. Knight-
ley was active in late 1647 on the Commons com-
mittee setting conditions for negotiations with the
king, but a year later he opposed the trial of the
king, and so he was excluded in Pride’s Purge and
briefly imprisoned. In 1651 he was licensed to go
abroad but returned to serve in Richard Cromwell’s
Parliament. In February 1660 he was elected to the
Council of State and was rewarded at the Restora-
tion with a Knighthood of the Bath.

Further Reading
David Underdown, Pride’s Purge (Oxford, 1971). 

Paul Seaver

Knowles, John (ca. 1606–1685)
Puritan clergyman and Massachusetts colonist.
Knowles was born in Lincolnshire and educated at
Magdalene College, Cambridge, from 1620 to
1627. He moved in puritan circles, sharing a room
with Richard Vines and befriending Matthew New-
comen. In 1623 he became a fellow at St. Cather-
ine’s College, where Richard Sibbes was master,
and in 1627 he was ordained. In 1635 he was

elected by the aldermen of Colchester, Essex, as
lecturer, the latest in a long line of godly ministers.
Here he was close to John Rogers, being present at
his deathbed and delivering his funeral sermon in
1636. He backed Newcomen as Rogers’s successor
at Dedham. In 1637 he pushed William Dugard as
Colchester’s schoolmaster ahead of a candidate fa-
vored by Archbishop William Laud. He was noted
by Laud as avoiding Holy Communion, presumably
to avoid having to kneel and was summoned for
preaching at a burial service without the surplice.
To evade disciplinary measures, he resigned his lec-
tureship and, in 1639, sailed for New England.

He was accepted as co-pastor with George
Philips at Watertown, Massachusetts, and sat on the
Board of Overseers at Harvard College. In 1642 he
responded to a Virginian request for an evangelical
mission but returned to Watertown a year later
when the governor of Virginia imposed liturgical
conformity there. After Philips’s death in 1644, he
served alone and was joined by John Sherman in
1647. He was sympathetic to godly rule in England,
being a signatory to a letter congratulating Oliver
Cromwell on his campaign in Ireland. In 1651 he
returned to England, becoming lecturer at Bristol
cathedral, then going on to serve as Congregational
minister at other churches in the city. He was pres-
ent at the Savoy Assembly in 1658, an attempt to
reconcile Presbyterians and Congregationalists.
However, he never forgot his colonial connections;
in 1659 he became one of a board of English
trustees aiming to raise funds for Harvard College.

After the Restoration he became lecturer at All
Hallows the Great in London, only to be deprived
in 1662. Thereafter he continued to preach, mostly
at Little Eastchamp, London, and was one of many
Nonconformist ministers who stayed on during the
plague of 1665. He raised the suspicions of the au-
thorities when he took part in a project raising
money for suffering Polish Protestants in the 1660s.
When the Declaration of Indulgence was pro-
moted in 1672, he served a Presbyterian church in
the parish of St. Catherine-in-the-Tower. In the
same year he declined an offer of the presidency of
Harvard College, choosing to continue his English
ministry until his death in 1685.
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Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
puritan community, 1610–1692 (Boston, 1994);
A. G. Matthews, Calamy Revised: Being a
Revision of Edmund Calamy’s Account of the
Ministers and others Ejected and Silenced,
1660–2 (Oxford, 1934; reprinted 1988); Tom
Webster, Godly Clergy in Early Stuart England:
The Caroline Puritan Movement, c. 1620–1643
(Cambridge, Eng., 1997).
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Knox, John (ca. 1513–1572)
Known as the greatest of the Scottish Protestant
reformers.

Early Life
Knox was born in Haddington, East Lothian, of
burghal stock. He studied for a time at St. Andrews
University, and he probably acquired legal training
under the supervision of the noted jurist John Wed-
dell; in 1540 Knox acted as a notary. At some point
he was admitted to minor orders. In 1544 he was
tutor of the sons of local lairds. Influenced by the
martyr George Wishart (d. 1546), Knox became a
Protestant, and in 1547 he joined the assassins of
Archbishop Beaton, whom they held responsible
for Wishart’s burning, under siege in St. Andrew’s
Castle. He was subsequently called to serve as
preacher in the town. When the castle fell to the
French in July, he was sent to the galleys for nine-
teen months. Thereafter he went to England and
gained some prominence as a preacher in the
north. He was appointed a chaplain to Edward VI
in 1551 and helped complete the second Book of
Common Prayer, contributing the Black Rubric, an
explanation that kneeling while receiving Holy
Communion implied no adoration or idolatry of the
elements of bread and wine. In October 1552
Northumberland recommended him for elevation
to the see of Rochester, though in days to come the
two fell out. Knox was dissatisfied with some of the
ceremonies of the English church, though he was
not utterly opposed to some form of episcopal of-
fice. In June 1553 he was sent as preacher to Buck-

inghamshire, but several months after the Roman
Catholic Mary Tudor’s accession to the throne of
England he took refuge on the Continent.

Geneva and Scotland
In 1554 Knox went from Geneva to Frankfurt,
where he was pastor of the English congregation
until liturgical conflict—he and William Whitting-
ham were opposed to set lay responses in the
liturgy—led to his return to Geneva in March 1555.
There, he and Christopher Goodman became min-
isters of the English congregation, until later in
1555 Knox went to Scotland, where he preached
freely. In July 1556 he returned to Geneva, where
he had again accepted a call. In May 1557 he was
called back to Scotland, but when he arrived at
Dieppe in October he received a letter to the con-
trary. Sharp exchanges followed, with the result
that Knox did not return, but some of his support-
ers signed what is called the first band, a Protestant
covenant, on 3 December 1557. He returned to
Geneva and published six works during 1558, in-
cluding the Book of Common Order, an English
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version of the Genevan service book, which re-
flected his rejection of set forms of worship.

Knox made his return to Edinburgh on 2 May
1559; he was denied passage through England be-
cause of his infamous First Blast of the Trumpet
against the Monstrous Regiment of Women. An at-
tack on the rule of the female Queen Mary, it was
not taken well by her successor Queen Elizabeth.
In July he accepted the call to become minister of
Edinburgh, and he was instrumental in the prepa-
ration of the Scots Confession and the first Book of
Discipline (1560), which supplied a structure for
the Reformed church. The discipline, as the pro-
posal was referred to, included a permanent elder-
ship, and also, ambiguously, superintendents,
quasi-episcopal figures. However, he was never
able to gain for the Protestant church all the finan-
cial resources of the Catholic Church, and thus his
vision could not be implemented in its entirety. In
1561 Mary Stewart returned from France following
the death of her husband King Francis II, and Knox
attacked her and her Roman Catholic allegiance
with the zeal of an ancient prophet decrying the
worship of Baal. He preached the sermon at the
coronation of James VI in 1567, thus siding against
the queen in the civil war, having adopted the opin-
ion that Christians were bound to wage war against
ungodly rulers. The king’s party was led by the re-

gent, James Stewart, Earl of Moray, who was assas-
sinated in 1570, whereupon Knox’s influence de-
clined. He died of apoplexy in Edinburgh on 24
November 1572.

Knox’s name is so strongly identified with the
Scottish Reformation in great part because he
alone wrote its history (History of the Reformation
of Religion within the Realm of Scotland, first com-
plete edition 1644). He bequeathed a legacy of un-
remitting opposition to anything redolent of pop-
ery; an ecclesiastical structure that helped,
unwittingly or otherwise, to lay the foundations for
presbyterian polity; the unfettered use of the pulpit
to interpret the Bible to contemporary hearers, and
not just in spiritualia. His concern for discipline
and pastoral care likewise foreshadowed the advent
of puritanism in Scotland and in England; and it
was he who imported the notion of covenanting
into Scotland from Edwardian England.

See also: Book of Discipline
Further Reading
Roger A. Mason, ed., John Knox and the British

Reformations (Aldershot, Eng., 1998); Jasper
Ridley, John Knox (Oxford, 1968).
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Lathrop, John (1584–1653)
New England clergyman. Lathrop was born in the
East Riding of Yorkshire. He matriculated at Christ
Church College, Oxford, but soon moved to Cam-
bridge, where he received his B.A. at Queen’s Col-
lege in 1606 and his M.A. in 1609. He was ordained
in 1607 and in 1609 became perpetual curate of the
parish of Egerton, in Kent.

In 1624 Lathrop resigned his curacy. He had
evidently been won over to a semi-Separatist posi-
tion, and he moved to London, where in the fol-
lowing year he was chosen pastor of Henry Jacob’s
independent congregation. The decision by one of
the congregants to have a child baptized in the na-
tional church led to heated debates in the congre-
gation and the call by some to formally and com-
pletely separate from the Church of England.
Lathrop resisted those demands and also de-
fended his semi-Separatism in debates over inde-
pendency with John Davenport of St. Stephen’s
Coleman Street.

In 1632 one of Bishop William Laud’s pursui-
vants arrested Lathrop and some of his followers
for conducting an unlawful conventicle. Impris-
oned for two years, he was released on bond in
1634, around which time he decided to emigrate.
Arriving first in Boston, he settled in Scituate, a
town in the Plymouth Colony, where he organized
a new church and was chosen its pastor. Disputes
over land led to his relocating in Barnstable in the
same colony in 1639. He ministered to the congre-
gation there until his death in 1653.

Further Reading
American National Biography (New York, 1999).
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Laud, William (1573–1645)
Archbishop of Canterbury and one of the principal
opponents of puritan reform. William Laud was
born in the town of Reading, the son of a prosper-
ous clothier. He was educated at the town grammar
school and then went on to matriculate at St. John’s
College, Oxford, in 1589. St. John’s had been
founded during the reign of Queen Mary and still
retained a strong Catholic influence. He received
his B.A. in 1594, his M.A. in 1598, and his B.D. in
1604. He was elected a senior fellow of the college
in 1601. While still at Oxford, he took a number of
positions that led the future archbishop of Canter-
bury George Abbot and others to raise questions
about his orthodoxy, and the charge that he was a
papist began during these years, though there was
never any actual basis for the accusation.

Laud’s advancement in the church began in 1608
when Richard Neile, later archbishop of York,
named William as his chaplain. Three years later he
was made a royal chaplain, and by 1612 he was reg-
ularly preaching at the king’s court. In 1611 he suc-
ceeded to the presidency of St. John’s College.
Abbot tried unsuccessfully to prevent his election
and in 1615 criticized a sermon Laud preached as
smacking of popery. In fact, by this time Laud was
attacking Presbyterians as being as bad as papists.
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The dispute eventually reached the king who, with
Neile defending his protégé, decided in Laud’s
favor.

In 1621 Laud was elevated to bishop of St.
David’s. He rarely visited the diocese, staying in-
stead at Richard Neile’s London residence of
Durham House where he could be close to the
court. In the 1620s Durham House became the
center of a group of young clergy who sought to
reintroduce what they saw as the “beauty of holi-
ness,” and whose views included some that were
opposed to orthodox Calvinism and—to some at
least—smacked of Arminian heresy. Laud’s ad-
vancement was aided by his close friendship to
King James’s favorite the Duke of Buckingham.

The new king, Charles I, was initially closer to
Lancelot Andrewes, whom Laud admired, than to
Laud himself. Following Andrewes death, however,
it was Laud who became the close ally of the king.
In 1627 he became bishop of London, a diocese that
included not only the city but the entire county of
Essex, both puritan hotbeds. At the same time Laud

was also playing an important role in advising the
king on matters of government. He quickly
emerged as the principal opponent of the puritans
in the church and of the critics of the king’s policies
in the state. He worked to convict of treason the au-
thor of a tract opposing the so-called forced loan
whereby Charles I attempted to raise funds without
parliamentary approval. As head of the Privy Coun-
cil’s Commission for Regulating Plantations, he
prosecuted an attack on the charter of the Massa-
chusetts Bay Colony, and he tried to suppress fur-
ther puritan emigration to New England. His ef-
forts to rebuild the power and wealth of the church
set him at odds with many lay interests. He success-
fully attacked the Feoffees for Impropriations, a
corporation that sought to spread puritan influence
by purchasing church livings and awarding them to
zealous preachers. He emphasized conformity to
the prescribed forms of church worship and was re-
lentless in seeking the deprivation of noncon-
formists. He favored moving altars back to their po-
sition in the east end of the church and railing them
in with altar rails. Most serious, perhaps, was his
support of clear opponents of traditional Calvinism
such as John Cosin and Richard Montagu.

In 1633 he was elevated to the post of archbishop
of Canterbury and renewed the practice of metro-
politan visitations to reinforce the drive for con-
formity. He reinvigorated the Court of High Com-
mission. Clashes with puritan clergy such as
Thomas Shepard became evidence of his determi-
nation. He played an important role in the prosecu-
tion of the lawyer and pamphleteer William Prynne
in the Court of Star Chamber. He advised and as-
sisted Charles I in seeking to bring the churches in
Ireland and Scotland into closer conformity with
the Church of England. The revisions of the Scot-
tish canons and prayer book that ensued helped to
precipitate the uprising in that northern kingdom.

The Long Parliament ordered Laud imprisoned.
In 1644 he was tried for subverting the religion of
the realm and for contributing to the subversion of
England’s laws. He was convicted by ordinance and
executed in 1645.

See also: Altar Policy, Anti-Calvinism, Antipopery,
Arminianism, Book of Sports, Conscience, Court of
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High Commission, Feoffees for Impropriations,
Smectymnuus, Vestments, Visitation
Further Reading
Charles Carlton, Archbishop William Laud

(London, 1987); Julian Davies, The Caroline
Captivity of the Church: Charles I and the
Remoulding of Anglicanism (Oxford, 1992);
Anthony Milton, Catholic and Reformed: The
Roman and Protestant Churches in English
Protestant Thought, 1600–1640 (Cambridge,
Eng., 1995); Nicholas Tyacke, Anti-Calvinists:
The Rise of English Arminianism, c. 1590–1640
(Oxford, 1987).
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Lechford, Thomas (d. ca. 1642)
Lawyer in colonial Massachusetts. Little is known
about the birth and youth of Thomas Lechford.
He clearly was trained for the law and was a mem-
ber of Clement’s Inn (an inn of chancery that
trained students in certain legal tasks), though not
admitted to the bar. A few facts known about his
early history indicate that he aligned himself with
the puritan critics of the church. He was a solicitor
for the lawyer and subversive pamphleteer
William Prynne and claimed that he was impris-
oned for his role in Prynne’s defense. He also at-
tended the sermons of Hugh Peter at St. Sepul-
chre, London, prior to that clergyman leaving
England for Rotterdam.

In 1638 Lechford migrated to Massachusetts, ar-
riving shortly after the culmination of the contro-
versy that centered on Anne Hutchinson. In this
highly charged atmosphere, some of Lechford’s
own religious views came under scrutiny, particu-
larly his acceptance of episcopacy. Doubts about
his orthodoxy led to his being denied church mem-
bership and thus the right to be a freeman.

In June 1639 Lechford recommended to the
colony’s General Court a series of practices for bet-
ter regulating proceedings at law. These included
appointing an official recorder of proceedings and a
court secretary to write verdicts and prepare writs.
Lechford was likely disappointed when he was not
awarded an official position, but he supported him-
self by preparing legal documents such as con-

veyances and wills. In the summer of 1639, he rep-
resented a couple in a property suit and was disci-
plined by the General Court for trying to influence
the jurors.

The longer he stayed in the colony, the more he
became critical of New England religious practices.
His dissatisfaction was increased by the failure of
his career to take off. Though he was not the only
colonist with legal experience in England—John
Winthrop, for instance, had been an attorney of the
Court of Wards and Livery—the colonial leader-
ship did not encourage the activities of attorneys
and indeed later prohibited anyone from charging
fees for representing defendants in court.

Lechford returned to England in 1641. The fol-
lowing year he published Plain Dealing, or, Newes
from New England. In this tract Lechford ex-
pressed his preference for an episcopal establish-
ment and criticisms of colonial practices, but his
evenhanded description of New England practices
makes the work a valuable resource for historians.

See also: Worship in Massachusetts (in Primary
Sources)
Further Reading
Thomas Lechford, Note-Book Kept by Thomas

Lechford (Cambridge, MA, 1885).
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Lee, Samuel (1625–1691)
Congregationalist minister in England and New En-
gland. He was born in London and educated there at
St. Paul’s School, then entered Magdalen Hall, Ox-
ford, in 1647, and in 1648 Wadham College, Oxford,
receiving the M.A. that year. In 1649 he became a
fellow of Wadham; led by its Warden, John Wilkins,
Wadham was becoming a center of the new science.
In 1655, responding to the wishes of Oliver
Cromwell, he became rector of St. Botolph’s, Bish-
opsgate, London, a post that he resigned in 1659, the
year in which his Orbis Miraculum, an illustrated
treatise on the biblical temple of Solomon, was pub-
lished. After the restoration of Charles II in 1660,
Lee preached in and around London to Dissenting
meetings; in 1677 he became joint pastor with
Theophilus Gale of the Congregationalist meeting in
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Holborn, London. In 1679 he became pastor to a
Congregationalist meeting in Newington Green, a
London suburb, where he stayed until 1686, when he
sailed for New England. There he became the pastor
of the newly founded Congregational church in Bris-
tol, Rhode Island. Attempting to return to England
after the Glorious Revolution of 1688, he was cap-
tured by French pirates and taken to France, where
he died. In his later years he published many works of
edification bearing such titles as The Triumph of
Mercy and The Joy of Faith. He was highly reputed
both for his classical learning and his knowledge of
natural science. He was a friend of Charles Morton,
another Wadham student and enthusiast for the new
science, and brought many scientific books with him
to New England, which were left there.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Dewey D. Wallace Jr.

Leicester, Robert Dudley, Earl of
(1532/3–1588)
The Earl of Leicester owes his reputation as “cap-
tain-general of the puritans” primarily to a Roman
Catholic polemic of the 1580s, in which he was ac-
cused of exploiting puritan hostility to Mary, Queen
of Scots, in order to manipulate the succession. His
personal tastes, patronage of the stage, and compli-
cated love life were difficult to reconcile with puri-
tan moralizing and made him an easy target for
charges of hypocrisy. But his extensive religious pa-
tronage was more than political opportunism. Al-
though he apparently conformed to the Roman
Catholic Church under Mary Tudor, his 1582 will
expresses clear predestinarian views, and from the
beginning of Elizabeth’s reign he was prominent in
the advancement of the preaching clergy.

No less consistent was his opposition to depriva-
tions (to depriving ministers of their benefices) for
what he regarded as trivial acts of nonconformity,
an opposition that can be detected as early as the
Vestiarian Controversy of 1564–1566. As the exam-
ple of Thomas Cartwright shows, Leicester’s politi-

cal influence made him a very effective protector
on the personal level. His tolerance of dissent was
genuine—he was prepared to accept considerable
personal criticism from the godly—but it was also a
consequence of his relatively unsophisticated grasp
of ecclesiastical politics. He was prepared to chal-
lenge the bishops openly (even Archbishop John
Whitgift), while denying sincerely any intention of
subverting the episcopal order. His death in 1588
has been considered a turning point in puritan pol-
itics, for no future statesman displayed a similar
sympathy for godly causes.

See also: English Puritanism in the Netherlands
Further Reading
Simon Adams, Leicester and the Court (Manchester,

Eng., 2002).

Simon Adams

Leigh, William (1550–1639)
Clergyman. Leigh was born in Lancashire and edu-
cated at Brasenose College, Oxford, where he re-
ceived his B.A. in 1573 and his M.A. in 1578. He
then returned to Lancashire to take up the min-
istry. That region was noted for strong remnants of
Roman Catholicism, and the area authorities had
established five centers where yearly synods were
to be conducted to propagate the gospel. Leigh was
moderator of the synod in Preston and was also ap-
pointed a justice of the peace.

Following a brief return to Oxford, where he was
vice-principal of Brasenose, he returned to the
north. He was a forceful preacher and a man of pu-
ritan piety who was critical of the shortcomings of
the church in the region. In 1612 he was involved,
both as a justice of the peace and as a minister, in
the prosecution of the twelve accused Lancashire
witches. As a justice he took the statement of the
afflicted fourteen-year-old girl, and he later
preached the sermon when the ten convicted
witches were hung.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Leighton, Alexander (ca. 1570–1649)
Scottish critic of the Stuart Church of England.
Leighton was educated at the University of St. An-
drews, receiving his M.A. in 1587. During the early
seventeenth century he was a lecturer in the area of
Newcastle upon Tyne, but in 1617 he migrated to
the Netherlands and enrolled as a medical student
at the University of Leiden. While pursuing his
studies there, he made contacts with some of the
publishers of English Separatist works.

Leighton settled in London in 1619. Denied a li-
cense as a physician because he had received holy
orders, he practiced medicine anyway. He also par-
ticipated in illegal religious conventicles and joined
Henry Jacob’s congregation. In the mid-1620s he
began to publish his religious views, including crit-
icism of episcopacy, a call for England to provide
military support for the Protestant cause on the
continent, and an attack on stage plays. Briefly im-
prisoned, Leighton soon resumed his calls for re-
form. He organized a petition to be presented to
the parliament called in 1628 and then traveled to
the Netherlands, where he published An Appeale
to the Parliament, or, Sions Plea Against the Prelacy
(1628) in which, among other things, he claimed
that the assassination of the king’s favorite, the
Duke of Buckingham, was a sign from God.

Shortly after his return to England in 1630,
Leighton was arrested and brought to trial for sedi-
tion before the Star Chamber. Degraded from holy
orders, he was whipped, pilloried, and had his left
ear cut off and his face branded with the letters
“S.S.,” indicating a sower of sedition. He was then
incarcerated in the Fleet prison. He remained in
prison until freed by parliamentary order in 1641.
The following years he was rewarded for his suffer-
ings with an appointment as keeper of Lambeth
Palace, which had been turned into a military
prison. He visited Scotland over the next years. He
was likely the author of a tract published in 1648
warning Londoners of the power of the army. He
died in 1649.

See also: English Puritanism in the Netherlands
Further Reading
Stephen Foster, Notes from the Caroline

Underground: Alexander Leighton, the Puritan

Triumvirate, and the Laudian Reaction to
Nonconformity (Hampden, CT, 1978).
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Lever, Thomas (1521–1577)
Marian exile and evangelical religious reformer.
Lever received his B.A. from St. John’s College,
Cambridge, in 1542, became a fellow of the college
in 1543, and was awarded his M.A. in 1545. At
Cambridge he formed a friendship with the Hu-
manist Roger Ascham and became one of the lead-
ers of the evangelical reform movement in the uni-
versity. In 1550 he preached at St. Paul’s in London
and also before King Edward VI. In these sermons
he called for reform of the church and of educa-
tion. But he also embraced the social gospel that
was being advanced by some of the leading evan-
gelicals, criticizing the rich for exploiting the poor.
In 1551 the king appointed him master of St.
John’s.

Following the death of King Edward in 1553,
Lever supported the claim of Lady Jane Grey to the
throne. When that cause failed and the Catholic
Mary Tudor became queen, Lever resigned his po-
sition at St. John’s and joined others who sought
refuge on the continent. He visited Zürich, where
he formed a friendship with the Reformer Hein-
rich Bullinger, but settled first in Geneva. Visiting
Frankfurt, he became engaged in dispute with his
fellow exile John Knox over the proper prayer book
to be used by the English exile congregations. He
then moved on, settling in Arau.

Following the death of Queen Mary and the ac-
cession of Elizabeth, Lever returned to England.
He was soon out of favor with the queen, probably
for questioning her plan to assume the title of
supreme head of the church; she settled for that of
supreme governor. He was appointed archdeacon
of Coventry in 1559, but his radical stances proba-
bly denied him greater preferment. Though he
agreed to the Thirty-nine Articles, he was opposed
to the wearing of the surplice and sought to inter-
cede for those who were persecuted for taking that
stance. He was very outspoken in trying to raise the
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standards for the ministry, and he took the radical
position of arguing that local congregations should
have a say in the selection of their ministers. He en-
couraged clerical prophesyings in his archdeaconry
as a means of improving the preparation of clergy.
Lever died in 1577.

See also: Lectures and Lectureships, Prophesyings
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Leverett, John (1616–1679)
Soldier in the parliamentary army and governor of
the colony of Massachusetts. Leverett was born in
Boston, Lincolnshire. His family were members of
St. Botolph’s Parish in that town and in 1633 fol-
lowed their pastor, John Cotton, to the new Boston
in Massachusetts. John began his career as a mer-
chant. He joined the Boston Artillery Company in
1639 and was included in a Massachusetts commis-
sion to deal with the Narragansett Indians in 1642.

In 1644 Leverett returned to England and re-
ceived a commission as a captain in the regiment of
Thomas Rainsborowe. Returning to New England
after four years of service, he began to play a larger
role in the political affairs of the colony. He was
elected a selectman of the town of Boston in 1651
and was also chosen to represent the town in the
General Court, the colony’s legislature. He was
placed on delegations to warn the French against
encroachments on the northern frontiers of Massa-
chusetts (now the state of Maine) and to settle dis-
putes over New England’s western frontier with the
Dutch in New Netherlands. With the outbreak of
the First Anglo-Dutch War, Leverett and his father-
in-law, Robert Sedgwick, journeyed to England to
seek English support against the Dutch colony.
Oliver Cromwell sent them back to New England
with four ships, 200 troops, and authorization to
raise colonial militia for an attack on New Nether-
lands. The war came to a conclusion before the ex-
pedition could sail, and it was redirected north,
where Sedgwick seized some French outposts.

Leverett intended to remain in New England
after this success, but he was sent to England by the
Massachusetts authorities to serve as the colony’s
agent to the Protectorate government. His reports
helped to shape the colonial understanding of and
support of Oliver Cromwell. He returned to Amer-
ica in 1662, following the Restoration.

Over the next decade Leverett served in a variety
of governmental positions and also served as major-
general of Massachusetts. In 1674 he was elected
the colony’s governor, a position he held until his
death in 1679. He was thus governor during King
Philip’s War, the devastating conflict with the Na-
tive American tribes that had been organized by
the Wampanoag leader Metacom (King Philip to
the English). He promoted an offensive strategy
against the tribes, which gradually achieved victory
and effectively destroyed the native societies of
southern New England. As governor he approved
the sale of Native American captives into slavery in
the West Indies.

Further Reading
American National Biography (New York, 1999);

Francis J. Bremer, Congregational Communion:
Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Douglas Leach, Flintlock and Tomahawk: New
England in King Philip’s War (New York, 1958).
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Lobb, Stephen (ca. 1647–1699)
A prominent and disputatious Congregationalist
clergyman of the Restoration era. He was the son of
Richard Lobb, member of Parliament, of Liskeard,
Cornwall. His education is unknown. In 1672 he was
licensed to preach at his father’s house. In 1680 he
coauthored with John Humfrey defenses of Dissent
against Edward Stillingfleet’s Mischief of Separation.
In 1681 he settled in London as pastor of a congre-
gation in Swallow Street, moving to Fetter Lane in
1685. Implicated in the Rye House Plot, he was ar-
rested in August 1683. His True Dissenter (1685) en-
couraged the term “Dissenter,” which he took to
represent “thorough nonconformity,” that is, com-
plete separation from the Church of England. He

Leverett, John

160



thought that the practice of occasional conformity
was wrong. When in 1687 James II issued his Dec-
laration of Indulgence (a prerogative edict suspend-
ing the penal laws), Lobb was among the minority of
Dissenters who published an address of thanks. He
thereupon became a favorite at court and an active
agent in James’s campaign to lure Dissenters into a
coalition with Catholics in support of repeal of the
Test and Corporation Acts and the penal laws. In this
stance he had a few colleagues, notably the Quaker
William Penn and the Presbyterian Vincent Alsop. It
brought him deep unpopularity and the nickname
“the Jacobite Independent.” From 1692 to 1699 he
was at the heart of the theological quarrel between
Calvinists and Arminians that rent the Dissenters.
He published a series of attacks on Daniel Williams
and the deceased Richard Baxter, implying that their
abandonment of Calvinism led them into Socinian-
ism. In 1694 his side in the dispute took over the Pin-
ners’ Hall lectureship, the other side taking Salters’
Hall. Of Lobb’s three clergyman sons, two con-
formed to the Church of England.

See also: Pinners’ Hall
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Mark Goldie

Locke, Anne Vaughan (b. ca. 1530)
Outspoken advocate of religious reform during the
reign of Queen Elizabeth. She was well educated
and fluent in languages. She may have learned her
Reformed beliefs from her stepmother, who had
previously been the wife of Henry Brinklow. In
1552 she began a friendship with John Knox, who
lodged with the Lockes at that time.

Anne and her husband, the merchant Henry
Locke, remained in London after the accession of

Queen Mary. In 1656 she began a correspon-
dence with Knox, who persuaded her to join the
exile community in Geneva. There she devoted
some of her time to translating into English
Calvin’s sermons on the song of Hezekiah. Re-
turning to England after the accession of Queen
Elizabeth, she continued to correspond with
Knox (who was soon in Scotland) and to solicit
support for the Scottish Reformation from Lon-
don merchants. She seems to have adopted
Knox’s criticisms of the pace of reform in England
and may have been one of the women whose sup-
port of those opposing the requirement that cler-
gymen wear special vestments in performing reli-
gious ceremonies was commented on by Bishop
Edmund Grindal.

Following the death of her husband in 1571,
Anne married the popular Reformed preacher Ed-
ward Dering. Dering praised her for her support
during the crackdown on puritans in London. Fol-
lowing his death in 1575, Anne wed for the last
time, marrying Richard Prowse, who was three
times mayor of Exeter. In 1590 she again published
a translation, this time a work offering comfort to
the Protestants in the Netherlands. No record of
her death has been found. Her correspondence
with Knox offers valuable insight into the views of
an educated woman who was committed to the re-
form of the church.

Further Reading
Patrick Collinson, “John Knox, the Church of

England and the Women of England,” in R. A.
Mason, ed., John Knox and the British
Reformations (Aldershot, Eng., 1998); Patrick
Collinson, “The Role of Women in the English
Reformation Illustrated by the Life and
Friendships of Anne Locke,” in Collinson, Godly
People: Essays on English Protestantism and
Puritanism (London, 1983).
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Manton, Thomas (1620–1677)
English Nonconformist minister and author. The
son of a Devon minister, Thomas Manton was bap-
tized in March 1620 at Lydeard St. Lawrence,
Somerset. He attended Wadham College, Oxford,
gaining considerable academic recognition over the
succeeding years, finally becoming a Doctor of Di-
vinity in 1660. Manton was ordained into the
Church of England as a deacon at Exeter at the age
of twenty and served as lecturer at Colyton, Devon.
In July 1645, he was appointed rector of Stoke
Newington and soon began to acquire a reputation
as a preacher and author.

Manton’s support for Parliament in the English
Civil War was tempered by a suspicion of the aims
of the Independents. In 1649 he was a signatory to
the Vindication, a Presbyterian document opposing
the execution of King Charles I. The execution of
the minister Christopher Love by the parliamen-
tary authorities in 1651 caused further tension be-
tween Presbyterians and the new republic. Man-
ton’s funeral sermon for Love was published
several times, as The Naturall Man’s Case Stated
(1652). In 1652 Manton succeeded Obadiah Sedg-
wick as rector of St. Paul’s, Covent Garden. Despite
his disapproval of radical elements within the gov-
ernment, Manton sat on several official commis-
sions and appears to have found favor with
Cromwell, being appointed lecturer at Westmin-
ster Abbey in 1655.

Alarmed at the political turmoil that followed
Cromwell’s death in 1658, Manton began to con-

template the return of the monarchy. In February
1660 he traveled to Holland with Edmund Calamy,
Edward Reynolds and William Spurstowe to nego-
tiate with the exiled Charles II. After the Restora-
tion, Manton took part in attempts to arrive at a
comprehensive religious settlement, attending the
Savoy Conference of 1661. At the same time, how-
ever, he was attacked in the Cavalier press for his
part in the republication of Smectymnuus (a
provocative critique of episcopal government first
published in 1641). Finding himself unable in con-
science to comply with the Act of Uniformity, Man-
ton was one of many hundreds of Puritan ministers
ejected from the Church of England on St.
Bartholomew’s Day, 24 August 1662. His farewell
sermon was published in concert with several other
leading Nonconformists, further enraging Cavalier-
Anglican detractors. However, Manton issued a let-
ter utterly disavowing the sermon published in his
name, a letter that was gleefully published by his
principal critic, Roger L’Estrange, in an attempt to
coerce other ministers to issue similar retractions.
Manton continued to preach privately to leading
Puritan gentry, such as Lord Wharton, but was con-
stantly harried by the authorities. He was reported
in 1669 for not receiving Holy Communion and in
1670 was arrested under the provisions of the Five
Mile Act and committed to the Gatehouse prison in
London for six months.

Following Charles II’s Declaration of Indul-
gence in 1672, Manton was licensed as a Presbyter-
ian preacher at his house in Covent Garden. But

163

M



when times again turned against the Noncon-
formists, he experienced further persecution, with
at least one of his meetings being forcibly broken
up by soldiers in 1675. He died on 18 October 1677
and was buried at Stoke Newington.

See also: Ejections of Clergy, Pinners’ Hall
Further Reading
A. G. Matthews, Calamy Revised: Being a Revision

of Edmund Calamy’s Account of the Ministers
and others Ejected and Silenced, 1660–2 (Oxford,
1934; reprinted 1988); Rev. Thomas Smith,
general ed., The Complete Works of Thomas
Manton, D.D., With A Memoir of the Author by
the Rev. William Harris, D.D., and an essay by
the Rev. J. C. Ryle, 22 vol. (London, 1870–1875).
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Marshall, Stephen (ca. 1594–1655)
Prominent Presbyterian minister and preacher to
Parliament. Marshall was born in Godmanchester,
Huntingdonshire, to a poor family. He matricu-
lated at Emmanuel College, Cambridge, as a pen-
sioner in 1615, graduating B.A. (1618), M.A.
(1622), and B.D. (1629). In 1618 he became chap-
lain to the Barnardiston family in Clare Priory, Suf-
folk, possibly acting as lecturer at Clare and at-
tending Richard Blackerby’s household seminary
at nearby Ashen, Essex. In 1619 he succeeded
Richard Rogers as lecturer at Wethersfield, Essex,
and was very successful. In 1625 he was instituted
as vicar in neighboring Finchingfield, and here he
established his reputation. He was renowned as a
painful (diligent) preacher, delivering moving ser-
mons with more passion than rhetorical decora-
tion, and met with pastoral success in counseling
his patron, Sir William Kempe, and restoring him
to society.

In the following years his stature grew. He re-
modeled the parish vestry and worked at advancing
the reformation of manners through local activity
and enlisting the help of the provincial magistracy.
He was also a regular visitor to many pulpits across
Essex. Furthermore, he became an important spir-
itual and practical advisor to other godly ministers
and to the noble professors of the Reformed reli-
gion in Essex, particularly the Rich and Barrington

families. His prominence grew as he kept his
benefice through the 1630s while many colleagues
were deprived or exiled, placing his evangelical vo-
cation above his distaste for the pressures exerted
against his nonconformity.

At the start of the 1640s he emerged as one of
the major clerical reformers in parliamentarian pol-
itics. He was nominated as one of the preachers at
parliamentarian fasts in 1640 and onward, many of
which were printed. Marshall joined with Cor-
nelius Burges, Matthew Newcomen, Edmund
Calamy, and others to advance the godly cause,
being crucial in the ministers’ “petition” and “re-
monstrance” delivered to the Commons in January
1641. From this circle also emerged the pamphlets
of “Smectymnuus,” critical contributions to the ec-
clesiological debate of the early 1640s. In them his
movement from supporter of a reformed “primi-
tive” episcopacy to a proponent of moderate Pres-
byterianism can be traced. Marshall was also cen-
tral to the Root and Branch Bill (which resulted
from the Root and Branch Petition) to abolish epis-
copacy and also to the efforts to paper over the
emerging ecclesiological cracks within the godly
cause. Once war broke out, he left London for a
while to act as chaplain, preaching to the Earl of
Essex’s troops and persuading the forces at the cru-
cial battle of Edgehill that God was on their side.

In mid-1643 he traveled to Edinburgh as one of
the Westminster Assembly’s commissioners, pro-
moting the Solemn League and Covenant and re-
turning to deliver John Pym’s funeral sermon at the
end of the year. For the next three years his work
was dominated by the Westminster Assembly. He
operated as a pragmatic Presbyterian, holding the
Erastians at bay and constantly seeking accommo-
dation with the Independents. He drafted the sec-
tion of the directory on preaching, but his modera-
tion made him seem untrustworthy to the more
conservative Scottish Presbyterians. By 1646 he
spoke for the assembly against the extreme Eras-
tianism of Parliament but, remaining a pragmatist,
went on to play a prominent role in the Hinkford
classis in Essex.

He spent the end of the decade in his favored
role as broker. He accompanied the commissioners
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sent to negotiate with the king at Newcastle in Jan-
uary 1647 along with Joseph Caryl, with whom he
went on to act as an unpopular chaplain to the king
at Holmby House. In early 1648 he returned to
Scotland to help repair the alliance and played an
active role in the ecclesiological debates in the Isle
of Wight. He preached to the Commons two days
after Pride’s Purge and seems to have been uneasy
about the execution of Charles I.

He was never so central a figure after 1649, al-
though he still played a part. He preached to the
Barebones Parliament and acted as a commissioner
to draw up the “fundamentals of religion” as part of
the loose-limbed ecumenism of the 1650s. In 1654
he was appointed as one of the “Triers,” those given
the task of assessing candidates for the ministry. He
took his final ministerial post, becoming town lec-
turer of Ipswich, Suffolk, in 1651. However, he was
beginning to suffer from gout, and in 1655 he
started to suffer from consumption. He died on 19
November 1655 and was buried in the south aisle
of Westminster Abbey with great solemnity. Fol-
lowing the Restoration, in September 1661 his re-
mains were taken up and cast into a pit at the back
door of the prebendary’s lodgings in the churchyard
of St. Margaret’s, Westminster.

See also: Smectymnuus
Further Reading
Tom Webster, Stephen Marshall and Finchingfield

(Chelmsford, Eng., 1994).
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Martindale, Adam (1621–1686)
Presbyterian clergyman; born in Prescot, Lan-
cashire, England, in September 1621. Unusually for
one intending to become a Presbyterian minister, he
had no university education, and was a product of an
impressive program of self-education. In 1641 he
became a civilian clerk to the Parliamentarian army
at Liverpool. There he entered into religious debate
with radical officers. In 1646, he was invited to
preach at Gorton near Manchester, where he ob-
served the debate between Presbyterians and Inde-
pendents taking place in the town. In July 1649 he
was ordained by Presbyterian convention by the

eighth London Classis and accepted an invitation to
minister to the congregation at Rostherne, Cheshire.

His appointment to Rostherne was not univer-
sally welcomed. Martindale was an outspoken, if
sincere, character, and his criticism of the ungodly
was resented. He strongly resisted the growing
popularity of the Quaker movement and deplored
Independent lay preaching in his parish.

At the Restoration, Martindale retained his liv-
ing, although he was imprisoned for countenanc-
ing conventicles. Following the Act of Uniformity
in 1662, he was ejected by the bishop of Chester.
He turned to school teaching, and for a time he
taught mathematics at Manchester Grammar
School. In about 1670 he was appointed chaplain
to Lord Delamere, and in 1672 he was licensed to
preach in Rostherne. Between ejection and his
death, Martindale traveled widely, visiting friends
and sympathizers among Dissenters. He died in
September 1686 and was buried at Rostherne on
21 September.

Further Reading
Martindale, Adam, Life of Adam Martindale written

by himself, ed. Richard Parkinson, R. Chetham
Society, old series, vol. 4 (Manchester, Eng.,
1845); Oxford Dictionary of National Biography
(Oxford, 2004).
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Marvell, Andrew (1621–1678)
English poet, Parliamentarian, and supporter of
Puritans. He was born in Winestead-in-Holder-
ness, Yorkshire, where his father was rector. In
1624 the family moved to Hull, where Marvell at-
tended the Hull Grammar School. He entered
Trinity College, Cambridge, in 1633, receiving the
B.A. in 1639. He left for the continent in 1641 or
1642, remaining there for about four years. Back in
England, he was tutor to the daughter of Thomas,
Lord Fairfax, and then to a ward of Oliver
Cromwell. He praised Cromwell in several poems.
In 1657 he was named Latin Secretary and assistant
to John Milton. In 1659 he was elected to Parlia-
ment for Hull and served in succeeding parlia-
ments until his death. He published defenses of the
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Dissenters John Howe and John Owen, the latter in
The Rehearsal Transpros’d (in two parts, 1672–
1673), a satiric response to the anti-Puritan writer
Samuel Parker, whom Marvell condemned for in-
tolerance and for abandoning the Calvinist grace-
centered theology of the earlier Church of En-
gland. In 1677 he published anonymously An
Account of the Growth of Popery and Arbitrary
Government in England, defending political and
religious liberty. In a parliamentary speech of that
same year he warned against the growth of the
power of the bishops. He was alarmed by the possi-
bility that the Duke of York would succeed to the
throne and undo the Protestant Reformation in
England. His poems, most of which were published
posthumously, express conventional themes of love
and nature expressed in distinctive and witty ways,
but also reveal his religious convictions, as in
“Bermudas,” a celebration of God’s providence,
and “The Coronet,” which employs imagery of the
suffering Christ.

Further Reading
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of Andrew Marvell (Cambridge, Eng., 1968).
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Mather, Cotton (1663–1728)
American Congregational minister, historian, dab-
bler in science, and author of more than four hun-
dred publications. Mather was born into an illustri-
ous ministerial dynasty. His father was Increase
Mather, and Richard Mather and John Cotton were
his grandfathers. His fraught relationship with his
father, whom he was rarely able to please, perhaps
accounts for his childhood stutter. Mather entered
Harvard College at twelve. He was ordained in
1685 and joined his father at the North Church in
Boston. He remained in that post for the rest of his
life as the most prominent and controversial minis-
ter in Massachusetts. Although Mather never trav-
eled far from Boston, he was an ambitious man,
and he projected himself successfully on a transat-
lantic stage. Most of his important books were pub-
lished in England, and he had a voluminous corre-

spondence with prominent Europeans; he received
an honorary doctorate from the University of Glas-
gow in 1710, and he was elected a fellow of En-
gland’s most prestigious scientific organization, the
Royal Society, in 1713.

Mather lived in a period of great social and cul-
tural changes, changes that he did not always han-
dle skillfully. In 1692, he wrote an apology for the
Salem witchcraft trials, the last significant witch-
hunt in either England or British North America.
Mather’s book, The Wonders of the Invisible World,
came out as the Massachusetts government was
shutting the trials down. His unfortunate timing in-
sured that his predominant posthumous reputation
would be as a superstitious bigot with blood on his
hands. Other inept political interventions over his
life left him with a wide range of powerful enemies.

But more often Mather attempted to bend with
changes and adapt them for his overriding evangel-
ical purposes. In what might be called his earliest
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scientific writing, Memorable Providences, Relating
to Witchcrafts And Possessions (1689), he de-
scribed possessed children in Boston. In doing so,
Mather deliberately followed English writers like
Joseph Glanville who were fighting a rearguard bat-
tle to prove the existence of the demonic (and thus
confute atheism) by new canons of scientific
demonstration. In 1715, he finished a far more
fashionable manuscript that was published in Lon-
don six years later, The Christian Philosopher. This
was a venture in the new physico-theology, a popu-
lar genre that demonstrated the existence of a wise
and benevolent creator through the latest scientific
discoveries. In 1721, in response to a local smallpox
epidemic, Mather encouraged experimentation
with vaccination, for which he got a bomb thrown
through his window.

Mather severely felt the loss of the Massachusetts
Charter in 1691 and with that loss, the end of puritan
self-rule. One of his ways of coping was his decision
in 1693 to compile a massive ecclesiastical history of
New England, the Magnalia Christi Americana
(London, 1702)—“Whether New England may Live
any where else or no, it must Live in our History!”
The Magnalia is a hodgepodge consisting of biogra-
phies of important leaders and accounts of church
affairs, the demonic, and Indian wars. Mather pre-
sented as harmonious a version of New England’s
past as he could allow himself while still acknowl-
edging the region’s many conflicts. The Magnalia re-
mains an invaluable source for historians and
Mather’s most important literary production.

In Mather’s time, elite religion placed an increas-
ing emphasis on lack of dogmatism and toleration.
Neither of these had been puritan virtues. Mather’s
most notable response came in the 1710s. Always a
firm believer in the imminent approach of the mil-
lennium, in that decade Mather began seeking a
unity between evangelical Christians of diverse
creeds in preparation for Christ’s return. That unity
was to come not through doctrinal agreement, but
through what he called “vital piety.” His ecumeni-
cal impulses even caused him to reach out to Angli-
cans and Quakers.

Other important works by Mather include
Manuductio ad Ministerium, a manual for prospec-

tive ministers, and Ratio Disciplinae Fratrum Nov-
Anglorum (1726), an invaluable survey of Congre-
gational church practices. Bonifacius, or Essays to
do Good (1710) was written to encourage the per-
formance of good works. It influenced Benjamin
Franklin and was popular among nineteenth-cen-
tury evangelicals.

Mather was not able to get all of his important
work published. A medical treatise, “The Angel of
Bethesda,” did not appear in print until 1972. From
1693 to the end of his life, Mather labored on his
“Biblia Americana,” an enormous and useful com-
pendium of scripture commentaries from a wide
variety of authors. It remains in manuscript, in
seven large folio volumes.

Mather was vain, painfully self-conscious, inse-
cure, quick to meddle but hypersensitive to criti-
cism, and possessed of prodigious amounts of en-
ergy. Married three times, he had fifteen children,
thirteen of whom died before him.

See also: Brattle Street Church, Magnalia Christi
Americana, Old Age, Puritan Historians, Sermon
Notes, Witchcraft
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Mather, Increase (1639–1723)
Prolific author, minister at Boston’s Old North
(Second) church (1664–1723), Harvard College
president, and colonial agent. The son of Dorch-
ester minister Richard Mather and Katherine Holt
Mather, Increase received his B.A. from Harvard in
1656 and, while residing in Ireland and England,
an M.A. from Trinity College, Dublin, in 1658.
While in England he made numerous connections
with religious and political leaders that were to be
useful to him and to New England.
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After the Restoration he returned to New En-
gland and in 1662 married Maria Cotton; among
their ten children was Cotton Mather, who later
served as minister with Increase. At the 1662
synod, Mather, along with Harvard president
Charles Chauncy and New Haven minister John
Davenport, vigorously opposed the loosening of
baptismal privilege and church membership now
known as the Half-Way Covenant. Mather pressed
his case even after losing at the synod and later at
the General Court. In 1664 Mather accepted an in-
vitation to become teacher to Boston’s Second
Church, a position he held until his death. Mather
turned toward chiliasm and increasingly defended
the values of the founding generation of Massachu-
setts against what he saw as a declension. In 1670,
following the death of his father, he published The
Life and Death of that Reverend Man of God Mr.
Richard Mather.

In the 1670s, Mather adopted a prophet’s mantle,
warning the “Rising Generation” against innova-

tions and deviations by invoking jeremiad rhetoric
against social and spiritual failings and advocating a
return to First Principles of New-England (the title
of a 1675 book). A high-point was his 1674 double
sermon The Day of Trouble Is Near, which, employ-
ing covenantal rhetoric, called for particular social
and ecclesiastical reforms, pointed toward chiliasm,
and vaguely prophesied a coming war. When King
Philip’s War actually broke out in the summer of
1675, Mather felt vindicated and interpreted the
war as divine punishment to call back and correct
God’s people; he thereby influenced the General
Court legislation against “Provoking Evils.” Toward
the end of the war, Mather began a narrative that
largely interpreted it in biblical terms; published in
1676, the book competed with a slightly different
interpretation shortly after offered by William Hub-
bard. Mather continued to promulgate his views. In
a 1677 election sermon, The Danger of Apostasy,
Mather specifically held magistrates responsible for
declension. He began urging churches to engage in
“covenant renewal.” Mather’s efforts led to the Re-
forming Synod of 1679, summarized in The Neces-
sity of Reformation (1679).

In the 1680s, Mather’s interests turned toward
science and natural phenomena, especially con-
cerning astronomy and comets, as evidenced in
Heaven’s Alarm to the World (1681), and he organ-
ized the Boston Philosophical Society. He engaged
in a project of collecting, organizing, and editing a
large array of providential tales, published in An
Essay for the Recording of Illustrious Providences
(1684), which was bolstered by his own The Doc-
trine of Divine Providence (1684).

In the latter half of the 1680s, Mather was con-
sumed with political matters. In response both to
Gov. Andros’s imposition of Anglican order and to
James II’s Act of Indulgence, Mather was dis-
patched to England, where he stayed four years to
lobby on behalf of the colony’s interests. There he
witnessed the Glorious Revolution; then, along
with Sir Henry Ashurst, Elisha Cooke, and Thomas
Oakes, he continued to lobby, especially concern-
ing the rebellion against Andros. Mather was in-
strumental in negotiating a new charter for Massa-
chusetts in 1691, which fundamentally changed the
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government, especially by relinquishing election of
the colony’s governor to royal appointment. Al-
though Mather had done his best under trying cir-
cumstances, the new charter made him unpopular
in New England.

In 1692, Mather’s public opposition to the ad-
missibility of spectral evidence led to the dismissal
of the Salem witch trials. A strong Harvard sup-
porter, Mather in 1685 had served as president pro
tempore of Harvard, instituting several curricular
and disciplinary changes; in 1692, he drafted a new
charter for Harvard, with himself as president, al-
though the Privy Council voided the charter four
years later, prompting Mather to draft a new char-
ter under which, because of Cambridge residency
requirements, he would eventually resign the pres-
idency. But this charter, too, was rejected in 1699;
under the new proposal, Mather spent 1700–1701
in residency at Cambridge before being replaced
with Samuel Willard. In the meantime, however,
he labored to prevent what he viewed as growing
liberalism at Harvard and elsewhere, futilely op-
posing the establishment of the Brattle Street
Church and what he saw as presbyterial relaxation
of membership standards by Solomon Stoddard at
Northampton. Throughout his remaining years,
Mather continued to preach, publish, and agitate
against the growing innovations and latitudinarian-
ism he saw challenging the Puritan order of New
England.

See also: Providence, Reforming Synod of 1679
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Mather, Nathaniel (1630–1697)
Congregational minister. Nathaniel Mather was the
second son of Richard Mather and brother of
Samuel and Increase Mather. He was born in
Much Woolton, Lancashire, and traveled with his
family to Massachusetts in 1635. There he attended
Harvard College, graduating with an M.A. in 1647.

Mather returned to England to seek a pulpit
from which he could aid in the cause of reforma-
tion. In 1656 Oliver Cromwell presented him to
be vicar of Barnstable in Devonshire. There he
formed a friendship with John Howe and became
a member of the Devonshire Association. It is
likely that he was one of the delegates at the Con-
gregationalist Savoy Assembly in 1658. Ejected
from his benefice in 1662, Nathaniel left England
with the aid of Matthew Mead and became pastor
of an English congregation in Rotterdam. When
his brother Samuel died in 1671, Nathaniel ac-
cepted the call to replace him as pastor of the
New Row Congregational church in Dublin. He
published some of Samuel’s works and led a drive
to raise funds in Dublin for the relief of New En-
glanders suffering from King Philip’s War. In the
aftermath of the Rye House Plot, persecution of
Dissenters in Dublin was stepped up, and
Nathaniel left Ireland to accept the pastorate of
the Lime Street Church in London, succeeding
another former New Englander, John Collins,
who had died in 1687.

Nathaniel provided his brother Increase and
other colonists information on English and Irish re-
ligious and political developments and followed
events in New England closely. He assisted In-
crease when the latter came to England to secure
New England rights that had been undermined by
the revocation of the Massachusetts charter.
Nathaniel also joined with John Howe, George
Griffith, and other Dissenting clergymen in en-
couraging William of Orange to seize the throne
from James II in the Glorious Revolution.

Nathaniel initially worked for the unity of Non-
conformists and supported the Heads of Agree-
ment between Congregationalists and Presbyteri-
ans that his brother Increase had helped to
organize. He was one of the original managers of
the Common Fund in the early 1690s. Nathaniel
remained suspicious of Presbyterians, however. He
attacked Daniel Williams in 1693 for preaching
Arminian views, a dispute that led to the breakup of
the union and the withdrawal of the Presbyterian
clergy from the jointly sponsored Pinners’ Hall lec-
tureship. Mather was one of the clergy then named
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to the vacant positions at Pinners’ Hall. He died in
London in 1697 and was buried in Bunhill Fields.

See also: Pinners’ Hall
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University, Volume I, 1648–1658 (Cambridge,
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Mather, Richard (1596–1669)
New England “founder,” Congregational apologist,
and Dorchester, Massachusetts, pastor. Father of
the famous Increase Mather and grandfather of the
celebrated Cotton Mather, Richard Mather was
himself one of the leading figures in the history of
early New England. Born in 1596 and educated at
Oxford, Mather arrived in Massachusetts Bay in
1635 and began his ministry in First Church of
Dorchester the following year. He served his
church for thirty-three years. As an apologist for
the Congregational system of church polity;
Mather’s importance was second only to that of
John Cotton. Mather penned several tracts that
sought to explain and justify church practices in
Massachusetts Bay, the most important of which
was arguably Church-Government and Church-
Covenant Discussed (London, 1643). Mather’s role
was also central in the construction of the Cam-
bridge Platform of 1648, which New England Con-
gregationalists regarded as their official “constitu-
tion” of church government.

As much as any one man, Richard Mather may
be also considered as the father of the so-called
Half-Way Covenant, which, in response to declin-
ing church membership rates, eased admission re-
quirements by allowing the children of baptized
but unregenerate members to be baptized. A synod
of lay and clerical delegates recommended imple-
mentation of this “innovation” in 1662. Though the

Half-Way Covenant granted churchgoers only lim-
ited membership privileges, Mather and his allies
soon found themselves facing a storm of vocal op-
position from a minority among the colony’s laity
and a small number of ministers, who insisted that
the Half-Way Covenant represented a sinful depar-
ture from previous church practices. Clerical oppo-
nents included Mather’s own son Increase, and the
dispute over the implementation of the measure
was the most significant to face Massachusetts Con-
gregationalists prior to the Great Awakening. At-
tempting to mediate a dispute over the Half-Way
Covenant at the First Church of Boston in 1669,
the aged Mather was physically locked out of the
church by opponents. He shortly thereafter fell ill
and died days later. In response to a deathbed plea,
Mather’s shocked and grief-stricken son Increase
abruptly reversed his position on the Half-Way
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Covenant to become one of the colony’s strongest
advocates of the measure, which most churches in-
creasingly began to implement by the 1680s and
1690s.

See also: Bay Psalm Book, Cambridge Assembly,
Half-Way Covenant
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Mather, Samuel (1626–1671)
Congregational minister. Mather was the son of
Richard Mather and Katherine Holt. He was born at
Much Woolton, Lancashire, in 1626 and emigrated
with his parents and three brothers to New England
in 1635. Mather studied at Harvard College, gradu-
ating M.A. in 1643 and becoming the first graduate
named a fellow. Refusing a call to the ministry of
Boston’s Second Church, he returned to England in-
stead. His New England connections with leading
English Congregationalists secured for him a posi-
tion as chaplain to Thomas Andrewes, the lord
mayor of London who had earlier been a member of
Thomas Goodwin’s Arnhem congregation. In 1650
he became a chaplain at Magdalen, Oxford, where
Thomas Goodwin was president. He accompanied
his friend Sidrach Simpson to Scotland. During the
next two years he preached occasionally at Leith.

In 1654 Philip Nye recommended him as a
preacher to the Council of State in Ireland. Two
years later he was called to the ministry of the
church of St. Nicholas in Dublin, where his col-
league was Samuel Winter. Mather was also a lec-
turer at Christ Church, a fellow of Trinity College,
Dublin, and one of the leading puritan clergy in the
country, with a close relationship to Henry
Cromwell during the latter’s administration of Irish
affairs. He served as one of the commission to ap-
prove ministers in County Cork.

Following the accession of Charles II, Mather
preached a sequence of two controversial sermons
in September of 1660, urging Charles to assume
the role of a reforming Hezekiah and identifying
various church practices as needing reform. He

warned that if such reforms were not instituted
and, worse, “If you super-adde the sin of Persecu-
tion to the sin of Superstition, you will be quickly
ripe for final Ruine,” as “the Lord himself will fight
against you.” The authorities prohibited Mather
from further preaching. He sent his sermon notes
to New England, where they were published in
1670 through the efforts of his brother Increase.

Deprived of his living, he returned to Lan-
cashire, where he had been born, and ministered to
a parish there until ejected in 1662. He then re-
turned to Dublin, preaching regularly to a congre-
gation on New Row in that city. He urged coopera-
tion between Congregationalist, Baptist, and
Presbyterian Dissenters, particularly in Irenicum:
or an Essay for Union, which was published
posthumously in 1680. But his irenic interests were
limited to orthodox Calvinists. He was critical of
the Fifth Monarchist Jeremiah Marsden and
preached A Defence of the Protestant Christian Re-
ligion Against Popery (1672). Another of his inter-
ests was typology, and his sermons on The Figures
or Types of the Old Testament were published by
his brother Nathaniel in 1683.

Mather died in October 1671. Samuel was soon
succeeded by his brother Nathaniel as pastor of the
New Row congregation.
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Mayhew, Thomas, Jr. (1621–1657)
Puritan missionary in New England. Mayhew was
born in England. His father, Thomas Mayhew, was
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a merchant and an associate of Matthew Craddock,
the first governor of the Massachusetts Bay Colony.
The elder Mayhew became engaged in New En-
gland when he agreed to manage some of Crad-
dock’s properties in Massachusetts. He prospered
in New England and in 1641 became proprietor of
Martha’s Vineyard, Nantucket, and other islands off
the coast through a grant from Sir Ferdinando
Gorges, who claimed property rights to the entire
region.

The younger Mayhew had accompanied his fa-
ther to New England in 1631 and was educated in
the town schools of Medford and Watertown. He
was tutored in the classics as a means of preparing
for a ministerial career, but he never proceeded to
university. He moved to Martha’s Vineyard with his
father in 1641 and there became interested in the
welfare of the Native Americans on the island. He
learned their language and was soon preaching to
them. By 1651 he had converted close to two hun-
dred. Visitors who were impressed with his work, as
well as with the missionary efforts of John Eliot on
the mainland, solicited support for his efforts. He
involved native converts as pastor, teacher, and eld-
ers of the congregation he formed. He died while
journeying to England in 1657 to seek further sup-
port for his efforts.

See also: Praying Towns, Society for the Propagation
of the Gospel in New England
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Mead, Matthew (1629–1699)
Congregational pastor, “ejected minister,” and Whig
radical. Mead was born at Leighton Buzzard, Bed-
fordshire, in 1629 or 1630 and educated at Eton; he
became a scholar of King’s College, Cambridge, in
1648 and a fellow in 1649, but resigned in 1651,
possibly to avoid the Oath of Engagement declaring
loyalty to the Commonwealth. He later told Richard
Baxter that he had left without a degree and in need
of further guidance about philosophy and divinity.

In 1653–1654 Mead energetically pursued the
rectory of Great Hill, Buckinghamshire. He gained
presentation to the living by the Great Seal (the
decision of the government), disputed the rights of
the patron, and was even temporarily installed
with the help of troops, but ultimately lost his case.
Subsequently Mead became morning lecturer at
St. Dunstan’s, Stepney, and on 28 December 1656
he was admitted as a member of the Congrega-
tional church led by William Greenhill, vicar of
Stepney. Several promotions and preferments
came Mead’s way in the 1650s, including service as
assistant to the Buckinghamshire and Middlesex
Commissioners, preacher to the Council of State,
and lecturer at St. Bride’s, Fleet Street, London.
In January 1658 he was admitted as curate of the
chapel of St. Paul’s at Shadwell in the parish of
Stepney.

At the Restoration Mead lost most if not all of his
positions: he appears to have held on to his lecture-
ship at St. Sepulchre’s, Holborn, until at least Octo-
ber 1661. But he was under suspicion for preaching
sedition. In 1663 he crossed to the Netherlands.
He may have been in London during the Great
Plague of 1665; he had certainly returned from
exile by 1669, when he accepted a post as assistant
to William Greenhill pastor of the Stepney Congre-
gational church. After Greenhill’s death in 1671,
Mead succeeded him as pastor. He was ordained by
John Owen, Joseph Caryl, and others on 14 De-
cember 1671. In September 1674 a purpose-built
meetinghouse was opened at Stepney. The four
pine pillars supporting the roof had been presented
to Mead by the States of Holland; the building con-
tained a secret attic for the congregation’s use in
times of persecution. Mead and his congregation
were harassed: he was repeatedly arrested and
fined; and his meetinghouse was attacked and its
furniture destroyed by the authorities.

Detained in the aftermath of the Rye House
Plot, he was released, only to be ordered by the
Middlesex Sessions to conform to the public wor-
ship of the Church of England. In 1683 he suc-
ceeded John Owen as one of the Pinners’ Hall lec-
turers. Mead moved in radical Whig circles: he had
links to Scottish dissidents and was a friend of
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Robert Ferguson. In 1685 he was deputed to stir
up the citizens of London on behalf of the Mon-
mouth Rising, but his halfheartedness was criti-
cized. He once again left for the Netherlands—in
1686 at Utrecht he preached “with a foaming
mouth . . . that Babylon might be destroyed in En-
gland and her brats dashed against the walls”—but
he returned to take advantage of the 1687 Indul-
gence. That November he preached at Grocers’
Hall before the mayor. After the Revolution, the
Stepney meetinghouse was extended with galleries,
and the congregation settled the adjacent house
and garden on Mead. Mead joined in the creation
of the Happy Union of Presbyterians and Congre-
gationalists, preaching on “two sticks made one”
(Ezekiel 37:19) at Stepney on 6 April 1691. He
sought to appear moderate when the Union
foundered, but he remained in the Pinners’ Hall
Lecture and was one of the founders of the Con-
gregational Fund Board in December 1695. He
died in October 1699 and was buried at Stepney.
John Howe preached his funeral sermon. Mead’s
own publications were almost all sermons.

See also: Happy Union, Pinners’ Hall, Salters’ Hall
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Mildmay, Lady Grace (born Sharington)
(1552–1620)
Author of devotional manuscripts and an accom-
plished healer. Lady Grace Sharington Mildmay
was born in 1552, the middle daughter of a Wilt-
shire gentry family. Grace Sharington wed the
young Northamptonshire courtier and gentleman
Anthony Mildmay in 1567. Predeceased by her
husband, Lady Mildmay died at Apethorpe,
Northamptonshire, in 1620.

During her husband’s frequent absences on
diplomatic missions, Lady Mildmay constructed a
“spiritualized household” regime of piety and med-
ical charity typical of many godly gentlewomen of
the period. Lady Mildmay’s memoir and papers de-

scribed a domestic routine of devotional reading
and closet prayer, medical good works, and strict
avoidance of frivolous and ungodly society. Her
written meditations, composed for her daughter
and grandson, reflected a doctrinally flexible and
firmly Protestant personal piety, which prized godly
sociability and the textual world of the Geneva
Bible and condemned religious innovation and the
potential corruption of popery, but conceptually al-
ternated between notions of a predestined election
and a forgiving and freely offered grace.

Both her memoir and meditations exhibited a
conventional understanding of Elizabethan and
early Stuart womanhood. Feminine submission and
self-control were both gendered and Christian
virtues. Piety provided Lady Mildmay with an ide-
ological encouragement to feminine obedience. It
also offered her a means to cope with the chal-
lenges of a difficult husband and occasional marital
problems, as she very conventionally styled her
submission to Sir Mildmay’s temper and insensitiv-
ities as an act of Christian discipline and accept-
ance of God’s will.

Lady Mildmay’s life and writings demonstrate
the ambiguities confronted by historians of women,
religion, and Puritanism in the Elizabethan and
early Stuart period. She exemplifies how the shared
Humanist ideals of godly domesticity, the politically
circumscribed roles of many women, and the dif-
ferent practical approaches and needs brought to
Protestant piety by women have rendered older de-
lineations of “Calvinist,” “Arminian,” “Conformist,”
and “Puritan” tricky to apply. A consummate do-
mestic Protestant, Lady Mildmay synthesized ele-
ments of voluntary religion, sacramental piety, and
antipopery, forming a practical piety and Protestant
identity that fit her feminine context as a relatively
retiring matron in the upper ranks of the Eliza-
bethan and early Stuart gentry.

Further Reading
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(London, 1995).
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Mildmay, Sir Walter (before 1523–1589)
Chancellor of the Exchequer under Elizabeth I and
founder of Emmanuel College, he was part of the
core of the Elizabethan regime, a very Protestant
core. His career had begun in the later years of
Henry VIII in the Court of Augmentations, which
dealt with the property and personnel of the dis-
solved monasteries. Second in command to two
lord treasurers, it was Mildmay who ran the Eliza-
bethan Exchequer. He had been born across the
road from the fish market in Chelmsford, but
ended his days as proprietor of a large estate in
Northamptonshire. Although no one at the time
would have called him a puritan, we may well do so.
His own archive contains papers relating to the tri-
als and tribulations of puritan ministers. However,
Mildmay was a loyal servant of his mistress, and
thus had to act as the prosecutor of Archbishop Ed-
mund Grindal, and of William Davison, his col-
league who was scapegoated for his part in the exe-
cution of Mary Queen of Scots. But he was not an
unprincipled servant, and he boldly opposed the
marriage of Elizabeth to the French Duke of
Anjou.

Mildmay had spent two years at Christ’s Col-
lege, Cambridge, and he must have welcomed its
Elizabethan transmogrification into the college of
Edward Dering and Laurence Chaderton. He en-
dowed the college with property that provided for
the stipend of a preacher, a Greek lecturer, and six
scholarships, and he gave the library a collection of
Greek and Latin texts. But the masters of Christ’s
were not always godly enough for Mildmay’s taste,
which must be why he decided to leave as his me-
morial a new college, entirely devoted to the pro-
duction of godly, learned, preaching ministers to
serve the church at large. (The idea that his inten-
tion was to subvert the established church by lay-
ing the cuckoo’s egg of Presbyterianism in its nest
was a later, High Church invention.) This was not a
piece of personal vanity on Mildmay’s part, since
he called the college not after his own name but
“Emmanuel.”

If Mildmay was the personification of careful
housekeeping in his public, Exchequer, role, he
was stingy and penny-pinching in his own affairs,

and kept his son and daughter-in-law (who, as Lady
Grace Mildmay, was the earliest English woman di-
arist) on short commons. Consequently he roped in
numerous other benefactors to help endow his col-
lege, and, though he is often credited with the pur-
chase (for £550) of the site of Emmanuel, it was in
truth the wealthy London merchant Richard Cul-
verwell, Chaderton’s uncle by marriage, who put up
the money. The endowment was not sufficient to
fulfill all of the founder’s dreams for the college,
and Chaderton, who was an essential part of the
strategy, received a very inadequate stipend. Mild-
may died worth nearly £7,000 in cash and plate, be-
sides his estate.

See also: Emmanuel College
Further Reading
A. Sarah Bendall, Christopher Nugent Lawrence

Brooke, Patrick Collinson, A History of
Emmanuel College, Cambridge (Woodbridge,
Eng., 1999); Stanford E. Lehmberg, Sir Walter
Mildmay and Tudor Government (Austin, TX,
1964).
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Milton, John (1608–1674)
Pamphleteer, political apologist, and poet-prophet,
who stood at the center of the “Puritan Revolu-
tion.” His prominence as a “puritan” during this pe-
riod must therefore acknowledge not only his polit-
ical significance and theological opinions, but his
poetic and literary achievements, which cannot be
divorced from his puritan credentials and for which
he is chiefly remembered.

Milton’s childhood rector in London was the pu-
ritan Richard Stock. At St. Paul’s School, Milton’s
tutor was for a while Thomas Young, who later be-
came one of the Presbyterian Smectymnuans, con-
troversial pamphleteers whom Milton defended in
print. Due to the church establishment’s efforts to
restore order to the Church of England in “puritan”
Cambridge, however, Milton turned against the
idea of a clerical career during his time at Christ’s
College, which he had entered in 1625. In 1632, he
graduated from Cambridge with a B.A. and M.A.
cum laude (having therefore subscribed twice to

Mildmay, Sir Walter

174



the graduates’ Oath of Conformity) and retreated
to Horton, in Buckinghamshire, to pursue his own
course of further study. Though he voiced dissatis-
faction with the English clergy in his elegy “Lyci-
das” in 1637, he was not yet a committed puritan.

In 1638, Milton embarked upon the grand tour of
the Continent. In Geneva, he met the Arminian
Hugo Grotius; in Rome, he met numerous Italian
(and Catholic) Humanists. While in Italy, he was
shocked to learn about the Bishops’ Wars, which had
erupted in England and Scotland. He cut his journey
short, returning to London because he thought it
wrong to continue his travels while his fellow En-
glishmen fought for “liberty” at home. Though it
might be thought odd for a man with puritan inclina-
tions to spend time in Rome, it is in fact possible that
his experiences in Europe galvanized and moulded
his theological and political convictions, identified by
Milton himself at this point with “liberty.”

Back in England, Milton engaged in heated de-
bates about the nature of the Church of England

and remarked that the men and women who had
sought to extend the Elizabethan Settlement in the
past, to free the English Church from her Catholic
origins, were “strait . . . branded with the Name of
Puritans.” Despite such “scandalous misnaming,”
Milton’s own puritan credentials can be appreci-
ated by examining the program of political and reli-
gious reform in his prose works. In his five anti-
episcopal tracts, Milton revealed his Presbyterian
convictions, while vociferously attacking bishops,
ecclesiastical ceremonies, and church courts. His
unhappy marriage to Mary Powell in July 1642
prompted him to question the church’s prohibition
of divorce on the grounds of incompatibility, most
notably in The Doctrine and Discipline of Divorce
(August 1643). The label “puritan” lacked sufficient
impact to truly deride what became Milton’s noto-
rious view of marriage; instead, his opponents
branded him a Divorcer. In response to this wide-
spread paper persecution, Milton set about arguing
for the liberty of the press in Areopagitica (Novem-
ber 1643).

In 1645, Milton’s Poems were published, which
established his poetic rather than his puritanical
credentials. Indeed, other men whose poetical
works were published at about the same time were
Royalists such as John Cleveland, Edmund Waller,
Robert Herrick, and Abraham Cowley. Milton soon
went on to write his Sonnet XII, which attacked the
more radical puritans who used his divorce tracts to
justify the promiscuity for which he was blamed; af-
terwards, he turned on his old Presbyterian allies as
“the New Forcers of Conscience,” suggesting that
presbyters were little better than the bishops
against whom they had both initially campaigned.
Puritanism was a broad movement in which, and
even against which, Milton can be seen to develop.

In 1649, Milton was commissioned by Parlia-
ment to defend regicide in The Tenure of Kings and
Magistrates (February 1649) and refute Charles I’s
Eikon Basilike in Eikonoklastes (October 1649). He
later wrote a series of Latin Defences, which vindi-
cated the Commonwealth and himself on the Eu-
ropean stage. In March 1649, he was appointed
Latin Secretary to the Council of State and worked
as the government censor. True to his convictions
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set out in Areopagitica, he allowed the publication
of a Socinian manifesto, the Racovian Catechism,
which was nevertheless subsequently burned. It is
likely that during this period that Milton began ra-
tionalizing his own beliefs in De Doctrina Chris-
tiana, which was only discovered in 1825. This
work reiterates Milton’s free-thinking, scripturally
obsessed approach to right religion: his opposition
to state interference in religious affairs and individ-
ual conscience, as well as to infant baptism, a paid
clergy, the indissolubility of marriage, the doctrine
of the immortality of the soul (as well as arguing for
its common materiality with the body), the unity of
the Trinity, creation ex nihilo (from nothing), and
the Calvinist insistence upon the inability of human
beings to secure their own salvation. If puritanism
and Independency did indeed disintegrate into a
great number of separating congregations and con-
venticles during the 1640s and 1650s, Milton’s sect
was a very small one: himself.

At the Restoration, Milton did not flee Old En-
gland, though his hypothetical New England ex-
ploits are described in Peter Ackroyd’s fictional Mil-
ton in America. Instead, he boldly defended the
Commonwealth until he was captured, arrested,
and fined. The poet and dramatist William Dav-
enant and the member of Parliament and closet
poet Andrew Marvell interceded on his behalf, and
he was released. Milton set to work preparing Par-
adise Lost for publication and it appeared in 1667;
Paradise Regained and Samson Agonistes were pub-
lished together in 1671. These poems dramatize
Milton’s unorthodox and increasingly introverted
religious and political convictions. The baroque
glory and Latinate complexity of Paradise Lost in
particular, however, does not adhere to the plain
style characteristic of much puritan expression.

Milton spent the remainder of his days preparing
historical, geographical, and scholarly works, which
he had already written, for the press. He died of
gout on 9 November 1674 and was buried in St.
Giles Cripplegate. He is considered to be poster-
ity’s most vocal defender of the Commonwealth.
His fanatical piety, scriptural convictions, and com-
mitment to Protestant England are indeed essen-
tially puritan, but his theological opinions (Anti-

Trinitarianism, Arminianism), his consistent acqui-
escence in traditional Anglican practices (his chil-
dren were all baptized; he was buried according to
the rites of the English Church), and his Humanist
learning and delight in poetry and music suggest
that the label “puritan” is as inadequate now to de-
scribe John Milton as it was in the seventeenth cen-
tury.

See also: Antichrist, Anti-Trinitarianism,
Arminianism, Puritan Revolution, Sin
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Mitchell, Jonathan (1624–1668)
New England clergyman. Mitchell was born in En-
gland, in Halifax, Yorkshire, in 1624. His parents
were puritans who migrated to Massachusetts in
1635. His witnessing the sudden death of a family
servant contributed to his personal conversion and
to his determination to enter the ministry.

Mitchell entered Harvard College in 1645 and
graduated with an M.A. in 1647. Three years later
he was elected a fellow, and he soon became col-
lege tutor. In 1650 he also succeeded Thomas
Shepard as pastor of the Cambridge congregation
following Shepard’s death. According to Cotton
Mather’s account, Mitchell was a powerful
preacher. In a colony election-day sermon he deliv-
ered in 1667, he coined the phrase “errand into the
wilderness” to refer to New England’s mission from
God.

In 1662 Mitchell was appointed, along with
Daniel Gookin, to be one of the colony’s first li-
censers for the press. He was one of the advocates
of modifying baptismal requirements in the Synod
of 1662 and afterwards became one of the leading
proponents of the “Half-Way Covenant,” as pro-
posed by the synod.
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More, John (ca. 1542–1592)
An English clergyman known as “the apostle of
Norwich.” More was born in Westmorland and
studied at Christ’s College, Cambridge, receiving
his B.A. in 1563 and shortly thereafter being
elected a fellow of the college. He was strongly in-
fluenced by the Reformer Thomas Cartwright and
was one of the signatories of a petition commend-
ing Cartwright in 1570. Two years later, Bishop
John Parkhurst appointed him to the living of Ald-
borough, Norfolk.

In 1573 More became one of the two preachers
at St. Andrew’s Church in Norwich, Norfolk, where
he remained until his death. He was a popular
preacher who was credited with bringing many to a
heightened awareness of their relationship to God.
More often preached three times on a Sunday. But
he was a nonconformist and was summoned before
Bishop Parkhurst for refusing to wear the surplice;
the bishop tried to persuade him to conform and
defended More in correspondence with Arch-
bishop Matthew Parker. In 1576 More joined with
other Norwich clergy in petitioning against the im-
position of disputed ceremonies and was sus-
pended from the ministry by Bishop Edmund
Freke, the new bishop of the Diocese of Norwich.
He signed a submission, which was probably suffi-
cient to have his suspension lifted, but he found
himself in trouble again when Archbishop John
Whitgift required subscription to his Three Articles
in 1584. Together with around sixty other clergy of
Norfolk, More submitted to the archbishop reasons
for refusing to subscribe.

His reputation as the apostle of Norwich was
based on his preaching and character. An effective
preacher himself, More was an advocate for more
and better preaching in the church. He used his
stature in the puritan movement to advise lay pa-
trons of church livings and to assist fellow minis-

ters. He published nothing in his lifetime, but a
number of his treatises and sermons appeared after
his death in 1592, brought to print by Nicholas
Bownd, who was his successor at St. Andrews and
his literary executor.

See also: Surplice
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Patrick Collinson, The
Religion of Protestants (Oxford, 1982); Oxford
Dictionary of National Biography (Oxford, 2004).
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Morrice, Roger (ca. 1628–1702)
Puritan minister, political diarist, and historian.
Morrice was the son of a yeoman farmer in the
parish of Leek in the north Staffordshire moor-
lands. He matriculated at Magdalen Hall, Oxford,
in 1651, then migrated to Catharine Hall, Cam-
bridge, in 1654. He graduated B.A. in 1656 and
M.A. in 1659. He was vicar of Duffield, Der-
byshire, from 1658 until 1662, when he was ejected
under the Act of Uniformity. For some part of the
next three decades he was chaplain in London to
Denzil, Lord Holles, and to the eminent lawyer Sir
John Maynard. Both were Parliamentarian veter-
ans of strong puritan persuasion, who had sought
since the 1620s to limit the powers of the Crown.
Morrice became well-off, presumably by the
largesse of his patrons, and he spent generously on
the education of young men for the Dissenting
ministry.

Morrice occasionally surfaces in contemporary
sources as a chronicler and collector of manu-
scripts. He helped Edmund Calamy list the ejected
of 1662, and he supplied manuscripts to the Angli-
can historian John Strype. Under the will of
Richard Baxter, Morrice was responsible, with
Matthew Sylvester, for distributing Baxter’s library.
(Among recipients of books was the future deist
firebrand John Toland.) Morrice followed Baxter’s
“middle way,” both in the theological retreat from
Calvinist orthodoxy and in pursuit of the ecclesias-
tical ideal of accommodation with Anglicanism
through “comprehension.”
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Morrice’s importance is twofold. He left a jour-
nal of his own times and a large manuscript collec-
tion on puritan history, housed in Dr. Williams’s Li-
brary, London. The first is indispensable to
historians of later Stuart England, the second to
those of Elizabethan puritanism. The Entring Book
is an immensely detailed account, about a million
words long, of public affairs from 1677 until 1691.
Morrice must have become, in effect, a full-time
journalist, perhaps supplying newsletters to a group
of Presbyterian-Whig politicians. This circle in-
cluded the Holleses, Maynards, Hampdens,
Harleys, Foleys, Hobarts, Howes, Pagets, and
Swinfens. In the Entring Book Morrice emerges as
self-effacing, astonishingly well-informed, diplo-
matic, and an astute barometer of public opinion.
The diary is a valuable source for high politics, reli-
gious history, state trials, the flow of news and in-
formation, and much else, such as public festivals
and entertainments, dueling, and the theater. Mor-
rice was especially concerned with the fate of Dis-
sent, when persecuted, when wooed by James II,
and when grudgingly tolerated in 1689, and, more
broadly, with the fate of English Protestantism in
the face of the Counter-Reformation. He acted as
go-between in Anglican-Dissenter negotiations,
particularly on the eve of the Revolution of 1688,
helping to seal a Protestant coalition against the
Catholic monarch James II.

Morrice hoped to write the history of puritanism.
He drafted an outline in the 1690s, but his hope was
not fulfilled, and the job was done by Daniel Neal in
the History of the Puritans (1732). The principal aim
of his surviving drafts was to demonstrate that the
values that came to be labeled puritan had been at
the heart of English Protestantism since the Refor-
mation. The spirit of “true religion” had only latterly,
toward the end of Elizabeth’s reign and after, been
subverted by the “hierarchists.” He approved of sev-
eral early bishops, such as the Marian martyr John
Hooper and the Jacobean archbishop George
Abbot; but despised Archbishops Richard Bancroft
and William Laud. Morrice’s materials today serve
the study of the earliest Presbyterians, particularly
John Field, whose campaigns for a purer preaching
ministry are recorded in his Register, Morrice’s luck-

iest manuscript find. Field was often in trouble for
nonconformity, yet spurned the excesses of the sec-
taries. Morrice continued this tradition. In the En-
tring Book he deplored the opposing zealots, the “hi-
erarchists” and “fanatics,” whilst applauding the
“sober churchmen” and “old Puritans.” Morrice was
a last voice of old puritanism, yearning for a reunited
and reformed national godly church, before perma-
nent denominational separation became unavoid-
able after 1689.

Morrice’s elaborate will reveals his friendships.
His pallbearers were senior Presbyterian ministers,
including Vincent Alsop, John Howe, Daniel
Williams, Edmund Calamy, and Matthew Sylvester.
He was also close to latitudinarian clergy of the es-
tablished church, Bishops Edward Fowler, Richard
Kidder, and John Moore. He appointed as his prin-
cipal executor the puritan-Whig member of Parlia-
ment Edward Harley.

Further Reading
Roger Morrice, The Entring Book, 5 vols., ed. Mark
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Morton, Charles (1627–1698)
Educator and minister in Old and New England.
He was born in Cornwall, where his father was a
rector, and educated first at Queen’s College, Cam-
bridge, before changing to Oxford, where he fin-
ished his education at Wadham College, a center of
new scientific study under its warden, John Wilkins.
He was awarded the B.A. in 1649 and the M.A. in
1652. In 1653 he became vicar of Takeley in Essex,
then moved to Cornwall, where he became rector of
Blisland from 1655 until his ejection at the restora-
tion of Charles II in 1660. He preached privately at
St. Ives, Cornwall, until moving to London in 1666.
In 1672 he was licensed to preach as a Presbyterian
under the terms of the Declaration of Indulgence.

By 1675 he was conducting an academy at New-
ington Green, on the outskirts of London, for the
instruction of young men of Dissenting families to
whom the universities were closed. In addition to
classical and theological studies, Morton instructed
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his pupils in natural science, the school being
equipped with a laboratory. Morton’s manuscript
“Compendium Physicae” summarized scientific
learning for his pupils; never published, it was used
at Harvard College as late as 1728.

Suspected of disloyalty to the monarchy, he was
forced by harassment to abandon his school in 1685
and move to New England in 1686, where he had
some expectation of being offered the presidency of
Harvard. But with the royal governor Edmund An-
dros recently arrived in Massachusetts, it proved
impolitic to name Morton to the presidency of Har-
vard, though he was named to its corporation and
occasionally lectured there. Instead he became the
pastor of the First Church of Charlestown, Massa-
chusetts, where he continued until his death. His in-
sistence that he be merely installed as Charlestown
pastor rather than reordained and his advocacy of
ministerial associations introduced Presbyterian
views to New England Congregationalists. In 1687
he publicly criticized the revocation of the Massa-
chusetts charter, for which he was tried for sedition,
but acquitted by the jury. His only significant publi-
cation was The Spirit of Man, a treatise on the rela-
tionship of personal temperament to morality and
divine grace. An enthusiast for the new science and
a transmitter of it to New England, he felt that it re-
vealed the power and wisdom of God in creation.
Theologically he was a moderate Calvinist, whose
preaching emphasized practical morality.

Further Reading
Samuel Eliot Morison, “Charles Morton,”
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Mosse, Miles (1558–1615)
Clergyman who promoted reform in Elizabethan
Suffolk. Mosse was born in Chevington in 1558,

son of Miles Mosse, a yeoman, and studied at the
grammar school in Bury St. Edmunds. He became
pensioner of Gonville and Caius College, Cam-
bridge, in 1575, where he proceeded B.A. in 1579
and M.A. in 1582. He was ordained priest in 1583
and was licensed to preach in 1584. In 1585 he was
appointed vicar of St. Stephens, Norwich, and the
following year moved from Norwich to Bury St.
Edmunds, where he served as preacher of the
parish of St. James. He was on close terms with the
godly ministers of west Suffolk, an association
presided over by John Knewstub and including
such men as Nicholas Bownd, Walter Allen, and
Reginald Whitfield, with important ties to Lau-
rence Chaderton in Cambridge. While in Bury,
Mosse proceeded to the Cambridge degrees of
B.D. in 1589 and D.D. in 1595. In 1597, he ac-
cepted the rectory of Combes, one of the wealthier
livings in the archdeaconry of Sudbury, to which he
was instituted on 27 May and where he remained
until his death in 1615. Author of several works, he
quarreled famously with his conformist neighbor
Thomas Rogers, who in 1589 launched a calculated
attack on Laurence Chaderton’s anonymously pub-
lished sermon on church government. For his
pains, Rogers found himself excluded from the ex-
ercise, which he blamed on Mosse, taking his pub-
lished revenge with Miles Christianus (1590), os-
tensibly a clash over the merits of reading versus
preaching. Perhaps Mosse’s most lasting achieve-
ment was the erection in 1595 of the parish library
of St. James in Bury St. Edmunds, to which he per-
suaded the neighboring clergy, gentlemen, and
townsmen to donate books; by 1599 the collection
numbered more than 200 volumes.

Further Reading
John Craig, Reformation, Politics and Polemics: The
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Negus, William (ca. 1559–1616)
Church of England clergyman and member of the
conference movement in East Anglia. Negus grad-
uated B.A. from Trinity College, Cambridge, in
1578 and became assistant town preacher in Ip-
swich, Suffolk, with whose authorities he made a
covenant in early 1584. By June of that year he had
joined the Dedham conference of ministers.

Differences between Negus and Robert Norton,
Chief Preacher of Ipswich, resulted in factional
strife in the town, and by October 1584 Negus had
been suspended by the bishop of Norwich, Ed-
mund Freke. Although his Dedham colleagues
urged him to remain in Ipswich if reasonable terms
could be negotiated, Negus accepted an offer by
Robert, third Lord Rich, of the rectory of Leigh,
Essex. He was instituted there by John Aylmer,
bishop of London, on 31 March 1585.

In July 1586 Aylmer suspended him for refusing
to wear the surplice. Negus’s own account of the in-
terview survives, along with a petition from his
parishioners not to desert them for “such a trifle.”
Despite his steady opposition to the ceremonies of
the Book of Common Prayer, he continued at
Leigh into the reign of James. On 20 March 1609,
however, he was deprived by the High Commis-
sion, along with three other Essex clergy, including
Ezekiel Culverwell.

He was buried at Leigh on 8 January 1616. His li-
brary and manuscripts were bequeathed to his
youngest son, Jonathan, later vicar of Prittlewell,
Essex, who published his father’s only known work,

Man’s Active Obedience, or the Power of Godliness
(1619).

See also: Surplice
Further Reading
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eds., Conferences and Combination Lectures in
the Elizabethan Church: Dedham and Bury St.
Edmunds, 1582–1590 (Woodbridge, Eng., 2003).
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Newcome, Henry (1627–1695)
Presbyterian clergyman in the north of England.
Henry Newcome was born in Caldecot, Hunting-
donshire, in September 1627. He was educated at
Oxford, where he was awarded B.A. in 1647 and
M.A. In 1651, he became schoolmaster at Congle-
ton, Cheshire. There he came to the attention of
John Ley, Presbyterian member of the Westminster
Assembly, who encouraged Newcome’s enthusiasm
for puritanism. In 1648, Newcome was ordained by
Presbyterian convention at Sandbach, Cheshire,
and in 1649 appointed minister to Gawsworth
Parish, where he cultivated friendships with men
with a strong preference for Presbyterianism.

In 1657, Newcome was appointed minister at the
church in Manchester, Lancashire. There he be-
came an active member of the Presbyterian classis.
Following the Restoration, he continued to preach
in Manchester and surrounding towns. The Act of
Uniformity of 1662 was for Newcome a test of con-
science that prevented him from jeopardizing his
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hopes of immortal life in favor of worldly prefer-
ment. Despite a petition from the people of Man-
chester, he failed to be appointed fellow at the re-
stored collegiate church.

From 1662 until his death, Newcome found
himself considered a Dissenter by conformists.
This distinction distressed him, as he never ceased
to hope for puritan reformation of the Church of
England. Despite conformist legislation, he contin-
ued to minister to sympathizers, and in 1672 he was
licensed to preach in Manchester under the Dec-
laration of Indulgence. After 1689, he was licensed
preacher to the Presbyterian congregation in Man-
chester. Newcome died in September 1695.

Further Reading
Henry Newcome, Diary, 1661–1663, ed. T.

Heywood, Chetham Society, old series, vol. 18
(Manchester, Eng., 1846).
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Newcomen, Matthew (ca. 1610–1669)
Presbyterian minister. Newcomen was born around
1610 in Colchester, Essex. He matriculated at St.
John’s College, Cambridge, in 1626, graduating
B.A. (1629) and M.A. (1633). He spent some time
studying with John Rogers, the lecturer of Dedham
whom he succeeded upon the latter’s death in
1636. It was here that he won his fame as a pastor
and preacher, preaching along the Stour Valley,
with particular acclaim being recorded for an ap-
pearance at Stowmarket, Suffolk, where his friend
Thomas Young was vicar. He kept his post through
the 1630s, benefiting from Dedham’s distance from
London and Bishop William Juxon’s relatively un-
derachieving regime.

From 1640 on he spent more time in London, not
least as a contributor to the weekly meetings at Ed-
mund Calamy’s house, where the clerical contribu-
tion to the cause was marshaled. He contributed to
the ecclesiological debate of 1641 as one of the
“Smectymnuans.” Their treatises were more anti-
episcopacy than pro-Presbyterian, and part of their
reticence is explained by an agreement of November
1641, adopted by Newcomen and others, to mini-
mize ecclesiological infighting among the godly.

Newcomen preached fast sermons to parliament
on several occasions, trying to foster unity among
the godly against the common enemy. The same
ethos shaped his actions in the Westminster Assem-
bly, where he was a convinced Presbyterian with an
eye to accommodation with the Independents. His
willingness to compromise remained into 1645, but
it never extended to the antinomians and was also
ultimately frustrated by the Erastians in Parliament
and the intransigence of the Independents. In 1646
he was central in drawing up an assertion of the ius
divinum of church censures and helped to draft a
petition in response to Parliament’s ordinance ef-
fectively uniting church and state. More positively,
he was one of the main authors of the Westminster
Assembly’s catechism.

His attention returned to Essex as he became
marginalized in the later 1640s, and he was crucial
in drawing up and distributing the Essex Testimony
(1648) and the Essex Watchmen’s Watchword
(1649). These promoted the Solemn League and
Covenant and the Directory for Worship, the Con-
fession of Faith, and the Humble Advise for
Church Government, products of the Westminster
Assembly. Regretting the developments of the late
1640s, he concentrated on his ministry through the
1650s, taking a place on the Commission for Scan-
dalous Ministers for Essex in 1654 but focusing on
Dedham. In 1655 he succeeded his friend Stephen
Marshall as town lecturer for Ipswich, Suffolk.

In 1661 he joined the Savoy House Conference
and worked for a broad church. He was created
Doctor of Divinity in 1661 but declined to become
a royal chaplain and could not subscribe to the
Book of Common Prayer. He accepted a call to be-
come pastor at the English Church in Leiden in
1662. He became a Dutch citizen in 1666 to avoid
being called home during hostilities and seemed
settled in the Netherlands, where he died during
the plague of 1669.

See also: Smectymnuus
Further Reading
Oxford Dictionary of National Biography (Oxford,
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Norton, John (1606–1663)
Leading preacher and controversialist, as well as
the author of America’s first biography. Born in
Bishop’s Stortford, Hertfordshire, he matriculated
at Peterhouse, Cambridge (A.B. 1624 and A.M.
1627). He taught school at Bishop’s Stortford, also
serving as curate of the local church. While in
Stortford, he was converted by the puritan preach-
ing of Epping’s Jeremiah Dyke. He then served as
chaplain to Sir William Masham of High Laver,
Essex, but by the early 1630s his objection to the
ceremonies of the Church of England turned his
thoughts to emigration. Successive embarkations in
1634 and 1635 were threatened by storms at sea—
described in Thomas Shepard’s Autobiography—
but he finally arrived at Plymouth in October, 1635,
preaching there throughout that winter. He then
moved to Ipswich, where he was called as teacher
in February 1638, serving alongside Nathaniel
Rogers.

In 1645 Norton’s colleagues, knowing his mas-
tery of Latin and his considerable forensic skill, as-
signed him the task of answering a series of ques-
tions about congregational polity from the Dutch
minister, William Apollonius. Norton skillfully de-
fended the “New England Way” in Responsio ad
Totam Quaestionum . . . (1648). He played an im-
portant role in the Cambridge Synod of 1646 and in
the debates that resulted in the Cambridge Plat-
form of 1648, the basic statement of church disci-
pline for all New England Congregationalists.

Norton was again asked to reply to a controver-
sial tract when Springfield’s founder, Thomas Pyn-
chon, published The Meritorious Price of Our Re-
demption (1650), which the magistrates considered
heretical and duly burned on the Boston Common.
Norton’s A Discussion of the Great Point in Divin-
ity, the Sufferings of Christ (1653) explained the
importance of Christ’s suffering to Protestant belief
in the individual soul’s access to grace and redemp-
tion. His most famous work, however, was The Or-
thodox Evangelist (1654), a description of the sote-
riology of conversion.

As John Cotton was dying in December 1652, he
named Norton as his ideal successor. Despite Ip-
swich’s protracted attempts to retain him, Norton

was finally installed as Boston’s teacher on 23 July
1656. Norton meanwhile wrote Abel being Dead,
Yet Speaketh (1658), a life of Cotton, a model for
many later hagiographical biographies about the
first-generation leaders.

Though his preaching and particularly what Cot-
ton Mather called his “gift of prayer” contributed to
his sustained popularity, Norton’s enjoyment of
universal respect was compromised, first by his
leadership in the suppression of Quakers in New
England, which he defended in The Heart of N-En-
gland Rent (1659), and by his 1662 service as joint
emissary with Simon Bradstreet to King Charles
II’s court in England. Though they deflected a
threat to the colony’s charter, their conciliatory ac-
ceptance of religious toleration met with vehement
opposition from New England traditionalists, who
charged Norton with disloyalty to the colony’s basic
tenets. His death in an apoplectic attack occurred
soon thereafter in his Boston home.

Further Reading
Edward J. Gallagher, Introduction to John Norton,

Abel Being Dead Yet Speaketh (1658), A
Biography of John Cotton (facsimile, Delmas, NY,
1978); Cotton Mather, “Nortonus Honoratus, The
Life of Mr. John Norton,” in Magnalia Christi
Americana (London, 1702).

Sargent Bush Jr.

Noyes, James (1608–1656)
Presbyterian sympathizer and colleague of Thomas
Parker at Newbury, Massachusetts. Born in Wilt-
shire, England, on 22 October 1608, Reverend
James Noyes studied at Oxford, but quit early to
join his cousin Thomas Parker in teaching school at
Newbury, England. In March 1634, they immi-
grated to New England and one year later helped
found the town of Newbury, Massachusetts.

As ministers, Noyes and Parker became notori-
ous in the Massachusetts Bay Colony for their Pres-
byterian views on church government. Both advo-
cated measures that would ease membership
requirements, and both sought to enhance their au-
thority as church governors at the expense of lay
participation. Their attempts to diminish lay rights
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were widely resisted by members of the congrega-
tion. The feuds that ensued between the develop-
ing factions hampered the entire ministry of Noyes
and Parker and were the source of great alarm to
many neighboring churches. A ministerial council
convened in 1643 to condemn their practices, and
in the 1670s even the General Court was forced to
step in to help resolve the disputes and to contain
the Presbyterian sentiments that divided Newbury.
The attempts to bring peace to the town ultimately
succeeded only after the tenures of Noyes and
Parker came to an end.

Before his death on 22 October 1656, James
Noyes wrote three major works: A Catechism for
Children (1641); Moses and Aaron (1661); and The
Temple Measured (1647), which outlined many of
his Presbyterian perspectives.

Further Reading
Joshua Coffin, A Sketch of the History of Newbury,

Newburyport, and West Newbury (Boston, 1845);
James F. Cooper, Tenacious of their Liberties: The
Congregationalists in Colonial Massachusetts
(New York, 1999).

Aaron Christensen

Nye, Philip (1595–1672)
One of the leaders of seventeenth-century English
Congregationalism.

Early Career
Philip Nye was born and raised in the English
county of Sussex and matriculated at Brasenose
College, Oxford, in 1616. He soon transferred to
Magdalen Hall and received his B.A. in 1619 and
M.A. in 1622. He began to preach as early as 1620,
but his first ecclesiastical living was when he was
named curate of All Hallows Staining in 1627. In
1630 he was lecturer at St. Michael’s Cornhill in
London.

From the start of his career Nye was well con-
nected with the leaders of the puritan clerical
movement. Along with Thomas Goodwin and John
Davenport, he was one of the participants in a cler-
ical conference at the Ockley home of Henry Whit-
field in 1632 that was called to persuade John Cot-

ton to conform to the practices of the church in
order to remain in his Boston (England) living. In
the end, it was Cotton who persuaded Nye and
some of the others that conformity to the new de-
mands of the bishops could no longer be justified.
His own orthodoxy now suspected by the authori-
ties, Nye may have considered following John Dav-
enport to the Netherlands in 1633, but in the end
he stayed for the time in London. Between 1636
and 1639 he joined with Thomas Goodwin in pub-
lishing six works of Richard Sibbes.

Nye had already demonstrated support for vari-
ous puritan colonizing ventures. He was one of the
early members of the Massachusetts Bay Company
and continued to support that venture through the
1630s and later. He also had links to the Providence
Island Company. In 1632 he became one of the in-
dividuals who initiated plans to establish a colony,
to be governed by John Winthrop Jr., at Saybrook,
in what became southern Connecticut.

In the end, Nye migrated not to the New World,
but to the Netherlands, where around 1639 he
joined Thomas Goodwin and John Archer in minis-
tering to a congregation of English exiles at Arn-
hem. Goodwin and Nye had maintained contact
with friends such as John Cotton and John Daven-
port who had settled in America, and the Arnhem
congregation followed the practices of the Congre-
gational churches in New England, including limit-
ing full membership to those deemed to be godly.

Nye and the Puritan Revolution
With the calling of the Long Parliament and that
body’s commitment to reform the Church of En-
gland, Nye, along with other exiles, returned to En-
gland. He spent a brief time in Hull, where he laid
the groundwork for the organization of a small con-
gregation on the New England and Arnhem pat-
tern. In April 1642 the Earl of Manchester ap-
pointed him to a living in Huntingdonshire, and in
the same month he was named as one of the dele-
gates to the Westminster Assembly of Divines.

Well connected with leaders of the parliamen-
tary party, in 1643 Nye and Stephen Marshall were
named to accompany the parliamentary commis-
sion that met with a Scottish delegation to draft the
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Solemn League and Covenant. He is generally
credited with the phrasing of the commitment to
reform England according to the practices of “the
best reformed churches in Christendom,” which
was capable of a broader interpretation than the
Scots realized. He presented the draft agreement
to Parliament in September 1643 and preached to
that body on the occasion.

In the Westminster Assembly Nye joined with
his friend Thomas Goodwin and others in arguing
the case for adoption of the “New England Way” in
preference to the Presbyterian plan advocated by
Robert Baillie and the other Scottish delegates to
the Assembly. Having agreed to an accord (Calamy
House Accord) with the leading proponents of
Presbyterianism that neither side would publicly
attack the other, Nye and Goodwin sought to ad-
vance the Congregational cause by facilitating the
publication of tracts written by John Cotton and
other New Englanders. They were especially chal-
lenged to distinguish their proposals from the anar-
chy of separatism, which Presbyterians claimed was
the ultimate outcome of a Congregational ap-
proach to polity.

The rise of radical sects led many to turn toward
the greater ecclesiastical control promised by
Presbyterianism, and it became apparent that the
Westminster Assembly would recommend a Pres-
byterian settlement. Fearing that Parliament
would accept such a recommendation, Nye and
his fellow Dissenting Brethren issued An Apolo-
geticall Narration (1643), in which they sought
the right to maintain their own churches, inde-
pendent of any such national church. In fighting
to prevent an effective Presbyterian national
church, Nye and his fellow Congregationalists
were forced into an alliance of convenience with
others who sought to remain independent, some
of whom espoused beliefs and practices that Nye
found abhorrent. At the same time, he accepted
much of the other work of the Assembly, including
the Westminster Confession of Faith, and he
wrote the preface to the Assembly’s Directory of
Public Worship.

Even after Parliament adopted a Presbyterian
settlement, Nye remained an important figure in

the nation’s debates. He preached before Parlia-
ment on a number of occasions, as well as preach-
ing a Sunday sermon and delivering a weekly lec-
ture at St. Margaret’s in Westminster. He remained
close to Stephen Marshall and other moderate
Presbyterians. He served on a committee charged
with sending ministers into the north of England in
1646. He participated in the army debates at
Whitehall in 1648, siding with Henry Ireton in ac-
cepting the authority of the civil magistrates in mat-
ters of religion, in particular their duty to act
against false faiths.

During the 1650s Nye helped to shape a new re-
ligious establishment. He joined with John Owen
and others in proposing a religious settlement that
would tolerate all who accepted the “fundamen-
tals” of true Christianity. He was close to Oliver
Cromwell, who named him one of the “Triers” to
test candidates for the ministry. In 1658 he was one
of the members of the Congregationalists’ Savoy
Conference and helped draft its Declaration of
Faith and Order, which derived largely from the
New England Cambridge Platform and repre-
sented the New England Way that Nye had long
ago adopted. He continued to seek to reconcile
moderate Presbyterians to a Cromwellian Church
that would have reunited the major groups of the
original puritan movement.

Last Years
Following the restoration of the monarchy in 1660,
Nye was initially excluded from the clemency
granted by Charles II on account of his prominent
role in the events of the preceding decades. That
decision was reversed, however, and his life was
spared on his agreement to never hold civil or ec-
clesiastical office. He continued to believe in the
right of the civil magistrate to order religion and
believed that God had a purpose in the changing
fortunes of the godly. He worked on a history of the
puritan movement that was likely destroyed by the
great London fire of 1666. Returning to London
after the devastation, he was a lecturer in the Hack-
ney combination lectureship. In 1672 he was li-
censed to preach to a Congregational church, but
died later that year.
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See also: An Apologeticall Narration,
Congregationalism, Dissenting Brethren,
Independency, Pinners’ Hall, Savoy Assembly,
Toleration
Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);

Keith L. Sprunger, Dutch Puritanism: A History
of English and Scottish Churches of the
Netherlands in the Sixteenth and Seventeenth
Centuries (Leiden, 1982); Murray Tolmie, The
Triumph of the Saints: The Separate Churches of
London, 1616–1649 (Cambridge, Eng., 1977).

Francis J. Bremer
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Oakes, Urian (ca. 1631–1681)
Clergyman and Harvard president. Born in En-
gland, in 1640 he accompanied his family to Mass-
achusetts, where they settled in Cambridge.
Urian’s father, Edward Oakes, served as town se-
lectman, as representative to the colony’s General
Court, and as a militia commander during King
Philip’s War.

Urian studied at Harvard and graduated in 1649.
He returned to England in 1654, serving first as a
private chaplain and then as a parish minister in
Hampshire. He was ejected following the restora-
tion of the monarchy in 1660. He taught grammar
school for a time and ministered to a Noncon-
formist congregation. In 1671 he traveled back to
New England, where he had been invited to suc-
ceed Jonathan Mitchell as pastor of the Cambridge
church. He preached a series of jeremiads, warning
the colonists about their failure to live up to the
standards of their fathers. He also became involved
in the governance of Harvard, first as a member of
the Board of Overseers and then as an elected
member of the Harvard corporation.

When the unpopular Leonard Hoar resigned the
presidency of the college in 1675, the corporation
invited Oakes to take the position. He did so on an
acting basis only, because he did not wish to give up
his ministry. In 1680 he finally accepted the presi-
dency, though with the stipulation that he could
continue to minister to the Cambridge church. He
died of a fever a year later.

See also: Reforming Synod of 1679

Further Reading
Samuel Eliot Morison, Harvard College in the

Seventeenth Century (Cambridge, MA, 1936).

Francis J. Bremer

Owen, John (1616–1683)
English Calvinist theologian and Congregationalist
leader. He was born at Stadham, Oxfordshire,
where his father was vicar, and according to the
son, a “non-conformist.” Educated at Queen’s Col-
lege, Oxford (B.A. 1632, M.A. 1635), Owen left in
1637 to serve as chaplain successively in two gentry
families before moving to London in 1642. In Lon-
don he attended the sermons of leading preachers
and experienced an assurance of grace. The publi-
cation of A Display of Arminianism in 1643
brought him to the attention of Parliament, which
appointed him to the rectory of Fordham, Essex. In
1646 the House of Lords made him vicar of Cogge-
shall, Essex, and after reading John Cotton’s The
Keyes of the Kingdom of Heaven, he adopted Con-
gregationalist views on church government and
gathered a church within his parish. In 1647 he
again attacked Arminianism in The Death of Death
in the Death of Christ. Owen was first invited to
preach before Parliament in 1646, when he called
for the toleration of gathered churches. He also
preached before Parliament on 31 January 1649,
the day after the execution of King Charles I, de-
claring that the overthrow of a monarch who com-
manded unrighteousness was justified. In that and
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other sermons he expressed hopes for a coming
millennial kingdom.

Owen advanced quickly in the government of
Oliver Cromwell. He went with Cromwell to Ireland
in 1649 and was involved in the management of
Trinity College, Dublin. Back in England in 1650, he
was appointed preacher to the council of state. That
same year he accompanied Cromwell to Scotland. In
1651 he was appointed Dean of Christ Church, Ox-
ford, and ordered to preach at St. Mary’s church on
alternate Sundays; from 1652 to 1657 he was vice-
chancellor of Oxford University. In 1653 the Doctor-
ate of Divinity was conferred upon him by the uni-
versity. As Cromwell’s deputy he promoted
university reform. As adviser to Cromwell he helped
design the system of Triers and Ejectors for the re-
form of the clergy and served on committees dealing
with such matters as clergy for Ireland, translation of
the Bible, the determination of fundamental doc-
trines, and the readmission of Jews to England.

Opposed to the restoration of the monarchy, he
was deprived of his deanery in 1660, and upon the
arrival of Charles II, he was in danger for complic-
ity in the execution of Charles I; but with influential
friends and an international reputation as a theolo-
gian protecting him, he retired to Stadham, where
he preached to a small circle. After 1663 he lived
mostly in London, apart from brief stays at Stad-
ham. His meetings were often spied on by inform-
ers, and in 1683, after the discovery of the Rye
House Plot, of which he apparently knew before-
hand, he was arrested but freed because of insuffi-
cient evidence for prosecution.

Owen remained a leader and spokesman for the
Congregationalist Puritans in England until his
death. In 1658 he was a leader in the meeting that
produced the Savoy Confession of Faith, a revision
of the Westminster Confession of Faith that re-
flected Congregational polity and some of his dis-
tinctive theological emphases; it also represented
his determination to wed the Congregationalists (or
Independents as they were often called) to strict
Calvinism. After the Restoration Owen declined in-
vitations to both the Netherlands and New En-
gland and preached in London to a congregation
that included former Cromwellian leaders. On sev-
eral occasions he conferred with the king as a rep-
resentative of the Dissenters.

In his writings after 1660 Owen upheld tolera-
tion for Protestant Dissenters against royalist de-
tractors and wrote extensively in defense of Calvin-
ist orthodoxy against Quakers, Roman Catholics,
Arminians, and Socinians. At one time or another
in his career he defended in print each of the five
major points of the Synod of Dort. Among his most
important writings after the Restoration were sev-
eral treatises on the Holy Spirit and a massive com-
mentary on the Epistle to the Hebrews. As a the-
ologian, Owen exemplified the high Calvinist
emphasis on the divine decrees and utilized the
scholastic method that characterized much seven-
teenth-century Reformed orthodoxy. In treatises
on the spiritual life he promoted a piety stressing
the supernatural power of renovating grace, which
he thought had been eroded by a graceless moral-
ism that he associated with Arminians and Socini-
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ans. He is widely regarded as the most important
English Calvinist theologian of the later seven-
teenth century.

See also: Arminianism, Christology,
Comprehension, Grace, Independency, Pinners’
Hall, Sin

Further Reading
Peter Toon, God’s Statesman: The Life and Work of

John Owen (Grand Rapids, MI, 1973); Carl R.
Trueman, The Claims of Truth: John Owen’s
Trinitarian Theology (Carlisle, PA, 1998).

Dewey D. Wallace Jr.
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Paget, John (d. 1638)
English pastor at Amsterdam and writer of books
defending the presbyterian system. He was from
the Paget family of Leicestershire, but the exact
date and place of his birth are unknown. At Trinity
College, Cambridge, he gained the B.A. in 1595
and the M.A. in 1598. He served as rector of
Nantwich, but in 1604, because of puritan noncon-
formity, the bishop ejected him. In 1605 he went
into exile in the Netherlands, serving first as a mili-
tary chaplain and then as pastor of the English Re-
formed at Amsterdam (1607–1637).

In the Netherlands he supported the Dutch
Reformed Church and took session in the Dutch
classis. In his church, he favored Calvinistic the-
ology and the Reformed (presbyterian) church
government. The English Reformed Church
served the English refugee population of Amster-
dam, but Paget had much competition. The city
had many English churches, some for Separatists
(led by Henry Ainsworth and Francis Johnson)
and Anabaptists (led by John Smyth). Another
emerging party, influenced by the ideas of
William Ames and Henry Jacob, was non-separat-
ing but “congregational” in approach. He was
against all of these.

Paget wrote several books. Most important were
Arrow against the Separation (1618), against
Brownism, and Defence of Church-Government,
Exercised in Presbyteriall, Classical, & Synodall
Assemblies (posthumous, 1641), which supported
traditional Reformed polity against Congregation-

alist Puritanism. By his writing and preaching,
Paget was a vehement defender of English Presby-
terianism against rival forms of Puritanism.

See also: English Puritanism in the Netherlands
Further Reading
Keith L. Sprunger, Dutch Puritanism: A History of

English and Scottish Churches of the Netherlands
in the Sixteenth and Seventeenth Centuries
(Leiden, 1982).

Keith L. Sprunger

Pagit (Paget), Eusebius (ca. 1551–1617)
One of the most uncompromisingly radical of Eliz-
abethan puritan ministers. A native of Northamp-
tonshire, he entered Christ Church Oxford as a
chorister at the age of twelve. He suffered some
kind of injury (it is not altogether clear whether to
his arm or his leg) while taking part in a religious
procession and habitually signed himself “lame Eu-
sebius Paget.” He was subsequently at Christ’s Col-
lege, Cambridge, where he graduated B.A. in 1567.
Archbishop John Whitgift claimed that he was un-
learned, although this seems to have been a preju-
dicial judgment, given that Pagit published a num-
ber of works, including a translation of John
Calvin’s Harmonie upon the three evangelists
(1584).

Pagit was rector of the town of Old from 1569,
and of Lamport, from 1572, both Northampton-
shire livings. He was soon showing his radical col-
ors. In a sermon preached in 1572 at Greenwich
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(he seems to have had naval connections, and he
owned a house at Deptford), he compared the Eliz-
abethan bishops to abbots and cardinals. Noncon-
formity led to the loss of both livings, but Pagit re-
mained in Northamptonshire as a kind of “ranging
apostle,” preaching in the prophesyings, and espe-
cially in the exercise at Southam, Warwickshire,
which brought the institution into disrepute in
1576. He was also ministering in the household of
his uncle and patron, John Isham. A catechism, as-
cribed to “Robert Openshaw” but in fact by Pagit,
by the 1630s reached almost thirty editions, all con-
taining Pagit’s account of how his catechizing had
worked with everyone in the family, down to milk-
maids and kitchen boys.

In 1581 the patronage of the Earl of Bedford and
the influence with Sir Richard Grenville of Sir
Francis Hastings, brother of the Earl of Hunting-
don, secured Pagit the rectory of Kilkhampton in
north Cornwall, and he also preached in nearby
Barnstaple. Pagit was joined at Kilkhampton by one
of the Scottish Presbyterian ministers in temporary
exile, David Black, who started up a school for the
sons of the gentry that the two called the Reformed
college. With their students, Pagit and Black
turned this part of the world upside down, invading
the parishes of conformable ministers and libeling
them in a manner that anticipated the Marprelate
tracts, with which the name of Pagit was immedi-
ately associated. After the whole affair had been ex-
posed in the Court of High Commission, Pagit was
again deprived (1585).

Little is known of his movements for the next
few years, although he probably resorted to
schoolmastering. In 1591 he wrote of men who
were loath that he should have enough leisure to
swallow his own spittle. In 1604 he obtained the
rectory of St. Anne and St. Agnes, Aldersgate
Street, London, which he held until his death, thir-
teen years later. His son Ephrain Pagit, author of
the famous Heresiography (1645), turned away
from his father’s puritanism.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); William J. Sheils, The
Puritans in the Diocese of Peterborough,

Northamptonshire Record Society, vol. 30
(Northampton, Eng., 1979).

Patrick Collinson

Palmer, Herbert (1601–1646)
Puritan clergyman and member of the Westminster
Assembly of Divines. Palmer was born at Wing-
ham, Kent, England, in 1601 and baptized on 29
March. He had a godly upbringing, much influ-
enced by his mother, which inspired him from an
early age to enter the ministry. In about 1615 he en-
tered St. John’s College, Cambridge, and was
awarded B.A. in 1619, M.A. in 1622, and later in
1632, B.D. He subsequently became fellow of
Queen’s College, Cambridge, and was ordained in
1624. In 1626 he was appointed lecturer at St. Al-
phage’s, Canterbury. Samuel Clarke, whose record
of Palmer’s life is the source of what is known of
him, presents a picture of a godly man, much op-
posed to the growing enthusiasm for ritual that was
evident in the English church. His proficiency in
French gave him the opportunity to preach to the
French community in Canterbury.

Palmer had detractors among both Separatists and
ritualists. Clarke says little of Separatist objections to
Palmer, but makes much of ritualist opposition.
Three years after Palmer’s appointment, he found his
lectureship opposed by the dean of Canterbury
Cathedral; however, popular demand and assurances
as to his orthodoxy secured his appointment.

In 1632 Palmer was appointed university
preacher, and in February of the same year was
presented to the living of Ashwell in Hertfordshire
by William Laud (then Bishop of London). In his
defense at his trial in the House of Lords in 1644,
Laud cited this appointment in his favor. Palmer
was by this time known to be of Presbyterian per-
suasion. He was diligent in preaching, catechizing
the young, and paying attention to the moral devel-
opment of all members of society. The major tar-
gets of puritan reform—drunkenness, swearing,
and general laxity of social behavior—were of con-
cern to him. These concerns ran parallel to ideals of
Sabbatarianism and the proper regulation of the
godly household.
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With the political shifts in England in the 1640s,
Palmer found his beliefs coming into focus. In 1643
he was appointed one of the first members of the
newly commissioned Westminster Assembly of Di-
vines, whose brief was to oversee the puritan refor-
mation of the Church of England. He was ap-
pointed assessor to assist the prolocutor in cases of
absence and, as an acknowledged conscientious
member of the assembly, was known for his cham-
pionship of Presbyterianism. His increased duties
at Westminster led him to appoint a deputy at Ash-
well; he thereafter spent most of his time in West-
minster, where, loath to surrender ministerial duty,
he preached in local parishes.

In April 1644, Palmer was appointed president
of Queen’s College, Cambridge. There he under-
took the reformation of the college, being eager to
appoint fellows of puritan tendency and good edu-
cation. Palmer died in August or September 1646,
having been active in the debates of the Westmin-
ster Assembly until at least April of the previous
year. His collaboration with Daniel Cawdrey on
Sabbatum Redivivum and his work on a catechism
acceptable to the Westminster Assembly perhaps
show his influence on the politics of church govern-
ment in the early 1640s. Herbert Palmer was
buried in New Church, Westminster.

Further Reading
Samuel Clarke, Lives of Sundry Eminent Persons

(1683).

Catherine Nunn

Parker, Robert (ca. 1654–1614)
Clergyman. Parker first enters the historical record
when he entered Magdalen College, Oxford, in
1575. He received his B.A. in 1582 and his M.A. in
1587. He was a fellow of the college from 1585 to
1593, and during that time he began to show signs
of rejecting some of the policies of the church. He
refused to wear required vestments and avoided
subscribing to the canons of the church. Despite
this nonconformity, he was able to obtain positions
in the church through the efforts of his patron,
Henry Herbert, the second Earl of Pembroke.

Parker’s Scholasticall discourse against symboliz-
ing with Antichrist in ceremonies was published in
the Netherlands in 1607 and clearly marked him as
a puritan reformer. Suspended from the ministry,
he took up residence in the Netherlands, settling in
Leiden, where he had contact with John Robinson’s
Separatist congregation. Parker rejected sepa-
ratism, however, and in 1611 moved to Amsterdam,
where he joined John Paget’s English Reformed
congregation and was soon elected an elder of the
church. The congregation welcomed his preaching
and sought to call him as co-pastor. But Parker re-
jected Paget’s Presbyterian views, believing (like
the Congregationalists) that synods were for advice
only. In 1613 Parker moved on again, serving as a
chaplain to English troops on the continent. He
died in 1614.

Parker’s second work, De descensu domini nostri
Jesu Christi ad inferos (1611), dealt with theologi-
cal arguments concerning Christ’s descent into hell.
Two other works were published after his death.
Exposition of the Pouring out of the Fourth Vial
(1650) focused on the Book of Revelation. De Po-
liteia Ecclesiastica Christi (1616) dealt with church
polity. While accepting the value of synods with
limited authority, he asserted the importance of
congregational government.

Parker’s son, Thomas, became an important fig-
ure in New England Puritanism.

Further Reading
A. C. Carter, The English Reformed Church in

Amsterdam in the Seventeenth Century
(Amsterdam, 1964); Keith L. Sprunger, Dutch
Puritanism: A History of English and Scottish
Churches of the Netherlands in the Sixteenth and
Seventeenth Centuries (Leiden, 1982).

Francis J. Bremer

Parker, Thomas (1595–1677)
Presbyterian minister at Newbury, Massachusetts.
The Reverend Thomas Parker, who presided over
the first church in Newbury, Massachusetts, from
its gathering in 1635 to his death on 24 April 1677,
was born into an affluent and highly educated fam-
ily in Wiltshire, England, on 8 June 1595. Upon his
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graduation from the University of Leiden in1614,
Parker returned from Holland to teach school and
preach in Newbury, England, until his immigra-
tion to New England twenty years later. With his
cousin and longtime colleague James Noyes,
Parker led a party of families to the banks of the
Ouascacunquen River, later named Parker River
in his honor, where they settled the town of New-
bury, Massachusetts.

As ministers, Parker and Noyes quickly gained
the attention of their congregation and the entire
coastal region as they instituted a Presbyterian
form of church government in a society founded
on Congregational ideals and practices. In particu-
lar, the Newbury clergymen attempted to ease
membership requirements and to expand their
ministerial authority beyond the bounds of stan-
dard Congregational orthodoxy. Their practices
alarmed both local church members and most
clergymen of Massachusetts Bay. A power struggle
that emerged between Parker supporters and the
growing anti-Presbyterian faction in Newbury
troubled Parker throughout his ministry. During a
more than thirty-year conflict in Newbury, numer-
ous outside councils and conventions were called
upon to mediate between the feuding parties. In
1643, a convention of elders met at Newbury and
determined that “formal” exercise of church power
did belong to the church officers and that well-be-
haved Christians were at least acceptable as candi-
dates for membership, but that lay consent was
necessary in decisions pertaining to church gov-
ernment. The vague results of the convention,
however, did little to slow the growth of the con-
tentious spirit in the small town.

By 1665, John Woodbridge, a Presbyterian sym-
pathizer, had replaced the deceased James Noyes
as Parker’s assistant. Reenergized, Parker once
again began to push openly for more authority, de-
manding that his approval be required in all church
matters and that lay participation be limited to
silent consent. In 1669, the anticlerical faction de-
cided to suspend Parker from his duties as minister
at Newbury. When neighboring elders failed to re-
solve the dispute, the General Court, ultimately
siding with the dissenters, ordered Woodbridge to

step down and suggested that Parker allow the laity
a voice in church matters by the raising of hands,
reaffirming standard Congregational practices. Al-
though this council and others like it provided tem-
porary relief, Parker’s Presbyterian policies caused
continual contention in Newbury and were a
source of much concern among Congregationalists
throughout New England.

Thomas Parker set forth his Presbyterian views
on church government in a 1644 publication enti-
tled A Letter on Church Government. His other
works include The Prophesies of Daniel Expounded
(1649) and two Latin titles: Methodus Gratiae Div-
inae (1657) and Theses de Traductione Peccatoris
ad Vitam (1664).

See also: James Noyes
Further Reading
Joshua Coffin, A Sketch of the History of Newbury,

Newburyport, and West Newbury (Boston, 1845);
James F. Cooper, Tenacious of Their Liberties:
The Congregationalists in Colonial Massachusetts
(New York, 1999).
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Parris, Samuel (1653–1720)
Danvers pastor during Salem witchcraft contro-
versy. Born in London in 1653, Samuel Parris en-
tered Harvard College but never graduated. He
left Harvard in 1673 for an inherited Barbados
plantation. After this venture—and several other
commercial endeavors—proved unsuccessful, the
failed merchant assumed the pastorate of the
church of strife-ridden Salem Village (modern
Danvers, Massachusetts) in 1689. The infamous
Salem witchcraft controversy began in Parris’s own
home in 1692, with the strange “afflictions” of his
niece and his daughter. Parris, among many others,
strongly believed that the girls had been bewitched
by members of the local community. Numerous
other “victims” raised similar charges; hysteria de-
veloped and spread to neighboring towns; and
eventually hundreds stood accused of witchcraft.
Nineteen people were convicted and hanged by
Massachusetts authorities; another was “pressed”
to death.
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Parris’s role in the witchcraft tragedy has been
debated for centuries. In the aftermath of the af-
fair, contemporaries condemned him utterly; later
historians described him as a pitiless man of blind
zeal and even a madman. More recent historians
dismiss suggestions that Parris “caused” the
calamity, but point out that he contributed to the
atmosphere of hysteria by overemphasizing the
possibility that pious church members might se-
cretly be witches and by publicizing the afflictions
through group fasts and prayer sessions rather than
isolating the “victims” from the community, a strat-
egy that had succeeded in stemming the spread of
hysteria in previous witchcraft cases. Parris’s ser-
mons suggest that, well in advance of the crisis, he
helped to create a climate conducive to hysteria,
warning repeatedly that Satan’s minions were com-
ing to destroy the godly.

Shortly after the controversy ended, most church
and civil authorities deeply regretted the affair and
acknowledged numerous errors in judgment. Parris
stubbornly refused to admit any wrongdoing,
prompting angry churchgoers in his congregation
to demand his ouster from office. He belatedly
apologized to his congregation for his actions dur-
ing the controversy, but, at the urging of a ministe-
rial council, he resigned from his office in 1696.
Parris died in obscurity in 1720.

See also: Salem Witchcraft, Witchcraft
Further Reading
James F. Cooper Jr. and Kenneth P. Minkema, eds.,

The Sermon Notebook of Samuel Parris (Boston,
1993); Larry Gragg, A Quest for Security (New
York, 1990).
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Parsons (Persons), Robert (1546–1610)
Best remembered as a missionary Jesuit priest, an
English expatriate who worked to reconvert his na-
tive land to the Roman Catholic faith. In the end
his efforts were unsuccessful, but he did exert con-
siderable influence on English Protestants as well
as Catholics.

Parsons entered Balliol College, Oxford, in 1563
and took B.A. and M.A. degrees in 1568 and 1572.

In 1574 he was forced to resign his fellowship at
Balliol, probably due to his increasingly apparent
Catholic sympathies. He went to Louvain, spent
time with the Jesuit William Good, and entered the
Society of Jesus at Rome. Ordained in 1578, he was
appointed two years later to accompany Edmund
Campion and others on a secret mission to En-
gland, a mission Parsons himself may have con-
ceived. Scholars dispute whether the mission was
primarily pastoral, undertaken to offer support and
devotional instruction to English Catholics, or po-
litical, designed to orchestrate a Catholic takeover.
The latter view has gained ground in recent years,
but it should be remembered that pastoral and po-
litical ends are not mutually exclusive: Parsons very
likely went to England for both reasons. While
there he preached, wrote religious books and pam-
phlets, and set up a secret printing press.

When Campion was arrested in 1581, Parsons es-
caped to Rouen. Thereafter he worked from abroad,
establishing five seminaries for training English
priests in Spain and France and engaging in polemi-
cal exchanges with English Protestants. Perhaps his
best-known exchange is with Thomas Morton on the
legitimacy of equivocation, the Jesuit practice of of-
fering only a partial answer under interrogation,
completing the answer mentally rather than vocally.

In addition to polemics, Parsons wrote the
widely influential Christian Directorie (1582, rev.
1585), a devotional treatise the puritan Edmund
Bunny expurgated of its explicitly Catholic ele-
ments and republished. Together, the two versions
comprise perhaps the most popular devotional
handbook of Elizabethan England.

Further Reading
Ronald Corthell, “Robert Persons and the Writer’s

Mission,” in Arthur F. Marotti, ed., Catholicism
and Anti-Catholicism in Early Modern English
Texts (1999).
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Penry, John (1563–1593)
Religious radical. Penry was a native of Wales
who entered Peterhouse, Cambridge, in 1580.
He received his B.A. four years later. After taking
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a year off, he returned to Cambridge in 1585 but
then migrated to Oxford, receiving the M.A. from
St. Alban Hall in 1586. Convinced that the En-
glish church was insufficiently reformed, he re-
fused to be ordained.

Penry devoted himself to trying to advance the
cause of the gospel in his native Wales. He pub-
lished a treatise calling for greater attention to
preaching there and persuaded a Welsh member of
Parliament to bring it before that body. Archbishop
John Whitgift denied that Parliament had the right
to meddle in religious matters and arranged for
Penry to be prosecuted before the High Commis-
sion for treason and heresy. A month in prison did
not deter Penry, who proceeded to use the printer
Robert Waldegrave to publish further calls for re-
form. Penry soon joined with Waldegrave in run-
ning the secret press and was thus involved in some
degree with the printing of the Marprelate tracts in
1588. Shortly thereafter he relocated in Scotland,
where James VI proclaimed him an outlaw in 1590.

Though he had been a supporter of Presbyterian-
ism prior to his sojourn in Scotland, his experiences
there disillusioned him with that polity. Returning
to England in 1592, he continued to be involved in
publications advocating reform of the English
church. In London he joined the Separatist congre-
gation of Henry Barrow and John Greenwood, then
under the ministry of Francis Johnson. Penry was
arrested in 1593. He was tried shortly after the exe-
cution of Barrow and Greenwood, and he was con-
victed and met the same fate in May of 1593.

See also: Martin Marprelate, Separatists
Further Reading
Chaplin Burrage, The Early English Dissenters in

the Light of Recent Research, 2 vols. (Cambridge,
Eng., 1912); Patrick Collinson, The Elizabethan
Puritan Movement (London, 1967); D. J.
McGinn, John Penry and the Marprelate
Controversy (New Brunswick, NJ, 1966).
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Perkins, William (1588–1602)
Theologian. William Perkins was born and raised in
the English county of Warwickshire. He studied at

Christ’s College, Cambridge, where he received his
B.A. in 1581 and his M.A. in 1584. His family ap-
pears to have been relatively affluent, and various
accounts support each other in categorizing
Perkins as leading an idle and dissolute life as an
undergraduate. But following his receipt of the
B.A., he had a conversion experience that changed
his personal life and led him to the study of theol-
ogy. He became a fellow of Christ’s in 1584 and
held that position until he resigned it a decade
later.

Perkins soon became one of the luminaries of
Cambridge. In his early ministry he preached to
prisoners in the local jail. He was appointed lec-
turer at St. Andrew’s Church, and his sermons at-
tracted large numbers of both students and towns-
folk. He is best described as a moderate puritan.
His closest friendships were with Laurence
Chaderton, Richard Greenham, and other puri-
tans, but he was did not concern himself much with
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issues of liturgy or church governance. His primary
focus was doctrine, and he was a powerful advocate
of Calvinism and an opponent of Roman Catholi-
cism. In the latter case he did on occasion take po-
sitions against practices such as kneeling to receive
the Eucharist. And he did support the puritan Pres-
byterian clergy who were brought up on charges in
1590–1591.

Perkins made his greatest mark as a theologian,
and his works were highly regarded in England, on
the Continent, and later in New England. His ap-
proach to theology was influenced by the approach
of Peter Ramus, who sought to understand things
by dividing them. Some of the diagrams in Perkins’s
works reveal that Ramist approach. In terms of the
content of his theology, Perkins was influenced by
some of the followers of Calvin, such as Theodore
Beza. His most significant contributions to the de-
bates of his time were on the subjects of predesti-
nation and moral theology.

Perkins attempted to go beyond Calvin in teasing
out the nature of predestination. In his De Praedes-
tinationis Modo et Ordine (1598) and God’s Free
Grace and Man’s Free Will (1602), Perkins taught
that God had by immutable decree chosen some
men to be saved and condemned others to damna-
tion even before creation. In keeping with this be-
lief, he advanced a doctrine of limited atonement,
arguing that Christ only died for the benefit of
those who were of the elect. These works brought a
sharp attack from the Dutch theologian Jacobus
Arminius and others.

Though he believed that the elect were chosen
from before creation and that nothing could alter
God’s decree, Perkins also devoted himself to ex-
amining the question of how the elect could gain
assurance of their salvation. He believed that sanc-
tification could bring assurance. Indeed, he argued
that sanctification was “an infallible sign of salva-
tion.” He devoted himself to exploring cases of con-
science, seeking to establish the nature of sanctified
behavior. He set forth individual measures to look
for, such as fervency at prayer, heartfelt repentance
for sin, and engaged attendance at sermons. But he
also stressed the importance of the social dimen-
sion of Christian behavior, pointing to the need for

charity in one’s treatment of others. Through works
such as A Discourse of Conscience (1596) and the
posthumous The Whole Treatise of the Cases of
Conscience (1606), Perkins established a reputa-
tion as a master in dealing with cases of conscience.

Perkins’s goal in stressing sanctification as a
means of gaining assurance was to relieve the elect
of the anxiety that came with trying to determine if
one had saving faith. But the task of judging
whether one’s behavior was truly sanctified could
be equally difficult. Perkins himself acknowledged
that the evidence of sanctification was “often feeble
and weak.” Other writers sought to spell out in ever
more detail the path of righteousness, with the re-
sult that many came to doubt that they could ever
achieve the precise path of behavior being de-
scribed as signaling their justification.

See also: Conscience, Glorification, Grace,
International Puritanism, Justification, Plain Style,
Predestination, Soteriology, Synod of Dort,
Witchcraft
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Peter, Hugh (1599–1660)
Puritan clergyman in England and New England
who was executed as a regicide. Born in Cornwall,
Hugh Peter was educated at Trinity College,
Cambridge, where he earned his B.A. in
1617–1618. It was in Cambridge that he began his
association with Richard Sibbes, John Preston,
John Cotton, and Thomas Hooker. After receiving
his M.A. in 1622, he preached at St. Sepulchre’s,
London, where he was very successful in “con-
verting sinners.”
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Netherlands
In 1628 Peter became a member of the Massachu-
setts Bay Company, and after being silenced by
Laud in 1629, he migrated to Holland. In 1632 he
reorganized the English church in Rotterdam along
Congregational lines after corresponding with John
Cotton in New England. In fact, according to Pres-
byterian critic Robert Baillie, the first Congrega-
tional church in Holland “was that of Rotterdam,
which Mr. Peters did draw from its ancient Presby-
teriall constitution, to that new frame which it
seemeth he also learned by Mr. Cottons Letters
from New England.” Peter’s position in Rotterdam
was pivotal, for he was a link connecting the prehis-
tory of Congregationalism with its future history.
William Ames, one of the progenitors of “non-
separating Congregationalism,” became (a few
months before his death in 1633) Hugh Peter’s co-
pastor at Rotterdam.

During the five years he was pastor of the Rot-
terdam church, Peter had a significant impact on
the other English puritans in exile, most notably

the future Dissenting Brethren who, in dissenting
from the Westminster Assembly, later published
An Apologeticall Narration (London, 1643). Two of
them—Thomas Goodwin and Philip Nye—were
influenced by Peter’s church when they gathered a
congregation in Arnhem. The other three carried
on in Rotterdam after Peter left for New England.
William Bridge succeeded Peter as pastor, and Je-
remiah Burroughes became teacher, while Sydrach
Simpson was a member.

New England
In 1635 Hugh Peter sailed to New England, where
he became an influential member of the commu-
nity at Salem. Peter became pastor of the church
there and worked briefly with Roger Williams, who
was teacher. It was Peter who excommunicated
Williams and was one of Anne Hutchinson’s chief
accusers at her trial in 1636. In 1637 he was ap-
pointed overseer of the college and began lobbying
for Salem as the home for the proposed college.
However, the site for the college, shortly thereafter
named Harvard, was established in Newtown.
Peter was also very active in supporting the econ-
omy of Salem by helping to promote the nascent
shipbuilding, salt, and glass industries.

England’s Civil Wars
In 1641 Hugh Peter and Thomas Weld were sent to
England on a mission to raise funds for Harvard
College and for the conversion of the Indians, to se-
cure tax concessions for ships involved in the New
England trade, “and to advance the ‘glorious refor-
mation’ of church and state which the Bay Colony
understood had at last begun in England.” Hugh
Peter considered the last objective to be the most
important aspect of the mission, and subsequently
events conspired to keep him in England working
for this goal.

In England Hugh Peter traveled with the army
as chaplain under General Thomas Fairfax, where
his chief role was to exhort the troops prior to each
battle. He also served as Oliver Cromwell’s secre-
tary and preached frequently before Parliament.
This position was not only important enough to
cause him repeatedly to postpone his return to
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New England, but also gave him a platform from
which to spread his views throughout England.
Presbyterian polemicist Thomas Edwards, pro-
foundly troubled over the growing respectability of
the Independent cause, expressed his distress
about Peter’s efforts to proselytize in England. As
the army’s chaplain, Edwards wrote, Peter was able
to spread Independency throughout England, for
now he was “an Ubiquitary here and there, in this
Countrey, and that Countrey, in the Army and at
London: when ever the Independents or some
other Sectaries are about any great designe or busi-
nesse, he must be sent for.” As he accompanied
Cromwell around the country, Peter was, according
to Edwards, “carefull to propagate his Church-way
at home as well as abroad, and that in all haste, and
at once to over-spread the Kingdome with it.”

To his adversaries, Hugh Peter had rapidly
achieved notoriety as a far-too-effective promoter
of Congregationalism. Both Anglicans and Presby-
terians regarded him as a malicious seducer of in-
nocent persons to Independency. Edwards bitterly
observed that many men in England had adopted
erroneous Congregational principles through con-
tact with Peter. “Would they in New-England,”
Edwards lamented, “endure one or more Presby-
terians to live among them, and to go up and down
their Countrey, and in chief Towns and places to
preach against, cry down their Churches and
Church Government, and to extoll and cry up a
contrary way, as Mr. Peters and others do here?”
Although the histrionic Edwards was exaggerating
when he called Peter “the Vicar Generall and met-
ropolitaine of the Independents both in New and
Old Englande,” there is no question that Hugh
Peter was a prime mover behind the spread of
Congregationalism.

Peter was responsible for the publication of one
of the most important treatises on the “New En-
gland Way.” In 1637, hoping to discredit New En-
gland Congregationalism, a group of English Pres-
byterians published A Letter of Many Ministers in
Old England, requesting The judgment of their
Reverend Brethren in New England concerning
Nine Positions. In 1642, after the Presbyterian
challenge had been expanded to thirty-two ques-

tions, Richard Mather, with the approval of other
New England clergymen, sent a reply to England.
This work found its way into Hugh Peter’s hands.
He added an introduction and published it in June
1643 as Church-Government and Church-
Covenant Discussed, In an Answer of the Elders of
the severall Churches in New-England to Two and
thirty Questions, sent over to them by divers Minis-
ters in England, to declare their judgements
therein. The publication was timed to coincide with
the opening of the Westminster Assembly, thereby
making accessible a concise compendium of the
New England Way to the divines who would be de-
bating which form of polity ought to be adopted.

In introducing Mather’s tract, Hugh Peter began
by beseeching Presbyterians to be open-minded
and not allow their preconceived notions about the
validity of the New England Way to obscure the
truth: “The onely way I know to reach Gods mind in
Worship will bee to love the truth for its owne sake.”
He then pressed the case for the adoption of Con-
gregationalism. Since episcopacy in England had
been successfully rooted out, he declared, there
were only two options left to be considered for the
structure of churches—Independency and Presby-
terianism. Actually it was inaccurate to call Congre-
gationalism “Independency,” Peter argued, for “we
know not any Churches Reformed, more looking at
sister Churches for helpe then ours doe, only we”
have neither discovered in Scripture nor “from any
friend or enemy, that we should be under Canon, or
power of any other Church.” In matters of polity,
then, there is no power authorized by God higher
than that of the individual congregation.

In 1651 Hugh Peter published his own book
Good Work for a Good Magistrate, in which he pro-
posed certain political reforms in England based on
those already prevalent in Holland and New En-
gland. He believed that good men rather than good
laws should be the guiding forces in society, and, for
him, the authentic philosopher-king was the visible
saint who would seek “to advance true Religion.”
For this reason he was concerned with the role of
higher education and of a trained, educated clergy.
“Godlie and tractable” men, regardless of class or
social position, should be supported by scholarships
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and educated for the ministry. Once they were qual-
ified, they would be elected to ministerial office in
gathered congregations “according to that waie of
New-England, set forth by Hooker and Cotton.”

During his seven years in New England, Hugh
Peter was vigorously intolerant of opinions that ap-
peared to be a threat to the existence of the Bible
Commonwealth—most notably antinomianism,
encountered in the controversy that swirled
around Anne Hutchinson. However, in A Word for
the Armie (London, 1647) he wrote that in order
for Independents to succeed in establishing the
rule of the saints, a policy of toleration would have
to be adopted so that the aid of other Dissenters
could be enlisted in overthrowing the king. Only
through a policy of toleration could the Reforma-
tion be brought to fruition. Thus, Hugh Peter di-
verged from his colonial brethren by expediently
accepting a broader toleration—a concept that he
now entreated Massachusetts Bay to adopt as well.
“Ah sweet New England!” he wrote John
Winthrop, “& yet sweeter if divisions bee not
among you, if you will give any incouragement to
those that are godly & shall differ etc. I pray doe
what you can herin, & know that your example in
all kinds swayse here.”

It was Hugh Peter who delivered a sermon be-
fore Parliament in December 1648 during the trial
of Charles I in which he urged Parliament to con-
demn the king to the executioner’s block. During
the Interregnum his prominence continued to as-
cend. In 1649 he accompanied Cromwell to Ire-
land and in 1650 spent two months in Wales where
he helped gather Independent congregations. In
1651 Parliament put him on the commission to re-
vise the laws. It was reported he was one of the
most vocal and active members, even though his
training was in theology not law. By the Restora-
tion, Royalists considered him one of the most in-
fluential and dangerous Puritans in the country,
and he was exempted from the Act of Indemnity.
Although denying his guilt as a regicide, he was
tried, condemned, and, on 16 October 1660, exe-
cuted according to the procedure reserved for trai-
tors—he was hung, drawn, and quartered.

See also: Congregationalism
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Petto, Samuel (ca. 1624–1711)
Congregationalist clergyman. Petto was admitted
sizar at St. Catharine’s College, Cambridge, 15
June 1644 and received his B.A. in 1647. He was
appointed as rector of South Elmham St. Cross,
Suffolk in 1648. Petto was also appointed rector of
the neighboring parish of Homersfield in January
1657 and was appointed an assistant to the Suffolk
commission of Triers and Ejectors that examined
clerical credentials in October 1657.

Petto was of the Independent persuasion in reli-
gion and entered into debates with the Presbyteri-
ans Matthew Pool and John Collinges concerning
the validity of lay preaching in 1658–1659 and in
the 1680s and 1690s regarding the justification of
infant baptism.

Petto was ejected in 1660 and in 1669 moved to
Wortwell, Norfolk, where he preached around the
Yarmouth region. With the coming of the Declara-
tion of Indulgence, he was licensed as a Congrega-
tionalist at his house at Wortwell and at the house
of John Westgate at Redenhall on 8 May 1672. In
the mid-1670s, Petto gathered a congregation in
the town of Sudbury, Suffolk, and appears to have
received the favor of the town’s mayor John
Catesby, who apparently let him live in the vicarage
house of All Saints, Sudbury.

In 1693 Petto published A faithful narrative of
the wonderful and extraordinary fits, which Mr
Thomas Spatchett, minister of Dunwich and Cock-
ley, was under by witchcraft, relating to the be-
witching of Spatchett. He also entered into the de-
bate on optics in the Philosophical Transactions of
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the Royal Society in 1699. Petto died in Sudbury in
1711 and was buried in the churchyard of All
Saints, Sudbury, on 21 September 1711.

Further Reading
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Phillips, George (ca. 1593–1644)
Puritan minister and colonist. He studied at Caius
College, Cambridge, receiving his B.A. in
1613–1614 and his M.A. in 1617. He served as vicar
at Boxsted, Essex, and was actively associated with
other puritan clergy in the region; his views on
church government were endorsed by his friend
John Rogers. Phillips and his family joined the
Great Migration to New England in 1630, sailing
with his East Anglian neighbor Governor John
Winthrop. Phillips settled in Watertown, Massa-
chusetts, where a church covenant was signed in
July 1630 and Phillips was selected to be the pastor
of the church.

Phillips was a strong advocate of congregational
polity and labored to establish the autonomy of
local churches, yet rejected calls for separation
from the Church of England. He is believed to
have been the author of The Humble Request of his
Majesties Loyall Subjects, the Governor and Com-
pany Late Gone for New England (1630), which
stressed that the colonists were not severing their
connections with the national church. He served as
one of the committee charged by the Massachu-
setts General Court, the colony’s legislature, to
compile the laws issued in 1641 as the Body of Lib-
ertyes. In 1642 he was appointed to the Board of
Overseers of Harvard College. He died at Water-
town on 1 July 1644.

Phillips wrote on a number of the religious dis-
putes of the times. He composed a defense of the
sacraments against Baptist views. In 1643, however,
Thomas Lamb published A Confutation of Infants
Baptisme, and following Phillips’s death friends
arranged for his earlier work to be published as a
refutation of Lamb. Phillips’s A Reply to a Confuta-

tion of Some Grounds for Infant Baptisme (1645)
was welcomed by English Congregationalists and
others disturbed by the spread of Baptist views.
While maintaining that the outward forms of cere-
monies and sacraments were less important than
the spiritual truth that underlay them and denying
that baptism was a guarantee of saving grace,
Phillips defended the importance of infant baptism
for the growth of the church.

Further Reading
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Phillips, John
One of a number of obscure clerical figures who
put their energies into composing both religious
tracts and journalistic pamphlets, ballads, and fu-
neral verses. He was probably born in London, son
of Robert Phillip, a clothworker. Phillips referred to
himself on occasion in print as a “student in divin-
ity” and “preacher of the Word of God” and was a
student at Queen’s College, Cambridge, but ap-
pears to have left the university without taking a de-
gree. Phillips was an active and prolific writer from
the mid-1560s until the early 1590s. His works
were primarily directed to a popular audience, as in
his examination of Essex witches published in 1566
or his treatment, published in 1581 by Robert
Waldegrave, of the child prophet, William Withers,
whose emergence from a coma resulted in a series
of alarming predictions about the fate of sinful En-
gland. His religious tracts included anti-Catholic
polemic, prayers, and warnings to repentance. He
was also active as a writer of printed epitaphs and
verse memorials, commemorating Margaret
Douglas, Countess of Lennox (1578), Sir Philip
Sidney (1587), and Sir Christopher Hatton (1591).
Several of his works are no longer extant, and it is
not known when or where he died. His activities
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may be usefully compared to those of fellow writers
and clerics such as John Andrewes, Arthur Gurney,
and William Averell. He is not to be confused with
John Phillips of Emmanuel College, Cambridge,
who was vicar of Faversham in Kent from 1606
until his death in 1640.

Further Reading
W. W. Greg, “John Philip—Notes for a

Bibliography,” Library, 3rd series, 1 (1910),
302–328, 396–423; Alexandra Walsham,
Providence in Early Modern England (Oxford,
1999).

John Craig

Philpot, John (1516–1555)
Clergyman and Protestant martyr. Philpot was born
into a prominent Hampshire family and entered
Winchester College at the age of ten. There he
showed a great facility for the study of Hebrew. In
1533 he was admitted to New College, Oxford.
There he would have associated with some of the
country’s earliest advocates of Protestantism. His
own leaning toward the new faith may have been
strengthened by a tour of Italy he undertook prior
to 1541.

A zealous Protestant by 1548, Philpot preached
in his native Hampshire despite the opposition of
Bishop Stephen Gardiner. In 1551 Gardiner was
removed from his see and replaced by John Ponet,
who quickly appointed Philpot to be archdeacon of
Winchester. Following the accession of Mary Tudor
to the throne in 1553, Philpot resisted the queen’s
efforts to return England to the church of Rome.
He preached against Catholic doctrines at the con-
vocation for the archdiocese of Canterbury. Within
a year he was deprived of his post, excommuni-
cated, and imprisoned. He wrote a series of pas-
toral letters from prison that were later published
by John Foxe in his Actes and Monuments of the
English Martyrs (1563), popularly known as the
Book of Martyrs.

Philpott was tried and convicted of heresy in De-
cember 1555 and burned at the stake on 18 De-
cember. Some of his papers were preserved by
William Winthrop and later given to Foxe.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Phips, Sir William (1651–1697)
Governor of Massachusetts during the Salem
Witchcraft Trials. Born into a poor family in Wool-
wich, Maine, on 2 February 1651, Sir William
Phips rose to prominence as a treasure-hunter in
the Caribbean. King James II, who received a sub-
stantial portion of the bounty recovered from a
sunken Spanish ship, knighted William in June
1667. After distinguishing himself over the next
two decades as a protector of the English colonies
against the French in a few sea skirmishes, Phips
was appointed governor of Massachusetts in 1691.

Due to his humble background and lack of theo-
logical training, Phips was ill prepared for the ec-
clesiastical nightmare that marred his short tenure
as governor. Returning from England in the spring
of 1692, Phips found the small village of Salem en-
gaged in the famous witchcraft hysteria. With over
100 accused witches already awaiting trial, the new
governor appointed a special tribunal to try the ac-
cused. While Phips was away on a military cam-
paign, his appointed tribunal, which permitted
“spectral” evidence in the trials, condemned 19 ac-
cused witches, while another was crushed to death.
Upon his return in October, Phips immediately dis-
solved the special court he had created and forbade
the use of spectral evidence in future cases. As the
public became more cynical about the continued
trials over the next few months, Phips, in an at-
tempt to restore order, ultimately discharged all re-
maining suspects. He died in England on 19 No-
vember 1697, having served a short and unpopular
term as governor of Massachusetts.

See also: Law in Puritan New England, Salem
Witchcraft
Further Reading
Emerson W. Baker and John G. Reid, The New

England Knight: Sir William Phips (Toronto,
1998). 
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Pierson, Thomas (ca. 1570–1633)
As rector of Brampton Bryan, Herefordshire, from
1612 until his death, Pierson was responsible for in-
troducing moderate puritanism into this region of
the Welsh marches. Pierson was a native of
Cheshire and graduated B.A. in 1594 from the pu-
ritan enclave of Emmanuel College, Cambridge,
proceeding M.A. in 1597. He was ordained in 1599
and acted as lecturer in two Cheshire parishes,
where he was active in the famous case of the pos-
session of Thomas Harrison, a local Northwich boy.
Pierson returned to Cambridge in 1603 as editor of
the works of the influential William Perkins. At
Brampton Bryan Pierson was reported to the
diocesan authorities for adapting the Book of Com-
mon Prayer and declining the use of the surplice
and the sign of the cross in baptism. He was treated
leniently, partly because he was no Separatist and
partly because of the power of his patron, Sir
Robert Harley. Pierson also set up several combi-
nation lectures for the local clergy in order to
counter the lack of preaching in the marches. His
stepson, Christopher Harvey, prepared two of Pier-
son’s works for the press after his death—The Cure
of Hurtfull Cares and Feares (1636) and Excellent
Encouragements against Afflictions (1647). Both
books are anti-Catholic and anti-Arminian in tone
and demonstrate Pierson’s predestinarian beliefs.
In his will, Pierson left 441 theological books to be
used as circulating library by local puritan clerics.
Some of the books survive today in the parish li-
brary of More, Shropshire.

Further Reading
Jacqueline Eales, “Thomas Pierson and the

Transmission of the Moderate Puritan Tradition,”
Midland History 22 (1995), 75–102.
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Pigge, Oliver (fl. ca. 1550–1591)
Puritan preacher in Elizabethan England. The ev-
idence for Pigge’s life consists of a few scraps of in-
formation, leaving much shrouded in obscurity. He
may have come from a family of that name that
lived in and around Colchester. He matriculated

pensioner from St. John’s College, Cambridge, in
1565 and graduated B.A. in 1570. He was ordained
deacon in 1571 and instituted rector of Abberton,
near Colchester, on the presentation of Mrs.
Katherine Audley. Resigning Abberton not later
than 2 December 1578, Pigge moved to the Suf-
folk living of Rougham, close to Bury St. Ed-
munds, whose rector, William Tey, was a founding
member of the Dedham conference. Here Pigge’s
nonconformity roused the enmity of Sir Robert
Drury, patron of the living, and Pigge soon found
himself suspended by Edmund Freke, bishop of
Norwich, and having to appeal to the Privy Coun-
cil for assistance.

Pigge was an important member of the classical
or conference movement at this time, correspon-
ding with John Field, the organizing secretary in
London and disclosing details of the meetings of
more than sixty ministers from neighboring coun-
ties at Cockfield, Suffolk, John Knewstub’s living,
to discuss how far the Book of Common Prayer
might be tolerated. His preaching won him favor
with the godly Suffolk gentlemen, Sir Robert
Jermyn and Sir John Higham, to whom he dedi-
cated A comfortable treatise upon the latter part of
the fourth chapter of the first epistle of saint Peter,
published in 1582. In spite of their protection, he
was imprisoned at Bury St. Edmunds in July 1583
when the Crown dealt severely with the perceived
threat of separatism in the area. Perhaps as early as
1585, Pigge left Suffolk for Hertfordshire, serving
in 1587 as one of the Hertfordshire delegates, to-
gether with William Dyke, to a synod held in Cam-
bridge. He may have been preaching in the town
of Dorchester in April 1589 with a view to being
engaged as the town’s preacher, but if so he proved
unsuccessful. Little is known of the last years of
this red-bearded minister, apart from the fact that
he was supported by Lady Bridget Russell, second
wife of Francis Russell, second Earl of Bedford,
who may have preferred him to a lectureship in
Watford.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Polwhele, Theophilus (d. 1689)
Congregationalist clergyman. Polwhele was born in
Cornwall but was living in the county of Somerset
when he was admitted to Emmanuel College,
Cambridge, in 1644. His tutor there was the future
archbishop of Canterbury William Sancroft. Pol-
whele received his B.A. in 1648 and was appointed
to a Dorset parish. He married the daughter of
William Benn, which united him with that promi-
nent Dorchester clergyman.

In the early 1650s he moved to Carlisle, and in
1654 he was named a member of the committee for
ejecting scandalous ministers for the counties of
Cumberland, Durham, Northumberland, and
Westmorland. He continued to move, and in 1660
he was in Devon when he signed an address to
Charles II from the Congregational clergy of that
county. He was ejected in 1660, but continued to
preach illegally, running afoul of the authorities on
a number of occasions. Following the Declaration
of Indulgence of 1687 he was appointed the first
minister of a Congregational meetinghouse in
Tiverton.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Powell, Vavasor (1617–1668)
Welsh clergyman and Dissenter. Powell was born
near Knighton, in the county of Radnorshire, in
1617. He was influenced by the preaching of Wal-
ter Craddock, and by 1640 he had gathered a fol-
lowing by his own preaching. Two years later he
had moved to London, where he preached at St.
Anne and St. Agnes. Sometime between 1643 and
1646 he became vicar of Dartford, Kent.

In 1650 Powell was named as an approver of the
Act for the Propagation of the Gospel in Wales. He
was empowered to remove and replace any clergy
considered to be unfit for their ministries. During
this period his Calvinist orthodoxy came to include
support for the Fifth Monarchists, and he became
known for his enthusiastic preaching style. In 1652

complaints were lodged with the authorities charg-
ing that Powell traded in church lands and spoke
against the government. He was arrested when he
criticized the Protectorate and identified Oliver
Cromwell as the “vile person” named in the Book
of Daniel.

Despite his concerns about the Protectorate, he
joined in fighting a royalist insurrection in 1655 and
was arrested following the restoration of the
monarchy in 1660 for refusing to submit to the oath
of supremacy and allegiance. In prison he wrote
The Bird in the Cage Chirping, an apologia for his
actions in propagating the gospel in Wales. Re-
leased in 1667, he preached the coming of the Fifth
Monarchy in London in March of 1668. Arrested
again, he died in prison in October 1668.

See also: Fifth Monarchists
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Preston, John (1587–1628)
In his prime perhaps the most influential and es-
teemed leader of the godly in both church and
state. Intimately involved in the politics of the Ja-
cobean court, Preston simultaneously exerted a
profound influence on the development of a dis-
tinctly puritan approach to popular piety.

Life and Career
Born to a farming family at Upper Heyford,
Northamptonshire, in 1587, Preston matriculated
at King’s College, Cambridge, in 1604, thanks to
the support of a rich uncle. In 1606 he moved to
Queens’ College, and he was elected a fellow there
in 1609, proceeding M.A. in 1611.

Although a lay prebendary of Lincoln Cathedral,
Preston was more interested in medicine and as-
trology than in theology at this time. However,
some time around 1611 or 1612, Preston experi-
enced a spiritual awakening through a sermon by
John Cotton. Preston immediately turned to the
study of divinity and was ordained priest in the
Diocese of Peterborough in June 1614.
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In March 1615 Preston was chosen to engage in
a public philosophical disputation before King
James. Preston excelled, and was offered a place at
court but declined. He received the B.D. in 1620
and soon became dean and catechist at Queens’. In
1621, thanks to his close relationship with George
Villiers, the Marquess of Buckingham, Preston fi-
nally accepted a place in court as chaplain-in-ordi-
nary to Prince Charles. In May 1622 Preston was
elected preacher to the Honourable Society of Lin-
coln’s Inn. In October 1622 Preston became master
of Emmanuel College. In July 1623 Arthur Chich-
ester, with Sir Edward Conway and Buckingham,
obtained a D.D. for Preston, through a personal
mandate of the king. In 1624 Preston took up an
additional post in Cambridge of Trinity lecturer.

By now Preston had reached the peak of his ca-
reer, and for a while Buckingham continued to seek
preferment for Preston. However, Buckingham
was quietly undergoing a change of allegiance in an
anti-Calvinist direction. In February 1626 at the
York House Conference, Buckingham’s new
agenda became clear to Preston, and a wedge was
driven between them. As a result, Preston’s influ-
ence at court began to wane.

Soon Preston’s health also began to decline. By
May 1628 he was seriously ill, probably with tu-
berculosis. On his deathbed he was visited by Sir
Richard Knightley, John Dod, Laurence Chader-
ton, and Lord Saye and Sele. Then on 20 July,
Preston died. He was buried on 28 July in
Fawsley parish church, and Dod preached the fu-
neral sermon.

Publications, Theology, and the Issue of
Conformity
Preston’s vast printed legacy of over 100 editions in
the three decades following his death comprises
mainly sermonic as opposed to systematic material.
These sermons indicate that Preston was definitely
the “hotter sort of Protestant” and a strict Sabbatar-
ian. Although his plain-style preaching was on oc-
casions militantly antipapist and anti-Arminian, and
his court sermons frequently addressed the con-
temporary political scene, Preston’s works are al-
most entirely consumed with matters of spiritual

experience and practical piety. Many attributed
their spiritual awakening to Preston’s searching
preaching, including some eminent Puritans such
as Thomas Shepard. Preston was an exemplary “ex-
perimental predestinarian” and also embraced the
system of English Hypothetical Universalism.

Although John Hacket, later bishop of Coventry
and Lichfield, slighted Preston as one with a puri-
tanical instinct to purge the church of the remnants
of corrupt religion, there appears to be no direct
surviving evidence for this, nor any evidence of
Preston’s attitude to vestments, the signing of the
cross in baptism, or episcopacy. Outwardly, Preston
was a moderate, or fully conforming, Puritan.

But he was not complacent about the ecclesiasti-
cal status quo, and inwardly Preston was a re-
former. In 1620, Preston clashed with the ecclesias-
tical authorities over his failure to use the Book of
Common Prayer at a lecture in St. Botolph’s
church, Cambridge. A recantation and written
apology saved him his place at the university, but it
appears that Preston still covertly worked to sup-
port the reformation of the English church along
Puritan lines. He was a keen friend and supporter
of those renowned for a more defiant stance toward
their mother church, and, as master of Emmanuel,
he fostered the growth of Puritanism within the es-
tablished church, while himself, like the eminent
politician that he was, strategically avoiding fruit-
less direct conflict with the authorities.

See also: Emmanuel College, Federal Theology
Further Reading
Thomas Ball, The Life of the Renowned Doctor

Preston (Oxford, 1885); Jonathan Moore,
Hypothetical Universalism: John Preston and the
Softening of Reformed Theology (Grand Rapids,
MI, forthcoming); Irvonwy Morgan, Prince
Charles’s Puritan Chaplain (London, 1957).

Jonathan Moore

Pricke, Robert (d. 1608)
One of those ministers of Suffolk whom Robert
Reyce in his “Breviary of Suffolk” (1618) identified
among the great “commodities” of the county. He
was virtually the private chaplain of an exemplary
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puritan gentleman, Sir Edward Lewkenor, since
Lewkenor’s parish of Denham had few inhabitants
and the church was (and is) tiny. Pricke, like many
inhabitants of central Suffolk (where he seems to
have originated; he probably never went to the uni-
versity) had an alias, Oldmayne, the name that his
son Timothy preferred to use. His principal patron
was not so much Lewkenor as Lewkenor’s mother-
in-law, Martha Higham, aunt of Sir Robert Jermyn,
who lived at Denham, ensured that Pricke was the
first curate in two centuries to enjoy the full value
of the living, and when she died left forty pounds to
build the parsonage house, which still exists.

Lewkenor, although not a big man locally, was a
very active parliamentarian, and his papers include
the letter that Pricke wrote to him at the time of the
1584 parliament, spurring him on to his best en-
deavors for the cause of the church. In 1605,
Lewkenor and his wife died on successive days
from smallpox, deaths that profoundly moved the
academic community in Cambridge, and Pricke
preached the funeral sermon. He published The
doctrine of superioritie, and of subjection (1609),
the politics of which may suggest that the associa-
tion of Puritanism with rebellious resistance was
merely contingent and not a necessary one. Pricke
was succeeded as curate of Denham by his son
Timothy (Oldmayne), whose entire life was spent
in this small village.

Further Reading
Patrick Collinson, “Magistracy and Ministry: A

Suffolk Miniature,” in Collinson, Godly People:
Essays on English Protestantism and Puritanism
(London, 1983).
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Prynne, William (1600–1669)
Pamphleteer and lawyer; born near Bath, graduat-
ing M.A. from Oriel College, Oxford, in 1621, ad-
mitted a student at Lincoln’s Inn in the same year,
and called to the bar in 1628. He is best known as
an astonishingly prodigious writer, who produced
more than two hundred pamphlets, most of them
controversial. In the 1630s he was tried twice for
sedition in the Star Chamber. The first time was for

his work against plays, Histrio-Mastix: The Player’s
Scourge, which might have been insensitive but
was not, as charged, an attack on the Crown. He
was sentenced to have his ears cut off, fined 5,000
pounds, and sentenced to life imprisonment. In
1637 he was tried again, having been able to write
and publish Old Antithesis to the New Arminianism
and Newes from Ipswich while in prison. The first
was a theological attack on Laudianism, the second
an account of Bishop Matthew Wren’s visitation in
East Anglia. Once again he was found guilty of
sedition and sentenced to have his ears fully
cropped this time, and the initials “S.L.” burnt into
his cheeks. The initials stood for “seditious libeler,”
but puritans declared they stood for “stigma of
Laud.” This sentence turned him into a major puri-
tan martyr, along with Henry Burton and John
Bastwick, suffering for similar offenses.

In 1640 he believed in an Elizabethan episco-
palian replacement for Laudian bishops, seeing
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Joseph Hall and John Williams as successors to
Whitgift. He became a more root-and-branch re-
former by 1641 but never a complete Presbyterian,
always looking for an Erastian solution, with a con-
fidence in an uncorrupted royal absolutism. His ac-
count of William Laud’s crimes and trial, Canter-
buries Doome (1646), was intended to show the
archbishop’s Romanist subversion of the Crown.
However, by the time he became a member of Par-
liament (MP) in 1649 he was turning his attention
to an alternative source of Jesuit subversion, ini-
tially to the Levellers and then presenting Pride’s
Purge and Charles I’s trial and execution as a
popish plot. 

Prynne spent the start of the 1650s imprisoned
without trial and was an opponent of the Common-
wealth and Protectorate throughout the decade. At
the Restoration he served as an MP for Bath in
both the Convention and Cavalier Parliaments. Al-
though many royalists still saw him as the seditious
writer of the 1630s, Charles II and Clarendon were
willing to give him credit for his work as a royalist in
the 1650s. Charles appointed him as keeper of
records in the Tower of London, a perfect post for
such a devoted antiquarian. His last years were
spent producing a succession of tomes arguing the
case for a conservative constitutionalism. He con-
tinued his puritanism of spirit and lifestyle, pub-
lishing a few tracts against duels, taverns, and the
drinking of healths, works decidedly out of kilter
with the more libertarian royal court but always ac-
companied by expressions of loyalty. Anthony
Wood depicted him almost as a Jacobean relic. It
should be noted, however, that he never lost his dis-
trust of papists, seeing the Quakers as masked pa-
pists and blaming Jesuits, naturally, for the Great
Fire of London (1665). This conviction was still
part of Prynne when he died in 1669.

See also: Star Chamber, Theater and Opposition
Further Reading
E. W. Kirby, William Prynne: A Study in Puritanism

(Cambridge, MA, 1931); W. Lamont, Marginal
Prynne (London, 1963); J. G. A Pocock, The
Ancient Constitution and the Feudal Law
(Cambridge, Eng., 1957).
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Pym, John (1584–1643)
Parliamentary leader who has been seen as the
greatest strategist of the Long Parliament’s war ef-
fort in the early stages of the English Civil War. He
was born into an old Somerset family on the fringes
of the county elite, but his father died when he was
a few months old, and he was brought up in the
home of his step-father Anthony Rous, a godly
magistrate (sheriff of Cornwall in two very signifi-
cant years—1588, the year of the Spanish Armada,
and 1603, the year James I succeeded Queen Eliz-
abeth—and executor of the will of Sir Francis
Drake). He studied at Broadgates Hall, Oxford,
and the Middle Temple and settled down to a life as
a small landowner with minor local offices—no-
tably as a receiver of Crown lands in Hampshire,
Wiltshire, and Gloucestershire. He was elected to
all the parliaments of the 1620s as well as the Short
and Long Parliaments, always for rotten boroughs
on the patronage of “godly” peers. From 1620 on
he was a widower who lived in other men’s houses,
and he was a tireless advocate of their public
causes.

He became a “man of business” for the godly
Earls of Pembroke, Bedford, and Warwick, help-
ing them with estate management and more par-
ticularly with their colonial ventures in New En-
gland and in the Caribbean. He wrote copious
reports for his patrons. From the outset, Pym’s ca-
reer is marked by exceptional self-belief, by excep-
tional anti-Catholic paranoia, and by what Stephen
Marshall, in his funeral sermon, referred to as his
“unweariableness.” In 1621 and 1624, he was one
of the outspoken advocates of war with Spain. In
1625 he spearheaded a series of bills against pa-
pists, saying “If they gain but a connivancy, they
will press for a toleration; then strive for an equal-
ity, and lastly aspire to such a superiority as may
work the extermination both of us and our reli-
gion.” In 1626, he was prominent in the attempt to
impeach the king’s chief minister, the Duke of
Buckingham, for mismanaging the war with Spain
and promoting false religion (Arminianism), and
he dominated the Committee on Religion, deliver-
ing fourteen reports from the committee to the
House of Commons. In 1628, he led the attack on
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the Arminians Richard Montagu and Roger Man-
waring, accusing the latter of “conspiring with the
Jesuits and the Church of Rome to disturb the Gov-
ernment”—pure paranoia. By the dissolution in
1629 and the beginning of the Personal Rule, as the
period is called during which the king ruled without
Parliament, he was a leader of opposition (though
not the central leader) to Charles I’s style of govern-
ment. In the 1630s he was heavily involved in the
Providence Island colonization scheme; he became
a patentee of the Saybrook colony (and may have se-
riously consideration emigration). His religious po-
sition is best illustrated by the pew erected in his
home parish on the site of the old high altar, as a
good position from which to hear sermons every
Sunday morning and afternoon.

When Charles I was forced to recall Parliament
in 1640, Pym took a key role. Working closely with
his allies in the Lords, he made the major speeches
setting the agendas of the Short and Long Parlia-
ments, saying, “The root of the grievances I think to
be an intended union between Rome and our-
selves.” For two years he worked for reformation in
church and state. He sought a reconciliation for a
while, but his ineradicable belief in the popish plot
brought him to see the necessity of confrontation.
His hand is to be seen in the timing of initiatives, in
the development of a strong propaganda drive—al-
lowing many of his own speeches to be published
and hiring outstanding polemicists (like Henry
Parker) to write what it would have been dangerous
for him to write under his own name. He does not
seem to have had a theological objection to episco-
pacy, but he was persuaded that there would be no
safety from popery so long as the office of bishop
remained in the royal gift and that the Presbyterian
option was the prudent way forward. He had no
time for separatists and wanted strong, effective,
“pure” Protestant forms of worship and discipline.
He was willing to work with religious radicals to
build an effective war effort, as so many wavered or
looked for compromise. Once war broke out, he
was tireless in building the administrative machin-
ery of war—new taxes, conscription, the Solemn
League and Covenant—even as his body suc-
cumbed to bowel cancer, from which he died on 8

December 1643. Both Houses of Parliament sus-
pended business to attend his funeral in Westmin-
ster Abbey, after which he was interred in Henry
VII’s chapel—from which his corpse was evicted
and thrown into a ditch at the Restoration.

Further Reading
J. H. Hexter, The Reign of King Pym, 1640–1643

(Cambridge, MA, 1940); Conrad Russell, “The
Parliamentary Career of John Pym 1621–1629,”
in P. Clarke, A. Smith, and N. Tyacke, editors,
The English Commonwealth, 1549–1642 (New
York, 1979).
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Pynchon, William (ca. 1590–1662)
Entrepreneur, founder of Springfield, Massachu-
setts, and controversial author. Born in Springfield,
England (near Chelmsford, Essex, where he likely
knew Thomas Hooker and John White), to a pros-
perous family, Pynchon came into his inheritance at
age twenty-one and became one of the original pat-
entees of the Massachusetts Bay charter and a sig-
natory of the Cambridge Agreement.

Pynchon arrived in Massachusetts in 1630 with
Winthrop’s fleet, settling first at Dorchester and
then at Roxbury by 1631. In 1632 Pynchon paid
£25 for beaver-fur trading privileges, an early indi-
cation of his economic activity. He served as colony
treasurer (1632–1634) and was reelected annually
as an assistant until 1637, shortly thereafter relocat-
ing to Agawam (renamed Springfield in 1641) on
the Connecticut River, a promising location for
trade; he served again as assistant from 1642 to
1651, when he returned to England. Pynchon was
centrally involved in establishing the new town gov-
ernment, which under his leadership came under
the jurisdiction of Massachusetts Bay. In 1638,
there was controversy concerning Pynchon’s han-
dling of corn purchases from Indian trade during a
grain shortage, but, though accused and fined by
Connecticut authorities for price gouging and try-
ing to monopolize trade, Pynchon seems to have
been ultimately exonerated.

Pynchon was involved in two early witchcraft
cases: in 1648, he served on the General Court that
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sentenced Margaret Jones to be executed for witch-
craft (the first such execution in Massachusetts
Bay); then in 1649–1651, he was involved in the
cases against Mary and Hugh Parsons of Spring-
field. But Pynchon became especially notorious for
the first of his theological publications, The Merito-
rious Price of Our Redemption, first published in
London in 1650. Drawing on the ideas of Anthony
Wotton, Robert Smith, and Hugh Broughton, Pyn-

chon defended the belief that Christ had only made
atonement for the sins of the elect, against Armin-
ian and Lutheran versions, but, as Michael P. Win-
ship has shown, he departed from more orthodox
Puritanism on covenant theology. When copies first
arrived in New England in October of that year, it
roused such furor and indignation that the General
Court condemned it for “many errors & heresies
generally condemned by al orthodox writers” and
ordered it to be publicly burned, its author to ap-
pear before the court, and Ipswich minister John
Norton to prepare a response. Pynchon made his
first appearance in May 1651; after conferring with
leading ministers, Pynchon shortly made a state-
ment that he had “not spoken . . . as [he] should
have done.”

After further threats and delays, Pynchon de-
parted for England before a May 1652 court dead-
line and never returned, settling at Wraysbury. But
he continued to promulgate his views in print: The
Jewes Synagogue (1652); A Farther Discussion of
that Great Point in Divinity, the Sufferings of
Christ (1655), and a second time with the mislead-
ing title The Meritorious Price of Our Redemption,
a refutation of Norton’s response; A Treatise of the
Sabbath (1654); and The Covenant of Nature with
Adam Described (1662).

Further Reading
American National Biography (New York, 1999);

Michael Winship, “Contesting Control of
Orthodoxy Among the Godly: William Pynchon
Reexamined,” William and Mary Quarterly, 54
(1997), 795–822.

Michael G. Ditmore
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Quick, John (1636–1706)
Presbyterian minister. Quick was born in Ply-
mouth, Devon, England, and baptized there on 19
June 1636. He was educated at Exeter College, Ox-
ford, awarded B.A. in 1657, and ordained by Pres-
byterian convention on 2 February 1659. In 1658
he was appointed minister at Churchstow with
Kingsbridge, Devonshire, and subsequently per-
petual curate of Brixton, Plympton. At the Restora-
tion he kept a low profile and after a while recom-
menced his ministry, which he continued until
December 1663. His activities drew the attention
of Seth Ward, the restored bishop of Exeter. Quick
was arrested while preaching and imprisoned, not
only for Dissent, but also for refusal to cease
preaching. In the winter of 1664, he was bound
over in the sum of forty pounds by Devon Assizes
and imprisoned for three months. In 1672 he was
licensed to preach in Plymouth, but after the with-

drawal of his license was once more imprisoned,
with other Dissenting preachers, at Plymouth.

Upon his release Quick moved to London and
ministered to a congregation in Covent Garden. In
1680 he was appointed pastor to the English church
at Middleburg in Holland. His appointment was
short lived, and he returned to London in 1681,
where he became interested in the welfare of
French Protestant refugees. Quick was prosecuted
on a number of occasions for preaching, but follow-
ing the Toleration Act in 1689, he became minister
to a Presbyterian congregation in Bartholomew
Close, Smithfield, London. John Quick died in 1706
and was buried at Bunhill in London on 7 May 1706.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Ranew, Nathaniel (d. 1678)
Congregational puritan clergyman. Ranew, who
may have been born in Essex, was admitted sizar
at Emmanuel College, Cambridge, in 1617 and
proceeded B.A. in 1621 and M.A. in 1624. His de-
gree was incorporated at Oxford in July 1627. His
first living was the parish of St. Andrew Hubbard,
Little Eastcheap in London, where he remained
until he became rector of West Hanningfield in
1645. He did not remain long in West Hanning-
field, as he was instituted by parliamentary order
in 1647 to the vicarage of Felsted, Essex. Like his
Cambridge contemporary John Beadle, Ranew
came to the attention of Robert Rich, second earl
of Warwick, who lived at Leigh Priory and who
supported Ranew with an annual stipend of
twenty pounds.

Ranew took an active part in the ecclesiastical
changes of the late 1640s and 1650s as a member of
the East Hinckford classis and one of those who
subscribed to the “Testimony of Essex Ministers in
the Province of Essex” issued in 1648. With the
passage of the Act of Uniformity in 1662, Ranew
was ejected from Felsted. In a curious move, he
was instituted to the vicarage of Coggeshall in
March 1661, but there is no evidence that he ever
took possession of this living. He moved to Biller-
icay, Essex, was licensed as a Congregational
preacher in 1672, and was buried there on 17
March 1678. The only work known to have been
published by Ranew was his tract on Christian
meditation dedicated to Mary, Countess of War-

wick, entitled Solitude improved by Divine Medita-
tion (London, 1670).

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

John Craig

Rich, Mary, Countess of Warwick (1625–1678)
Diarist and patron of Puritan ministers. Mary
showed her determined nature at a young age
when she refused to consent to an arranged mar-
riage and chose instead to marry Charles Rich,
younger son of Robert Rich, second Earl of War-
wick. Mary’s father, the Earl of Cork, was eventu-
ally persuaded to agree to the marriage, which took
place in 1641. Mary moved to the Earl of Warwick’s
country estate at Leighs Priory near Felsted in
Essex, where she was welcomed into an extended
family.

Warwick and his relatives were arguably the
leading Puritan family in England, and Mary, al-
ready of a godly disposition, was soon influenced
by their piety. For the remainder of her life, she
spent part of each day in the garden at Leighs in
prayer and meditation. On the deaths in quick suc-
cession of the Earl of Warwick and his eldest son,
the earldom passed to Mary’s husband, Charles, in
1659. The new countess’s eagerness for “edifying
discourse” and godly sermons made Leighs Priory
a favorite resort for Puritan ministers. After the
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ejection of hundreds of Puritans from the Church
of England in August 1662, the Countess of War-
wick provided support and succor for several Non-
conformist ministers from Essex and London. As
patrons of many livings across southern England,
however, the Earl of Warwick and his wife did not
break all ties with the state church, and in her later
years the countess counted at least two bishops
among her friends. She survived her husband by
five years.

Further Reading
Charlotte Fell Smith, Mary Rich, Countess of

Warwick (1625–1678): Her Family and Friends
(London, 1901).

David J. Appleby

Rich, Sir Nathaniel (1585–1636)
Parliamentary puritan and colonizer. Rich was
born in Essex and was probably the eldest son of
a London alderman and sheriff. He was the
cousin and ally of Richard Rich, the second Earl
of Warwick.

Nathaniel Rich was admitted to Gray’s Inn, one
of the Inns of Court, in 1610. He was knighted in
1617. As early as 1615 he had become involved in
colonizing ventures as a member of the Bermuda
Company. He was also a supporter of the Virginia
Company, and he was a member of the faction that
challenged Sir Edwin Sandys’s leadership of that
venture. When Virginia became a royal colony in
1624, he became a member of the commission ad-
vising the king on the colony. Shortly thereafter,
however, he emerged as a strong parliamentary
critic of Charles I and his advisor the Duke of
Buckingham. He became an ally of John Pym, and
along with Pym took a lead in pushing for the Peti-
tion of Right and complaining about the spread of
Arminian influences in the Church of England.
Following the dissolution of parliament in 1629, he
redevoted himself to colonizing efforts, this time
with a focus on puritan efforts. He helped in the
negotiations that led to the grant of the Massachu-
setts Bay Company charter and was one of the or-
ganizers of the Providence Island Company. He
died in 1636.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, 3 vols. (Brighton, Eng.,
1982).

Francis J. Bremer

Rich, Sir Robert, Second Earl of Warwick
(1587–1658)
English politician, admiral, and colonial entrepre-
neur. Educated at Emmanuel College, Cam-
bridge, Robert Rich was later noted by friends
and enemies for his charisma, geniality, and godli-
ness. He was created a Knight of the Bath in 1603,
and the influence of his family ensured his elec-
tion as member of Parliament for Maldon, Essex,
in 1610 and 1614. In 1619 he succeeded his father
as Earl of Warwick. An astute and energetic busi-
nessman, with an Elizabethan taste for licensed
piracy, Warwick was prominent in the develop-
ment of English plantations in the Bermudas. To-
gether with his brother, the Earl of Holland, War-
wick joined Lord Saye and Sele, Lord Brooke, and
John Hampden to found the Providence Com-
pany. As head of this and several other entrepre-
neurial companies, Warwick went on to develop
colonies such as Massachusetts (1628) and Con-
necticut (1635).

Lord Warwick emerged as a leader of the Puritan
opposition to Charles I. Now fabulously rich, he
was so powerful and popular in his native county
that he was known as the King of Essex. He refused
to pay the king’s forced loans and ship money tax,
and, as the patron of many parish livings, stoutly re-
sisted Archbishop William Laud’s ecclesiastical
policies. As a punishment for such defiance,
Charles I stripped him of the Lord Lieutenancy of
Essex. By 1641, however, with the king attempting
to placate his critics with offices and favors, War-
wick was appointed a Privy Counsellor, and, among
other honors, reinstated as lord lieutenant. More
significantly, he also succeeded the sickly Earl of
Northumberland as Admiral of the Fleet.

At the outbreak of civil war in England in 1642,
Warwick’s charisma and popularity among his
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sailors helped ensure that the bulk of the navy de-
clared for Parliament. Warwick, confirmed as
Parliament’s Lord High Admiral, proved an active
and highly competent wartime leader. When the
nobility and members of Parliament were re-
quired to relinquish their commands in 1645 by
virtue of the Self-Denying Ordinance, Warwick
was keenly missed. He used his enforced sabbati-
cal to ensure the incorporation of Providence
Plantations (today’s Rhode Island). In 1648, when
many ships’ companies mutinied and defected to
the royalist side, Parliament charged Warwick
with raising another fleet. This makeshift navy
proved so effective that the royalists, despite
their reinforcements, were chased from the seas.
During this second civil war, Warwick’s magnifi-
cent stately home at Leighs Priory, near Chelms-
ford, Essex, was raided by royalist forces and
plundered.

In the revolution following Parliament’s victory,
Warwick disapproved of the abolition of the monar-

chy and the House of Lords. Nevertheless, he sup-
ported Cromwell’s seizure of power and remained
loyal to the Protectorate. In November 1657, War-
wick’s grandson and namesake, Robert, married
Cromwell’s youngest daughter, Frances. Sadly, this
was the pinnacle of the family’s power: young
Robert Rich died within months, followed quickly
by the Earl of Warwick himself, on 19 April 1658.
Warwick was buried at Felsted in Essex, with his
funeral sermon preached by Edmund Calamy. The
city of Warwick, Rhode Island, was named after
him by Samuel Gorton.

Further Reading
William Addison, Essex Worthies (London, 1973).

David J. Appleby

Robinson, John (ca. 1575–1 March 1625)
The Pilgrims’ Leiden pastor and continuing inspi-
ration. He wrote several theological works, the
most important being A Justification of Separation
(1610), reissued in 1639 during renewed discus-
sions on church order. Robinson attended Corpus
Christi College, Cambridge, 1592–1603 (B.A., or-
dained and made fellow, 1597; M.A., 1599; dean,
1600). He became assistant minister of St. An-
drew’s, Norwich, in 1603. Dismissed for noncon-
formity around 1606, he lived in Norwich through
early 1607, preaching occasionally elsewhere with-
out license. As he was revisiting Cambridge, ser-
mons by Laurence Chaderton (on Matthew 18:17)
and Paul Baynes (on Ephesians 5:7–11) influenced
Robinson toward separating from the Church of
England. In the summer of 1608, Robinson fled to
Amsterdam with the Scrooby Separatists led by
Richard Clifton and those of Gainsborough led by
John Smyth. When Smyth and his followers be-
came Anabaptists, hoped-for congregational unity
disintegrated. Robinson became the pastor of over
100 people who moved to Leiden (1609), preach-
ing to them three times a week.

Registered in the University of Leiden (1615),
Robinson became friends with Johannes Polyan-
der and Festus Hommius, who invited him to de-
bate predestination against Simon Episcopius.

Robinson, John

215

Robert Rich, second Earl of Warwick and Lord High
Admiral. (Hulton Archive/Getty Images)



Robinson was on friendly terms with the ministers
of Leiden’s English Reformed Church, Robert
Durie (father of John Durie, the ecumenical pio-
neer) and Hugh Goodyear. Robinson’s ideas on
separation and election were clarified in responses
to attacks by Joseph Hall and Richard Bernard.
Robinson agreed with William Perkins’s views on
predestination (published 1598). Discussion of
Perkins had revived in the Netherlands with the
posthumous appearance in 1612 of Jacobus
Arminius’s long rejoinder to Perkins’s pamphlet,
and the publication of a Dutch translation of
Perkins in 1617. Besides debating, Robinson con-
tributed to this fray by republishing Perkins’s Cat-
echism Concerning Church Government, with ad-
ditions of his own, in 1623, followed the next year
by a response to an Arminian pamphlet by John
Murton that elicited from Robinson a defense of
the doctrines promulgated by the Synod of Dort.
Robinson’s ideas shifted from a rigid separatism to
allowing the hearing of godly puritans such as
William Ames, Robert Parker, and Henry Jacob,
who visited him in Leiden, as did William Aspin-
wall. Robinson’s congregation asserted its agree-
ment with the Calvinist doctrines in the Harmony
of Confessions (1586).

Robinson’s farewell sermon to the Pilgrims leav-
ing for America, 1620, included the common senti-
ment of those who believed in the possibility of fur-
ther reform that their faith should remain open to
ongoing divinely inspired insight, and not petrify as
Robinsonianism. This has been seized on to credit
him with a liberal attitude more characteristic of
later times. Though such claims may be exagger-
ated, Robinson’s cautious openness evidently influ-
enced the Plymouth colonists, who did not partici-
pate in witchcraft hysteria nor execute Quakers or
other dissidents, and who attempted to treat Indi-
ans fairly before the courts. This perceptible atti-
tude of toleration may be partly ascribed to Robin-
son’s discussions in 1617 with the Mennonite Pieter
Twisck, author of a compilation of statements in
favor of religious toleration, Religions Vryheyt
(Hoorn, 1609).

See also: English Puritanism in the Netherlands,
Plymouth Colony

Further Reading
Walter H. Burgess, John Robinson (London, 1920);

Timothy George, John Robinson and the English
Separatist Tradition (Macon, GA, 1982).

Jeremy Bangs

Rogers, Daniel (1573–1652)
Puritan preacher. Rogers came from a noteworthy
clerical family in East Anglia. His father was
Richard Rogers, which meant that he was related to
Ezekiel Rogers, Nathaniel Ward, Samuel Ward of
Ipswich, and John Rogers. Two of his sons also went
on to become puritan ministers. He was educated at
Christ’s College, Cambridge, where he became
close friends with Paul Baynes and William Ames
before becoming lecturer at Wethersfield, Essex, in
1625. He stayed there until his death in 1652. He
established a reputation as one of the most popular
preachers in the county, a major figure in the cleri-
cal network and a spiritual aide to noble professors
such as the Barrington and Rich families. He was
untroubled for his nonconformity until William
Laud’s second visitation in 1631. Anticipating disci-
pline, he submitted a petition signed by moderate
puritan ministers. His license to preach was sus-
pended in September upon his refusal to sign the
Three Articles. He attended a demonstration
against Laudian policies at the end of the month.

For the rest of the decade he worked to keep the
pulpit at Wethersfield active, bringing in ministers
from across the region, and maintained his ministry
as far as was possible. He organized and con-
tributed to religious exercises at home and else-
where and produced printed devotional works. He
was prominent in his support for Robert Rich, Earl
of Warwick, in 1640. He resumed his parochial du-
ties through the 1640s and was part of an appeal in
1649 to limit toleration to those who signed the
Solemn League and Covenant and the first of the
signatories to The Essex Watchmen’s Watchword
(1649), protesting against the Leveller manifesto,
the Agreement of the People.

Further Reading
T. W. Davids, Annals of Evangelical Nonconformity

in Essex (London, 1863); Giles Firmin, The real
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Christian or, A treatise of effectual calling (1670);
H. F. Waters, Genealogical Gleaning in England
(1901); Tom Webster, Godly Clergy in Early
Stuart England: The Caroline Puritan Movement,
c. 1620–1643 (Cambridge, Eng., 1997); Tom
Webster and Kenneth Shipps, eds., The Diary of
Samuel Rogers, 1634–1638, Church of England
Record Society, vol. 11 (Woodbridge, Eng., 2004).
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Rogers, Ezekiel (1588–1660)
Congregational minister and New England
colonist. Rogers was born at Wethersfield, Essex,
the son of Richard Rogers, the lecturer there, and
the younger brother of Daniel Rogers. He was a
gifted minister but prone to altercations with pa-
tron and parishioners. He graduated M.A. from
Christ’s College, Cambridge, in 1608 and his non-
conformist resolutions encouraged him to take a
place as chaplain to the Barrington family of Hat-
field Broad Oak from 1610. Possible disagreement
led to his talent being placed in their wealthy but
distant living of Rowley in Yorkshire in 1621. He
thrived there until the new regime of Richard Neile
brought more exacting standards of conformity; in
fact, his ministry was so valued that Neile worked
hard to persuade him to compromise. In 1636 he
was suspended and fell into an argument with his
patrons about their intentions to replace him; this
argument was not resolved before his departure for
New England in 1638. He established a settlement,
also called Rowley, in Massachusetts and became a
major figure in the colony. He preached the elec-
tion sermon in 1643, touching nerves with the sug-
gestion that no one should be governor twice, and
he similarly offended some of his auditors when he
preached at the 1647 synod. He responded to de-
mands for his preaching by establishing a fort-
nightly lecture at other towns, securing an assistant
at Rowley, the root of some division, as he was said
to have neglected his flock. Highly valued as a min-
ister, he saw out his last years at Rowley.

Further Reading
T. Gage, The History of Rowley (Boston, 1840);

R. C. Marchant, The Puritans and the Church
Courts in the Diocese of York, 1560–1642

(London, 1960); Cotton Mather, Magnalia Christi
Americana (London, 1704); H. F. Waters,
Genealogical Gleanings in England (Boston,
1901).
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Rogers, John (ca. 1570–1636)
Church of England clergyman, of a godly family,
and part of a puritan clerical stock within Essex and
Suffolk. His uncle was Richard Rogers, the famous
lecturer of Wethersfield, and it was Richard who
provided for his nephew’s troubled education at
Emmanuel College, Cambridge. He was related by
blood or marriage to Daniel and Ezekiel Rogers,
and Nathaniel and Samuel Ward, and he was the fa-
ther of Nathaniel Rogers. For most of his career
John Rogers was lecturer of Dedham at the ex-
treme northeast corner of Essex and the diocese of
London. The distance from authority provided rel-
ative freedom from episcopal discipline, and once
he settled in this strongly puritan parish in 1605, he
was to stay until his death in 1636.

He was most acclaimed as a passionate preacher,
wining applause from Thomas Goodwin and being
described by Thomas Hooker as “The prince of all
the preachers in England.” The demands of judg-
ing faith and living a faithful life are very much the
focal point of his two main works, The Doctrine of
Faith and A Treatise of Love. A substantial exposi-
tion of the First Epistle of Peter was published
posthumously in 1650. His ministry in Dedham al-
lowed him to concentrate on his preaching priori-
ties and to establish a godly parish. It also provided
an environment where he seems to have estab-
lished a household seminary. He made Dedham fa-
mous as a center for auditors gadding to sermons.
Indeed his last trouble with the authorities was
brought on by Bishop Matthew Wren wanting to
hire horses in Ipswich while he was traveling on vis-
itation, only to be told that they had all been taken
by townsfolk to ride over the border to hear Rogers
preach.

His attitude to conformity was complicated.
Giles Firmin recalled that “tho’ he did conform, I
never saw him wear a surplice, nor heard him use
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but a few Prayers; and those, I think, he said mem-
oriter, he did not read them: but this he would do in
his Preaching, draw his fingers around his throat,
and say, Let them take me and hang me up, so they
will but remove these stumbling Blocks out of the
Church.” For most of his career, his place in Ded-
ham allowed him to neglect ceremonies with rela-
tively little trouble. However, his priorities placed
nonconformity well below preaching in terms of
importance. He condemned those who lost permis-
sion to preach for refusing to conform. When he
came to the attention of Bishop William Laud, par-
ticularly in 1631, he was suspended and came to
the difficult decision to subscribe to the Three Ar-
ticles. When Bishop Wren was annoyed with the
unavailability of horses in 1636, the bishop was ap-
parently determined to silence him, and Arch-
bishop Laud ordered Rogers to suspend the lecture
as a health caution during the plague. When he was
not allowed to renew his preaching when the sick-
ness had abated, he realized that it was effectively
suppressed and, according to the puritan sources
that carry this anecdote, “this strooke him to the
harte.” He died on 18 October 1636. The manner
of his death placed him in the martyrology of the
1630s and served as an example of the underhand
and anti-Christian ways of the Laudian hierarchy.

See also: Directions for Godly Living (in Primary
Sources)
Further Reading
T. W. Davids, Annals of Evangelical Nonconformity

in Essex (London, 1863); Cotton Mather,
Magnalia Christi Americana (1704); H. F. Waters,
Genealogical Gleanings in England (Boston,
1901); Tom Webster, Godly Clergy in Early
Stuart England: The Caroline Puritan Movement,
c. 1620–1643 (Cambridge, Eng., 1997).
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Rogers, Nathaniel (1598–1655)
Congregational minister. Rogers was born in Haver-
hill, Suffolk, the second son of John Rogers, the lec-
turer of Dedham, Essex. After graduating M.A. from
Emmanuel College, Cambridge, in 1621 he had a
spell as chaplain, possibly with the Crane family in

Coggeshall, Essex, whose daughter he married. In
1627 he became curate to John Barkham, a friend of
William Laud, at Bocking, Essex. Initially the rela-
tionship was good, as Rogers eschewed issues of non-
conformity, winning a reputation as a fine preacher.
However, in 1631 Thomas Hooker convinced him of
the necessity of nonconformity, and after he deliv-
ered a sermon without a surplice, Barkham sug-
gested that it was wise for him to move on.

Rogers became rector in Assington, Suffolk,
where his patron was Brampton Gurdon, which
took him into John Winthrop’s circles. The company
of clergymen such as Henry Jessey contributed to
his radicalization. In 1636 Rogers emigrated, aware
of the likely disciplinary attentions of Bishop
Matthew Wren. He arrived in New England in the
midst of the antinomian controversy and con-
tributed a calming voice to the synod of 1637 that
was applauded. In 1638 he joined John Norton as
pastor at Ipswich, Massachusetts, successor to
Nathaniel Ward. He remained there for the rest of
his life, winning admiration for his divinity, although
his exacting standards limited his publications to a
letter to a member of Parliament calling for thor-
ough social and ecclesiastical reformation.

Further Reading
Cotton Mather, Magnalia Christi Americana

(London, 1704); Nathaniel Rogers, A letter
discovering the cause of Gods continuing wrath
against the nation, notwithstanding the present
endeavours of reformation (1644); H. F. Waters,
Genealogical gleanings in England (Boston,
1901); Tom Webster, Godly Clergy in Early
Stuart England: The Caroline Puritan Movement,
c. 1620–1643 (Cambridge, Eng., 1997).
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Rogers, Richard (1551–1618)
Puritan divine and author. Rogers was born in
Moulsham, a parish of Chelmsford, Essex, and bap-
tized there on 29 June 1551. He matriculated as a
sizar at Christ’s College, Cambridge, in 1566 and
graduated A.B. in 1571, in which year he was or-
dained deacon and priest. He later migrated to
Caius College and received his M.A. in 1574.
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Within a year of his ordination, Rogers was serv-
ing as curate of Radminster, Essex. There he mobi-
lized prosperous godly men to assist him in govern-
ing the parish. In 1577 Rogers accepted a
lectureship at Wethersfield, Essex, where he was to
achieve his greatest fame, but where his parish
evangelizing appears to have been less successful
than at Radminster. In 1583 he and twenty-six fel-
low ministers in Essex were suspended after peti-
tioning against Archbishop John Whitgift’s Three
Articles, but he was restored to his ministry after
eight months through the intervention of an influ-
ential puritan layman. Though he ran into trouble
with the ecclesiastical authorities for his nonconfor-
mity in 1598 and 1603, on those occasions as well
he emerged unscathed, due to the intercession of
aristocratic friends.

In the 1580s he joined the effort of puritan
clergy to form associations to better assist each
other in spreading reform. He signed the “Book of
Discipline” and was one of the members of the
Braintree conference, where he formed a friend-
ship with Ezekiel Culverwell, then vicar of Felsted,
with whom he would often meet to discuss matters
such as “our Christian estate, . . . God’s mercy in
our calling to the fellowship of the gospel, . . . the
true testimonies of faith, and . . . the great comfort
which by continuing herein doth come unto God’s
people.” While it is clear that Wethersfield became
an occasional gathering place for like-minded
clergy, we know less about the Braintree associa-
tion than we do of the more famous conference at
Dedham.

Rogers prepared a set of daily devotions for
godly life at the request of his fellow conference
members and later expanded that into his most sig-
nificant work, Seven Treatises containing such di-
rections as is gathered out of the Holie Scriptures,
which was published in 1603 and again two years
later with a dedication to King James I. This was
the most important work of puritan practical divin-
ity produced by his generation of clergymen and
retained readers into the twenty-first century.
Seven Treatises is a detailed discussion of conver-
sion and the godly life. Beginning with faith and
justification, it proceeds to an account of sanctifica-

tion as the fruit of salvation and then dwells on the
means by which the godly life is to be obtained and
a detailed discussion of the daily direction by which
one could preserve and produce the fruits of faith
and sanctification.

The clergyman’s own concern with living the
godly life is manifest in his diary, where he
recorded not only details of his personal devotions
but also his contacts with other saints on occasions
of conviviality and at times of fasts. His preaching
attracted the godly from throughout the region of
the Stour River valley. John Wilson was attracted to
a pastoral post in Sudbury so that he could hear and
be near Rogers, whose Seven Treatises Wilson had
read as a Cambridge undergraduate. Many of
Rogers’s sermons addressed the social dislocations
caused by the economic crisis associated with the
decline of the cloth industry in East Anglia. He
preached a form of social gospel, encouraging the
rich to treat the poor with Christian charity. De-
spite his fame among his peers, Rogers was not
comfortable with all aspects of his pastoral ministry.
He was frustrated with the lack of Christian piety of
members of his congregation and impatient with
catechizing the youth who studied in the town
school that was located in his home.

Rogers married twice. Among the children of his
first marriage were two sons, Daniel and Ezekiel,
both of whom followed their father into the min-
istry. Daniel eventually followed Stephen Marshall
in the Wethersfield lectureship that his father had
held and became a noted puritan minister during
the Interregnum. Ezekiel migrated to New En-
gland, where he served in the ministry in Massa-
chusetts. Following the death of his first wife,
Richard married Susan Ward, the widow of the
Reverend John Ward of Haverhill, Suffolk, who
brought a number of children to the marriage.
Three of Rogers’s stepchildren also entered the
ministry. Samuel Ward became the noted puritan
lecturer in Ipswich, Suffolk. John Ward became a
noted puritan preacher. Nathaniel Ward was rector
of Stondon Massey, Essex, before emigrating in
1634 and becoming one of the leaders of the Mass-
achusetts Bay Colony. In addition to supervising
the education of his sons and stepsons, Rogers also
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assisted his nephew John Rogers, later lecturer of
Dedham, in attaining a Cambridge degree.

Rogers died at Wethersfield on 21 April 1618.
John Knewstub preached his funeral sermon and
the noted Stephen Marshall followed him in the
Wethersfield lectureship.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); T. W. Davids, Annals
of Ecclesiastical Nonconformity in the County of
Essex (London, 1863); M. M. Knappen, Two
Elizabethan Puritan Diaries (Chicago, 1933);
Irvonwy Morgan, The Godly Preachers of the
Elizabethan Church (London, 1965). 
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Rogers, Samuel (ca. 1613–ca. 1643)
Puritan clergyman and diarist. Samuel Rogers was
not a minister of any importance in the sense of mak-
ing a great impact on the world, as his active ministry
was short and he had too little time to make a repu-
tation as a noteworthy clergyman. He probably died
early in 1643 at the age of thirty. He did, however,
leave a diary that covers the years from 1634 to 1638
and gives insight into the life of a minor player living
through a period of considerable change. He was the
son of Daniel Rogers. He studied at Emmanuel Col-
lege, Cambridge, from 1629 until August 1635,
when he became chaplain to Lady Margaret Denny
in Bishop’s Stortford, Hertfordshire. In December
1637 he took a similar post with Lady Mary Vere in
Hackney on the edge of London. His journal gives
regular “reviews” of preachers and laity in his ac-
counts of services and spiritual exercises. From
Stortford he developed a close relationship with
William Sedgwick and his contacts broadened in
London. Vere’s favorite minister was John Goodwin,
and there were visits from luminaries like John Dod.
Rogers’s diary provided a space for expression of his
anger and confusion caused by Laudian sympathiz-
ers and particularly by Bishop Matthew Wren.
These feelings, and his frustration with those he re-
garded as reprobate, make comprehensible his vir-
tual dependence on gadding to sermons, fasts, and
household exercises with like-minded people. Ac-

cess is also gained to the puritan perspective on the
impact of Laudianism on East Anglia and London.

See also: Espousal Imagery
Further Reading
Tom Webster and Kenneth Shipps, eds., The Diary

of Samuel Rogers, 1634–1638, Church of England
Record Society, vol. 11 (Woodbridge, Eng., 2004).

Tom Webster

Rollock, Robert (ca. 1555–1599)
Scottish Reformed theologian and first principal of
Edinburgh University. Rollock was born near Stir-
ling and educated at St. Andrews University under
the leading Presbyterian, Andrew Melville. After
graduation Rollock became a regent at the univer-
sity, before moving in 1583 to the new Edinburgh
college, established by James VI. He became prin-
cipal in 1585, was appointed professor of theology
in 1587, and remained at the college until his death
in 1599. Under his direction, Edinburgh University
adopted a curriculum that combined Aristotelian-
ism with Ramism. It became a major center for the
training of Reformed preachers, whom Rollock in-
troduced to the Heidelberg Catechism and the
writings of leading Continental Reformers John
Calvin and Theodore Beza. He was a charismatic
teacher, famed for his piety, and he left a deep im-
pression on pupils like Robert Boyd and John
Welch. He was moderator of the General Assembly
in 1597, but alienated Presbyterians by accepting
the ecclesiastical policies of James VI. Rollock was
Scotland’s leading Reformed theologian in the late
sixteenth century and a pioneer of Scottish
covenant theology. He gained a considerable repu-
tation as a biblical commentator, and his commen-
taries on the Pauline epistles were highly praised by
Theodore Beza. From 1590 onward, his various
works were published by presses in Edinburgh,
Geneva, Heidelberg, and Herborn.

See also: International Puritanism
Further Reading
Select Works of Robert Rollock, ed. W. M. Gunn, 2

vols. (Edinburgh, 1826).

John Coffey
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Rous, Sir Anthony (1605–1677)
Parliamentary army officer and government offi-
cial. Rous began his public career as a captain of
foot in the parliamentary army in 1644, but was
promoted to the rank of colonel in the following
year. A Cornishman, he was also a member of that
country’s governing committee. In 1653 he was
named to the Council of State. He served the Pro-
tectorate in a variety of capacities, including excise
commissioner, admiralty commissioner, a member
of the Cornish committee of Ejectors, and the
Ejectors’ assistant to Major General John Desbor-
ough. He was a strong supporter of Oliver
Cromwell and was elected to the Protectorate Par-
liament of 1656.

Following the death of Cromwell, he signed the
Truro petition demanding a free parliament. In
1660 the Rump appointed him to be governor of
Pendennis Castle, but he was soon removed by
General George Monck. Rous was elected to rep-
resent Helston, Cornwall, in the Restoration parlia-
ment, but his election was ruled void because of
suspicions that he was a Presbyterian.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Michael Spurr

Rous, Francis (1579–1659)
Lay puritan who had one of the longest political ca-
reers on record in Stuart England. Throughout it,
he fought for the Calvinist cause and against
Arminianism and Roman Catholicism. Born in
Cornwall and the son of a close friend of Sir Fran-
cis Drake, Rous studied at Broadgates Hall in Ox-
ford (B.A., 1597), Leiden University, and the Mid-
dle Temple in London. A deep religious experience
led him to leave his legal studies to study theology.
First elected to Parliament in 1626, he served in
every parliamentary session from then until his
death in 1659. On 26 January 1629, his speech in
the House of Commons against the rising Arminian
faction characterized it as a Trojan horse that would
open Protestant England up to defeat by the pa-

pacy and its Spanish ally. He believed that the re-
sult would be the overthrow of political liberty and
religious truth as he understood those terms, a con-
viction very similar to the one that animated Rous’s
stepbrother and close ally, John Pym.

In the Long Parliament, Rous helped lead the
drive against the Laudians. His fellow members of
Parliament appointed him provost of Eton College
in 1643 and made him one of the lay members of
the Westminster Assembly, doubtless in recogni-
tion of the knowledge of religious issues that he had
displayed in a stream of published works that had
begun with his Meditations of Instruction in 1616.
His Testis Veritatis (1626) defended double pre-
destination against the accused supposed Arminian
Richard Montagu, and his Catholick Charity
(1641) defended Protestants against the charge of
uncharitableness made by a Catholic polemicist,
Sir Toby Mathew. Mathew’s short work appeared in
1630, and Rous wrote his long rejoinder soon after,
but was prevented from publishing it during the
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1630s by the Laudian authorities. During those
years, however, the manuscript circulated in puri-
tan circles and was read by Pym and others. In 1645
he coauthored an anonymously published treatise
(The Ancient Bounds) in favor of tolerating “tender
consciences” in the church settlement then being
negotiated. Although remarks in Robert Baillie’s
letters have led scholars to put Rous among the
Presbyterians, the argument in this treatise, with its
advocacy of the toleration sought by those called
the Dissenting Brethren in the Westminster As-
sembly, shows that he leaned toward Independency
instead.

In 1649, an anonymously published tract ap-
peared that argued that the Rump regime was de
facto England’s government and should be obeyed
so long as its commands were lawful. Rous’s au-
thorship of this piece, The Lawfulnes of obeying the
Present Government, soon became known. Rous
sat on Cromwell’s council of state and accepted ap-
pointment as one of Cromwell’s Triers. He also
served as speaker of the Barebones Parliament and
must have been complicit in the plot to end it and
return power to Cromwell. Rous’s close association
with the Lord Protector further supports the no-
tion that he was sympathetic to Independency.

See also: Westminster Assembly
Further Reading
J. Sears McGee. “Francis Rous and ‘scabby or itchy

children’: The Problem of Toleration in 1645,”
Huntington Library Quarterly 67 (2004),
401–422. 

J. Sears McGee

Rous, John (1584–1644)
Puritan preacher. Rous studied at Emmanuel Col-
lege, Cambridge, receiving his B.A. in 1603 and his
M.A. in 1607. He was ordained in 1607 and began
his ministry in Norfolk. In 1623 he was presented
to the living of Santon Downham in Suffolk. Fol-
lowing the death of his father in 1631 he moved to
the nearby parish of Brandon, remaining there
until his death in 1644.

In 1625 he began to keep a diary in which he
recorded items of everyday life, clerical concerns,

his travels, and news of the day, as well as copying
into it verses and contemporary writings. It is an
important source that offers insight into puritan life
and concerns.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Michael Spurr

Rowlandson, Mary White (ca. 1638–1710)
Author of a narrative describing her captivity at the
hands of Native Americans. Mary White was likely
born in England shortly before her parents mi-
grated to New England in 1639. The family settled
in Lancaster, Massachusetts, and prospered.
Around 1656 she married Joseph Rowlandson, who
became the minister of Lancaster.

Lancaster was still a frontier community at the
time when King Philip’s War broke out in 1675. Na-
tives attacked the town in February 1676, and Mary
Rowlandson and all three of her children were cap-
tured along with other settlers. She was eventually
ransomed in May of that year. Two of her children
were also released, but her six-year-old daughter
died in captivity from wounds suffered in the attack.

Rowlandson’s fame arises from The Sovereignty
and Goodness of God, her account of her captivity,
which was published in 1682. It tells of a journey of
over a hundred and fifty miles from Lancaster into
the northern New England wilderness, the physical
and emotional challenges she experienced, and her
trust in her God. It was one of the few publications
by a seventeenth-century New England woman.

See also: King Philip’s War
Further Reading
Michael Robert Breitwieser, American Puritanism

and the Defense of Mourning: Religion, Grief and
Ethnology in Mary Rowlandson’s Captivity
Narrative (Madison, 1990).

Francis J. Bremer

Rutherford, Samuel (ca. 1600–1661)
Scottish Presbyterian minister, theologian, and po-
litical theorist. Rutherford was born around 1600
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near Crailing in southeast Scotland. A key early in-
fluence was the minister of Crailing, David Calder-
wood, a Presbyterian polemicist who was deprived
of his charge in 1617 for protesting against royal ec-
clesiastical policies. Rutherford entered Edinburgh
University in 1617 and graduated in 1621. During
this time, he associated with radical Presbyterians
who led protests against the Five Articles of Perth
and organized illegal conventicles. In 1623 he was
appointed regent of humanity at the university, but
was removed from his post in 1626 due to the pre-
marital pregnancy of his future wife, Eupham
Hamilton.

In 1627 he became the minister of Anwoth in
Galloway. It was here that he gained a reputation as
a tireless pastor and activist. He established a net-
work of connections with the gentry of southwest
Scotland and orchestrated a Presbyterian campaign
against royal ecclesiastical policy. His activities
came to the attention of the authorities, and in
1636 he was deprived of his charge and placed
under house arrest in the episcopalian stronghold
of Aberdeen. Frustrated at his confinement,
Rutherford released a torrent of letters to godly
women, nobles, lairds, burgesses, and ministers all
over Scotland in 1636 and 1637, many of which
were copied and circulated among devout Presby-
terians. Following the signing of the National
Covenant in February 1638, Rutherford became a
leading figure among the Covenanter clergy. In Oc-
tober 1639, he was appointed professor of divinity
at New College, St. Andrews, a post he held until
1660.

Between November 1643 and November 1647,
Rutherford was in London as one of the Scottish
commissioners to the Westminster Assembly. In
these four years he participated in the assembly’s
debates over church government and published a
number of major works, including Lex, Rex: or the
Law and the Prince (1644), an erudite and some-
times bitter defense of armed resistance to Charles
I. He also published major works against Indepen-
dency and Erastianism, The Due Right of Presby-
teries (1644) and The Divine Right of Church Gov-
ernment and Excommunication (1646). His calls for
the suppression of dissent earned him a place in

Milton’s sonnet “On the New Forcers of Con-
science under the Long Parliament.” In A Free Dis-
putation against Pretended Liberty of Conscience
(1649), Rutherford condemned radical Puritan tol-
erationists and reasserted the traditional Protestant
doctrine of religious coercion.

By the time he prepared to return to Scotland in
November 1647, Rutherford was aware that the as-
sembly’s achievements were jeopardized by the ris-
ing strength of the Independent party backed by the
army. A month after his return to Scotland, the mod-
erate Covenanters signed an Engagement with
Charles I. Rutherford campaigned vigorously
against this alliance. The defeat of the Engagers’
army at Preston in August 1648 allowed the radical
Presbyterians to establish a militant “kirk party”
regime, but also prepared the way for the Indepen-
dents’ revolution in England. After the execution of
Charles I in January 1649, the Covenanters pro-
claimed Charles II king of Great Britain and Ireland.

When Charles visited Scotland in July 1650, he
was subjected to a lengthy speech from Rutherford
expounding the duty of kings. The Covenanter de-
feat at Dunbar in September 1650 came as a shat-
tering blow and split the movement into two fac-
tions. The moderate Resolutioners wished to forge
a new alliance with the Engagers, but Rutherford
supported the hard-line Remonstrants, or Protes-
tors, who insisted on further purging of church and
state. Throughout the 1650s, the Remonstrant-
Resolutioner dispute bitterly divided the Church of
Scotland, and Rutherford became alienated from
many former friends. He continued to preach and
to publish major theological works.

In September 1660, following the restoration of
Charles II, copies of Lex, Rex were publicly
burned, and Rutherford was deprived of his posi-
tion in the university and his charge in the church,
and confined to his own house. He was cited to ap-
pear before Parliament on a charge of treason, and
his friends feared that he might well face execution.
Early in 1661, however, Rutherford fell seriously
ill. On 8 March, he issued a last will and testament,
and near the end of the month, he died.

Rutherford’s posthumous reputation rested on
his Letters, which were first published in the
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Netherlands in 1664 and quickly became a classic
of evangelical Protestant piety. They were lavishly
praised by Richard Baxter and C. H. Spurgeon and
have been republished no fewer than eighty times
in various English editions, and at least fifteen
times in Dutch.

Further Reading
Andrew Bonar, ed., Letters of Samuel Rutherford

(Edinburgh, 1984); John Coffey, Politics, Religion
and the British Revolutions: The Mind of Samuel
Rutherford (Cambridge, Eng., 1997).
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St. John, Oliver (1598–1673)
Lawyer and politician, the grandson of a peer, and
the son of a prominent Bedfordshire gentlemen.
He was educated at Queens College, Cambridge
(where he formed a lifelong friendship with
Oliver Cromwell), and at Lincoln’s Inn. A sound
legal career was transformed by his role as attor-
ney for John Hampden in the latter’s challenge to
Charles I’s “arbitrary” collection of ship money
(1637–1638).

Returned to Parliament for the Earl of Bedford’s
“pocket borough” of Totnes in 1640, he was an out-
spoken critic of the king’s fiscal policies, and a lead-
ing figure in the impeachment of the Earl of Straf-
ford. He was made solicitor general in Charles’s
attempt in May 1641 to reach an accommodation
with his critics, and that muted his voice for a while,
but there was never any doubt that he would stick
with his close colleagues in the godly grouping in
both houses of Parliament. He was one of those
who had been a conformist puritan to 1640, yearn-
ing for the church to be cleansed of the dregs of
popery, but he became persuaded that the episco-
pal office was too discredited to survive. He drafted
the bill for the outright abolition of bishops read on
27 May 1641. In general, his religious views were,
and remain, cloudy. He was Erastian, godly, and
predestinarian, and he came to accept the case for
a loose national church with a measure of ease for
tender Protestant conscience. But his mind was a
lawyer’s mind with a dash of pragmatism. He sup-
ported the Anglo-Scots alliance, but cooled to the

Covenant. He was prominent in the trial and exe-
cution of Archbishop William Laud and later
prominent in negotiating the Union of England and
Scotland and in failing to negotiate a Union of En-
gland and the Netherlands. He was made Lord
Chief Justice of Common Pleas in 1648 and was
willing to serve as a judge during the Common-
wealth and Protectorate; but he took no part in the
trial of the king, and he resisted attempts by
Cromwell to make him a prominent supporter of
his regimes by, for example, serving in his new
House of Lords. He was pardoned at the Restora-
tion but barred from public office, and he spent his
final years building and enjoying a magnificent
Dutch-style house near Peterborough.

Further Reading
William Palmer, The Political Career of Oliver St.

John (Newark, DE, 1993).

John Morrill

Saltonstall, Sir Richard (ca. 1586–1661)
American colonist and supporter of the Massachu-
setts Bay Colony. Saltonstall, the son of a promi-
nent family of clothiers, used his wealth to support
the settlement of the Massachusetts Bay Colony.
He was knighted on 23 November 1618 and served
as justice for the West Riding, 1625–1626. Salton-
stall joined the Massachusetts Bay Colony on 4
March 1629 and was elected assistant in 1629 and
1630. Among the services provided by Saltonstall
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were financial assistance to the company and his fel-
low colonists, including a 500 pound loan; also, he
arranged for provisions to be sent ahead of the set-
tlers. Saltonstall arrived in the colony in 1630 and
personally led the settlement of Watertown. Despite
a substantial land grant—588 acres—in the new set-
tlement, Saltonstall returned to England in April
1631, where he maintained ties with the colony. He
sent a letter to Boston’s clergy in 1651, chastising
them for the persecution of minority sects, particu-
larly the Baptists. His subsequent colonial ventures
in Connecticut failed, resulting in heavy financial
losses. Saltonstall opposed royal interests during the
civil wars and was awarded the position of commis-
sioner of the high court in 1650. Wanted for sedition
following the Restoration, Saltonstall managed to
avoid arrest until his death in 1661.

See also: Cambridge Agreement
Further Reading
Robert Charles Anderson, ed., The Great Migration

Begins: Immigrants to New England 1620–1633,
vol. 3 (Boston, 1995); Oxford Dictionary of
National Biography (Oxford, 2004).

W. Matthew Rice

Saltonstall, Richard (1610–1686)
Colonial magistrate. Saltonstall first journeyed to
Massachusetts in 1630, where his family helped
found Watertown, but went back to England in
1631 to study law. Having returned to the colony
in 1635, Saltonstall helped found Ipswich and
served as its magistrate. He also played a role in
the government of Massachusetts, serving as as-
sistant 1637–1649, 1664, and 1680–1682. In addi-
tion to keeping magistrate’s court at Ipswich and
Newbury, and on the Piscataqua River, Saltonstall
was the alternate commissioner of the New En-
gland Confederacy in 1644 and substitute agent
of the colony in 1660. He was also a member of
the military. During the 1640s Saltonstall, along
with several other Ipswich men, agitated against
Governor John Winthrop. Saltonstall opposed the
Life Council, which would have given magistrates
life terms in the General Court, as well as
Winthrop’s potential involvement in Acadia.
Saltonstall supported those colonists who decried
the stipulation of church membership for voting
and holding office; he also protested slavery.
Saltonstall returned to England in 1649 and lent
his support to Oliver Cromwell, serving as com-
missioner of the High Court of Justice, 1650. The
remainder of Saltonstall’s life was divided be-
tween Massachusetts and England. During one of
his last visits to the colony, he donated 450
pounds to Harvard College. Saltonstall died in
Lancaster, England, 1686.

Further Reading
American National Biography (New York, 1999);

Robert Charles Anderson, ed., The Great
Migration Begins: Immigrants to New England,
1620–1633, vol. 3 (Boston, 1995).
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Sampson, Thomas (ca. 1517–1589)
Minister and advocate for reform. Little is known
for certain about Sampson before his receipt of a
B.A. from Cambridge University in 1542. In 1547
he was admitted to the Inns of Court for the study
of law. The following year he was licensed to
preach, and in 1550 he was ordained, along with his
friend John Bradford. His strong belief in the need
for more reform of the church was signaled by his
refusal at the time of his ordination to wear the pre-
scribed clerical vestments. He received the support
of Bishop Nicholas Ridley and was appointed to the
rectory of All Hallows, Bread Street, in London.

In 1554, following the accession of Queen Mary,
Sampson fled to the continent in the company of
Edmund Grindal and Richard Cox. During his
exile he traveled from place to place, rather than
settling with any one congregation. On his return to
England following the succession of Elizabeth, he
was considered for a bishopric, but he was too
skeptical about the newly emerging settlement to
accept such responsibility. He did, in 1561, accept
the position of dean of Christ Church, Oxford.
Lord Robert Dudley, soon to be Earl of Leicester,
helped to secure his appointment. At Christ
Church, Sampson oversaw the destruction of im-
ages and other remnants of Catholicism in the col-
lege and received permission to preach in his doc-
toral garb rather than the prescribed surplice.
Along with his colleague Laurence Humphrey, the
president of Magdalen College, he helped to
spread puritan views within the university.

By the mid-1560s the refusal of Sampson and
Humphrey to wear ecclesiastical vestments be-
came a cause of growing contention between the
two men and Archbishop Matthew Parker. In
1565 Sampson was deprived of his living. After a
brief incarceration, he was permitted to preach in
London (not officiating in the sacraments) with-
out wearing the surplice. He continued to criticize
the inadequate reform of the national church,
eventually alienating many of his former friends
and supporters.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); C. M. Dent,

Protestant Reformers in Elizabethan Oxford
(Oxford, 1983).

Francis J. Bremer

Sanderson, Robert (1587–1663)
Famous casuist and preacher who was, like George
Abbot, James Ussher, and others, an episcopalian
who remained Calvinist in his soteriology through-
out his long career. Urged to modify his position on
predestination by various Arminians, Sanderson
not only refused but continued to condemn their
views in his writings. A Yorkshireman, he earned
his academic degrees at Lincoln College, Oxford
(B.A., 1605; M.A., 1607; B.D., 1617; D.D., 1636).
From 1619 to 1660, he was rector of Boothby Pag-
nell, Lincolnshire, but he preached frequently at
Charles I’s court. Although willing to take the
etcetera oath in 1640, he urged the king to refrain
from pressing it, and he worked on a House of
Lords committee in 1643 to forge a religious set-
tlement. Keen to sustain a united Protestant front
against Roman Catholicism, he would yield nei-
ther to the Arminians on one side nor to those who
sought to abolish both episcopacy and the Angli-
can liturgy on the other. The latter stance was en-
gendered partly by his differences with John Cot-
ton in nearby Boston. In his parish, Sanderson
transposed the language of prayer book cere-
monies in order to sustain the Anglican liturgy in
spirit while altering its wording enough to avoid se-
questration. Consecrated bishop of Lincoln in Oc-
tober 1660, he also contributed to important revi-
sions of the Book of Common Prayer of the
restored Church of England.

Further Reading
Peter Lake, “Serving God and the Times: The

Calvinist Conformity of Robert Sanderson,”
Journal of British Studies 27 (1988), 81–116.

J. Sears McGee

Sandes, Henry (1549–1626)
Member of the conference movement in the Stour
Valley in the 1580s. Sandes was likely born in Lan-
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cashire and studied at St. John’s College, Cam-
bridge. At Cambridge he met and formed friend-
ships with John Knewstub, John Still, and Adam
Winthrop, among others, and it was there that his
commitment to the reform of the English church
was probably formalized. In 1578 he was instituted
vicar of Preston, Suffolk, presented to the living by
Robert Reyce, a kinsman of the Winthrops.

A few years later Winthrop was probably also in-
volved in Sandes’s move to Boxford. The Winthrop
manor of Groton was in the neighboring Suffolk
town of Groton, but Adam Winthrop held property
in Boxford and other towns in the region. Sandes
was preacher at Boxford for at least forty years and
also preached at Groton church. He was also a
member of a market-day combination lecture at
Boxford that was supported by the Winthrops and
other local puritans. Much of his energy was de-
voted to making this part of the Stour valley a godly
community. He was involved in the creation of a
Free Grammar School in Boxford and one of its
first governors, along with Knewstub, Winthrop,
and other prominent clerical and lay leaders in the
region. Sandes would also have been involved in
the drafting of a social covenant for Boxford in
1596.

Sandes was one of the clergy who responded to
John Knewstub’s call to gather at Cockfield in
May 1582 to discuss how the godly were to spread
their message while also responding to new pres-
sures for conformity. The outcome was the cre-
ation of a number of separate but linked local
clerical conferences. Sandes was an active mem-
ber of the Dedham conference and appears to
have also met regularly with the ongoing confer-
ence centered at Cockfield. The minutes of the
Dedham conference reveal him to have been a
strict Sabbatarian. He promoted the develop-
ment of better church discipline, but appears to
have been willing to cooperate with sympathetic
bishops in the creation of a reformed church. The
correspondence of John Winthrop shows that
Sandes played an important role in the religious
life of the Winthrops and had a strong influence
on Adam Winthrop’s son John, the future gover-
nor of Massachusetts.

Further Reading
Francis J. Bremer, John Winthrop: America’s

Forgotten Founding Father (Oxford, 2003);
Francis J. Bremer, “The Heritage of John
Winthrop: Religion along the Stour Valley,
1548–1630,” New England Quarterly 70 (1997),
515–547; Patrick Collinson, John Craig, and Brett
Usher, eds., Conferences and Combination
Lectures in the Elizabethan Church, 1582–1590
(Woodbridge, Eng., 2003).

Francis J. Bremer

Savage, Thomas (1607–1682)
Supporter of Anne Hutchinson during the free
grace (antinomian) controversy in New England.
He arrived in Boston in April 1635 and was admit-
ted to the church the following month. In 1637, he
married William and Anne Hutchinson’s daughter
Faith and simultaneously helped form Boston’s Ar-
tillery Company. He was one of six Massachusetts
Bay Company members disarmed for supporting
Hutchinson, and upon her exile, Savage followed
her to Rhode Island. He soon returned, however,
and was rapidly reconciled with the Boston author-
ities. Thereafter, until his 1682 death, Savage was a
pillar of the colony. He became Speaker of the
Deputies to the General Court in 1659 and a
colony assistant from 1680 until his death. He rose
to the rank of major in the Artillery Company and
helped command Massachusetts forces during
King Philip’s War. Savage’s testimony against the
radical minister Richard Wayte in 1640 and his
later opposition to Quakers suggests he never fully
endorsed the church’s radical extremes. In the
1660s, Savage promoted adoption of the Half-Way
Covenant and helped found Boston’s third church
(Old South) in 1669. His early support for Hutchin-
son may have combined familial loyalty with acute
indignation at the Boston leadership’s lack of toler-
ance. The former exile was eulogized by Reverend
Samuel Willard in The Righteous Man’s Death: A
Presage of evil approaching, Boston, 1684.

Further Reading
Louise Breen, Transgressing the Bounds: Subversive

Enterprises among the Puritan Elite in
Massachusetts, 1630–1692 (New York, 2001);
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Michael Winship, Making Heretics: Militant
Protestantism and Free Grace in Massachusetts,
1636–1641 (Princeton, 2000).

Walt Woodward

Scottow, Joshua (1618–1698)
Merchant, commentator on New England’s history,
and controversial frontier magistrate. Resident in
Boston by 1634, Joshua Scottow became a promi-
nent merchant who challenged Massachusetts
leaders on numerous occasions. In 1669, he left the
First Church to protest the selection of a pastor
hostile to the Half-Way Covenant and, along with
other dissidents, founded the Third Church.

Scottow began purchasing land in Maine in 1660
but did not move to the northern frontier until after
1670. During King Philip’s War he commanded the
fort at Black Point (Scarborough), his actions and
nonactions earning him a reputation for selfishness
and cowardice among other frontier dwellers. Al-
though his good name was in tatters locally, he re-
tained the confidence of Massachusetts officials,
who named him commander of Fort Loyal in Fal-
mouth (now Portland) during King William’s War.
On 20 May 1690, after a five-day siege, he surren-
dered the fort to a combined force of French and In-
dians. Most of the surviving defenders were slaugh-
tered on the spot, but he and a few others were
carried into Canadian captivity, whence he was ran-
somed the following October by Sir William Phips.

Thereafter he returned to Boston, where he
published two tracts, Old Mens Tears for their own
Declensions . . . (1691) and A Narrative of the
Planting of the Massachusetts Colony anno
1628 . . . (1694), both of which lamented the course
of events in the colony.

Further Reading
Mary Beth Norton, In the Devil’s Snare: The Salem

Witchcraft Crisis of 1692 (New York, 2002).
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Sedgwick, Obadiah (1600–1658)
Puritan clergyman and preacher to Parliament.
Sedgwick was born in the country of Wiltshire. He

initially studied at Queen’s College, Oxford, but mi-
grated to Magdalen Hall, receiving his B.A. in 1620
and M.A. in 1623. Following his ordination he
served as chaplain to Horace, Lord Vere of Tuil-
bury, who commanded English forces in the
Netherlands. While there he corresponded with
John Davenport, whom he may have known
through Oxford connections.

In 1630, Sedgwick became curate and lecturer of
St. Mildred, Bread Street, London. He was a popu-
lar preacher and a puritan, and in 1637 he was cen-
sured and suspended from his living. The following
year he preached to the London Artillery Com-
pany, a group that his friend Davenport had also
preached to. Sedgwick was befriended by the Earl
of Warwick, who presented him to the living of
Coggeshall, Essex.

Following the opening of the Long Parliament,
Sedgwick returned to London. He preached the
first fast-day sermon before Parliament in 1642,
and, serving briefly as a chaplain to the regiment of
Denzil Holles, he was present at the battle of Edge-
hill. In 1643 he was named one of the licensers of
religious books. He was a member of the Westmin-
ster Assembly of Divines. Though a strong sup-
porter of the Scottish alliance and inclined to Pres-
byterian forms of church organization, he was not
rigid in these views. He continued to preach to Par-
liament and to publish his own works through the
1640s and remained an important force into the
1650s.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, 3 vols. (Brighton, Eng.,
1984); John F. Wilson, Pulpit in Parliament:
Puritanism during the English Civil Wars
(Princeton, 1969).

Francis J. Bremer

Sedgwick, Robert (1613–1656)
Military commander and merchant. Sedgwick emi-
grated to Boston in 1635; he moved to Charlestown
in 1637. Sedgwick played a leading role in the
economy of Massachusetts. Originally he was an
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importer and fish dealer, but his later investments
were aimed at developing Boston’s shipping and in-
dustrial potential. He funded the building of ships
and wharves, as well as other projects. Sedgwick
was elected to the Massachusetts legislature in
1636, 1638–1644, 1648, and 1649. He was also in-
volved in military matters, serving as captain of the
Charlestown militia in 1636, commander of the
colony’s artillery company in 1641, 1645, and 1648,
commander of Castle Isle in 1645, and major-gen-
eral of the colony in 1652.

Sedgwick used his military experience to press
England’s interests against its colonial rivals. He
took part in a failed plot against the Dutch in 1644.
In 1653, during the first Anglo-Dutch War, he ap-
pealed to Cromwell for permission to campaign
against the Dutch; Cromwell gave Sedgwick his
blessing and supplied him with several ships and
200 soldiers to aid in the enterprise. The force
reached Boston in 1654 but, before action could be
taken against the Dutch, it was discovered that hos-
tilities had ended. Sedgwick turned his attention to
Acadia, using his troops to capture French forts at
Port Royal, St. John, and Pentagoet. In 1655,
Cromwell placed Sedgwick in command of twelve
ships and several hundred soldiers and sent him to
the Caribbean. Sedgwick was instrumental in help-
ing to establish a permanent English colony in Ja-
maica, where he died in 1656.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

W. Matthew Rice

Sewall, Samuel (1652–1730)
New England Puritan, judge, councilor, and mer-
chant. Sewall was born 28 March 1652 at Bishop
Stoke, Hampshire, England. “Out of dislike to the
English Hierarchy,” his grandparents had emi-
grated to Newbury, Massachusetts, in the 1630s,
and his parents, Henry Sewall and Jane Dummer
Sewall, were married there in 1646. But the harsh
New England climate caused Jane’s parents to re-
turn to England the following winter, and the

young couple accompanied them. Henry made
what was to be a visit to New England in 1659 to se-
cure his late father’s estate, but the Restoration in
England made it prudent for him to remain in the
colonies and send for his family, who arrived in
1661.

Reverend Thomas Parker of Newbury prepared
Samuel Sewall to enter Harvard College in 1667.
He graduated B.A. in 1671 and M.A. in 1674 and
was later an overseer. In 1676, he married Hannah,
the only living child of John Hull, the wealthy mer-
chant, silversmith, mint master, and treasurer of
the Massachusetts Bay Colony, and a founder of
the Third (South) Church. Now Sewall put aside
any plans for the ministry and began to learn “the
manner of the Merchants.” He became a member
of the South Church in 1677, just before the birth
of the first of his fourteen children, of whom only
six lived to maturity.
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Samuel Sewall, Massachusetts merchant and magistrate of
the late seventeenth century. He served as one of the
judges in the Salem witchcraft trials and wrote the first
colonial book attacking the practice of enslaving Africans.
(Library of Congress)



Sewall became a freeman in 1678, and the fol-
lowing year joined the Ancient and Honorable Ar-
tillery Company. He managed the Boston printing
press from 1681 to 1684. At his father-in-law’s
death in 1683, Sewall took over his merchant busi-
ness and property interests and assumed many of
his civic and political roles. At the end of 1683, Se-
wall became a (nonresident) deputy to the General
Court from Westfield and was elected to Hull’s
place as captain of the South Company of Militia,
though he resigned the command in 1686 because
of an order to put the cross in the colors. Each year
from 1684 to 1686, Sewall was elected to the seat
Hull left vacant on the Court of Assistants.

In November 1688, Sewell traveled to England
to attend to family property interests and matters
related to the abrogation of the Massachusetts Bay
charter in 1684 and the establishment of the royal
government in 1686. Thus he was absent from New
England during the revolt against Governor Ed-
mund Andros in the spring of 1689. When Sewall
returned, he resumed his place on the Court of As-
sistants. He was named to the Governor’s Council
under the new Province Charter of 1691 and re-
elected annually until his retirement in 1725. In
May of 1692, Sewall was appointed commissioner
of oyer and terminer for the Salem witchcraft pro-
ceedings. In December of that year, despite the
disfavor into which the witchcraft court had fallen,
Sewall was made a justice of the Superior Court of
Judicature, becoming chief justice in 1718, a posi-
tion he retained until his resignation in 1728. Alone
among the witchcraft judges, Sewall publicly re-
canted, standing in the South Church on a 14 Janu-
ary 1697 fast day, while Reverend Samuel Willard
read on his behalf a bill in which he assumed the
“Blame and Shame” for his part in the trials. Sewall
was judge of probate for Suffolk County from 1715
to 1728 and held numerous municipal offices.

From 1699 until his death Sewall was a commis-
sioner (and much of the time secretary and treas-
urer) of the Company for the Propagation of the
Gospel in New England. His published writings
include an antislavery tract, The Selling of Joseph,
A Memorial (1700), and other religious works and
poetry.

The diary Sewall kept from December 1673 to
October 1729 is a rich source of religious, political,
and especially social history, and his most enduring
legacy. Sewall reveals himself to have been an af-
fectionate and engaged father. He tells of his son
Samuel’s difficulties as a student and apprentice,
and of his troubled marriage to Rebeckah, daugh-
ter of Governor Joseph Dudley; of daughter Eliza-
beth’s religious fears; of daughter Hannah’s life as
an invalid; of son Joseph’s rise to the ministry of the
South Church; of daughter Mary’s death in
childbed; and of daughter Judith’s marriage to
William Cooper, minister of the Brattle Street
Church. Though Sewall was deeply religious and
constant to Puritan ways (he abhorred periwigs
and Christmas-keeping), his diary entries extend
well beyond the spiritual, providing a remarkable
record of his everyday interactions with notable
and ordinary New Englanders. He rode the ardu-
ous court circuit until he was seventy-six; watched
with the sick and bore the dead to their graves;
took into his home several children, including an
Indian boy whom he prepared for Harvard; and
enjoyed setting the tune for the psalms at the
meetinghouse.

Hannah died in 1717. Sewall remarried first Abi-
gail (Melyen) Woodmansey Tilley and second Mary
(Shrimpton) Gibbs. He died 1 January 1730 and
was buried in Boston’s Granary burying ground.

See also: Domestic Relations, Law in Puritan New
England, Salem Witchcraft, Society for the
Propagation of the Gospel in New England
Further Reading
Judith S. Graham, Puritan Family Life: The Diary of

Samuel Sewall (Boston, 2000); David D. Hall,
“The Mental World of Samuel Sewall,” Worlds of
Wonder, Days of Judgment: Popular Religious
Belief in Early New England (New York, 1989);
Oxford Dictionary of National Biography
(Oxford, 2004); T. B. Strandness, Samuel Sewall:
A Puritan Portrait (East Lansing, MI, 1967).
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Shepard, Thomas (1605–1649)
Puritan minister in England and New England.
Son of a Towcester, Northamptonshire, grocer and
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his wife, Shepard received his early education from
teachers who embraced the emerging Puritan pro-
gram of personal and social godliness, attended
Emmanuel College, Cambridge, where he took the
B.A. and M.A. degrees, and in 1627 became a min-
ister of the Church of England. In 1624, he com-
mitted himself to Christ and the Puritan cause. His
autobiographical memoir charts a conversion that
largely conformed to Puritan expectations, al-
though perhaps more fraught than many. From its
traumas he drew the basic model for his subse-
quent preaching on judgment and redemption.

Shepard’s early ministry was disrupted by episco-
pal crackdowns on nonconformists and dissidents.
Shepard preached three years at Earles Colne,
Essex, till silenced by Bishop William Laud; served
as chaplain in a pious gentry household in York-
shire, where he married his first wife, Margaret
Touteville; preached for a while in the vicinity of
Newcastle; went into hiding; and finally, his English
options having run out, sought refuge in the Puri-
tan outpost in New England. After a narrow escape
from shipwreck on a first attempt, followed by
more months under cover, he sailed for the Massa-
chusetts Bay Colony with Margaret (died 1636) and
son Thomas, landing at Boston in October 1635
and settling in Newtown (soon to be renamed
Cambridge).

Shepard’s preaching bears marks of his bruising
conversion, his evangelical Calvinist mind-set, the
public strife of his times, and his own stormy expe-
rience, along with his direct observations of the
generic sinfulness of humanity, above all his own.
His English sermons published as The Sincere
Convert (1641) harp on “the small number of true
believers and the great difficulty of saving conver-
sion.” His American series in The Parable of the Ten
Virgins (1660) presents perhaps the most searing
analysis of religious hypocrisy in Puritan literature.
His private journal—the largest of its kind from his
era—reveals the many agonies and few epiphanies
of his never-ending yearning for proofs of divine
compassion and approval.

Shepard adhered to the minority party of Puri-
tans who espoused so-called congregational princi-
ples of church order. The 1636 ceremony that cre-

ated the Newtown church and installed him as its
minister proved exemplary for the “New England
Way,” as towns spread across eastern Massachusetts
and beyond. By deed and word Shepard became
one of the Way’s strong definers and defenders.

The model’s makers envisioned holy commun-
ions with active, intimate rapport of pastor and
people. They hoped to ensure purity of member-
ship by obliging each candidate for admission to
present a persuasive relation of individual experi-
ence of saving grace. This requirement became a
primary, and problematic, earmark of the new
church order. The extensive notes Shepard took on
confessions given in his meetinghouse document
with unmatched clarity the stress-filled lives of Pu-
ritan laypeople who aspired to be, and be acknowl-
edged as, “visible saints.” Their cases were often
unclear, but Shepard, who was familiar with the
ambiguities of spiritual data and ever alert to de-
ceit, but eager to discern sincerity of heart, typically
awarded the benefit of the doubt.

He extended no such judgment of charity to
Anne Hutchinson and other Dissenters in the an-
tinomian, or free-grace, controversy that racked
Massachusetts from 1636 to 1638. Convinced that
failure to crush Hutchinson and her errors
amounted to treason against God, Shepard became
her harshest accuser; his charges sparked the strug-
gle and kept it burning to the bitter end. Also in
service to the godly community, he counseled stu-
dents in training for ministry at Harvard College,
which he helped establish; championed the govern-
ment’s military smashing of hostile Indians and
supported John Eliot’s missionary work; helped
provide the theological rationale for the Cambridge
Platform of Church Discipline (1648); produced in-
fluential texts such as The Sound Believer (1645)
and Theses Sabbaticae (1649); and with wives
Joanna Hooker and Margaret Boradel raised three
of four surviving sons to be New England ministers
after him.

See also: Conversion Process, Sabbath and
Sabbatarianism
Further Reading
Michael McGiffert, ed. God's Plot: Puritan

Spirituality in Thomas Shepard’s Cambridge, 2nd
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ed. (Amherst, 1994); Thomas Werge, Thomas
Shepard (Boston, 1987).

Michael McGiffert

Sherfield, Henry (1572–1634)
Lawyer and iconoclast. Sherfield was baptized at
Winterbourne Falls, near Salisbury. He is believed
to have been educated in small country schools,
and there is no evidence that he ever matriculated
at Oxford or Cambridge. Despite this, he did study
at Lincoln’s Inn and was called to the bar in 1606.
By that time he was clearly committed to the cause
of puritan reform.

As his career developed, Sherfield earned a
reputation for being extremely ambitious and
even “violent” toward his enemies. He was ap-
pointed an attorney of the Court of Wards and
Liveries and used that position to enhance his
local influence in Salisbury, Southampton, and
Winchester. He was chosen to represent South-
ampton in the parliaments of 1614 and 1621 and
was chosen recorder of Southampton in 1618. In
1623 he was also elected recorder of Salisbury,
and he represented that town in the parliaments
of 1624 and 1629. In Parliament he became rec-
ognized as a strong opponent of papists, and he
advocated laws that would require Protestant ed-
ucation of Catholic youth.

Sherfield also brought his reforming zeal to bear
in his parish of St. Edmunds, Salisbury. In October
1630 he destroyed one of the stained glass windows
in the church that Bishop John Davenant had or-
dered to be protected. He was brought before the
Star Chamber for his offense, fined a substantial
amount, and ordered to make a public submission
to the bishop. His enemies raised questions about
his financial accounts in 1633, which threatened to
further embarrass him. He died, however, in the
following year.

See also: Iconoclasm and Iconography
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Michael Spurr

Sherman, John (1613–1685)
New England magistrate and then clergyman.
Sherman first attended St. Catherine’s, Cambridge
(without taking a degree) and then Trinity College,
where he earned his A.B. in 1629 and his A.M. in
1633. One of his teachers at Cambridge was the
passionate preacher John Rogers, whom he con-
sulted before making the decision to remove to
New England aboard the Elizabeth in 1635. First
he settled in Watertown, Massachusetts, then re-
moved to Wethersfield, Connecticut, and from
there to Milford. He was elected magistrate to the
New Haven General Court in 1640. In 1647 he re-
turned to Watertown where he succeeded George
Phillips as minister of the church. From 1647 to
1685 he was one of the overseers of Harvard Col-
lege. He held the significant position of moderator
of the Reforming Synod in Cambridge in 1679.
Sherman gained renown as an amateur astronomer
as well as a compiler of almanacs. His epitaph pro-
claims him “a man distinguished for his piety,
character and truth; a profound theologian; as a
preacher a veritable Chrysostom; unsurpassed in
his knowledge of the liberal arts, particularly math-
ematics.” One of his descendents, Roger Sherman,
was a signer of the Declaration of Independence
and was also instrumental at the Constitutional
Convention in working with Benjamin Franklin to
achieve the “Great Compromise.”

Further Reading
Samuel Eliot Morison, The Founding of Harvard

College (Cambridge, MA, 1935).

Ralph Young

Sibbes, Richard (1577–1635)
One of the most influential puritan divines of the
seventeenth century. Born in Tostock, Suffolk,
Richard Sibbes, the firstborn son of a wheelwright,
challenged his father’s career aspirations for him
and entered St. John’s College, Cambridge. After
receiving his B.A. and M.A. degrees, in 1608 Sibbes
was appointed one of the college fellows. Upon
earning his B.D. he also accepted a lectureship at
Holy Trinity in Cambridge. Due, however, to
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Sibbes’s puritan leanings, he was deprived of both
positions in 1615. Yet Sibbes had already earned
the respect of his peers as a preacher, and he en-
joyed the benefit of important friends. Therefore in
1617, with the help of Sir Henry Yelverton, he was
chosen to fill an influential preaching spot at Gray’s
Inn, London, the largest of the four great Inns of
Court.

At one point in his life Richard Sibbes held three
prominent appointments simultaneously. Not only
did he preach at Gray’s Inn, but Sibbes was also
elected to serve as Master of St. Catherine’s Hall,
Cambridge, and in 1633 he returned to Holy Trin-
ity at the behest of King Charles, who appointed
him “to its perpetual curacy.” Despite his personal
humility, Richard gained the reputation of cele-
brated preacher and pastor. Moreover, his connec-
tion with important persons in England helped
neutralize the level of criticism directed toward
him. He was an active member of the Feoffees for
Impropriation and one of those who solicited aid
for Protestant refugees from the Thirty Years’ War.

During his lifetime, Sibbes allowed the publica-
tion of only three of his works. Two of the texts are
collections of sermons titled, The Saint’s Safety in
Evil Times and The Bruised Reed and Smoking
Flax. The third publication was a treatise called The
Soul’s Conflict with Itself and Victory over Itself by
Faith. Sibbes’s work on clarifying how the Holy
Spirit functions in a Christian’s everyday life proved
especially significant. According to Sibbes, godly
persons “entertained the Spirit” within their souls.
His theology of the Holy Spirit explained the “in-
dwelling” or living presence of the Spirit in the
soul, how the soul is “sealed” by the Spirit, how the
Holy Spirit grieves within us when we fail in our
duty to God, and how the Spirit works to give com-
fort to the battered soul. Sibbes instructed his lis-
teners that the Spirit must be accepted as an inte-
gral part in every facet of Christian life. His views
influenced John Cotton, among others. They repre-
sented what has been called the mystical strain in
puritanism.

Richard Sibbes had a considerable impact on
the nature and content of puritan thought and
preaching in both England and the New England

colonies. He labored tirelessly to make biblical
theology accessible and relevant to the godly
layperson. Though he never married, throughout
his distinguished career Sibbes continued to ex-
tend his network of friendships with other godly
ministers, teachers, and laypersons. In 1635 he
died at Gray’s Inn.

See also: Feoffees for Impropriations, Human
Nature, Soteriology
Further Reading
Mark Dever, Richard Sibbes: Puritanism and

Calvinism in Late Elizabethan and Early Stuart
England (Macon, GA, 2000).
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Simpson, John (1615–1662)
Fifth Monarchist preacher. Simpson was a native
Londoner who studied at Exeter College, Oxford, re-
ceiving his B.A. in 1635 and his M.A. in 1638. He
emerged in 1642 as one of the leading antinomian
preachers in London, clashing with conservative
clergy and arguing that Christ was even to be found
in common animals such as hogs and dogs. Though
sometimes labeled a Baptist, he placed no reliance on
any outward forms. In 1643 Parliament ordered him
suspended from his London lectureship and banned
him from preaching, but he ignored their orders.

As the Civil Wars progressed, Simpson’s radical
views became more acceptable, but he again be-
came a center of controversy when he preached to
Parliament in 1651 and used the occasion to attack
the professional clergy and university education. By
then he was a close associate of Major-General
Thomas Harrison, and he served as a major under
Harrison in the campaign against the Scots invasion
of 1651 aiming to restore Charles II to the throne.

Simpson believed in the imminence of the mil-
lennium, and on December 1651 he joined with
Christopher Feake in calling a London meeting
that has been seen as the beginning of the Fifth
Monarchist movement. Simpson was a strong critic
of Oliver Cromwell and the Protectorate regime.
Imprisoned for a time and then banned from
preaching in London, he violated the order and,
called before Cromwell, denounced the Protector
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to his face. Dismissed with a caution, he neverthe-
less continued his opposition for a time. He was
ejected from his church livings at the Restoration.
He defended the regicides in a public sermon in
October 1660, then was arrested, but released after
swearing the oaths of allegiance and supremacy. He
died not long after his release.

See also: Antinomianism
Further Reading
Richard Greaves, Saints and Rebels (Macon, GA,

1985); Richard Greaves and Robert Zaller, eds.,
Biographical Dictionary of British Radicals in the
Seventeenth Century, 3 vols. (Brighton, Eng.,
1984).
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Simpson, Sidrach (ca. 1600–1655)
One of the five Dissenting Brethren (along with
Thomas Goodwin, Philip Nye, Jeremiah Bur-
roughes, and William Bridge) responsible for writ-
ing the Apologeticall Narration, which sparked the
debate over church polity that divided the West-
minster Assembly in the early 1640s. A popular
preacher in London, Simpson fell afoul of William
Laud and was convened before the archbishop in
1635. Soon thereafter, chafing at the bands of epis-
copal discipline, Simpson emigrated to Holland in
1638. He joined an independent church in Rotter-
dam but soon fell out with its teacher, William
Bridge. Simpson then started a new church in Rot-
terdam. The persistent rivalry between Bridge and
Simpson led eventually to their both exiting Hol-
land, much (it would appear) to the relief of the au-
thorities there.

Simpson was back in London by 1641, where his
heretofore dangerous positions were now approved
of in a world turned upside down, and where he
was reunited, at least politically, with Bridge. In
1643 Simpson preached a fiery sermon before Par-
liament on 26 July, warning them against modera-
tion in matters of the spirit: “If you would have a
thorough Reformation . . . first, take heed of Pol-
icy . . . Policy doth with Religion as Ammon did
with Tamar, when it has its will of it, it thrusts it out-
of-doors.” He was also made a member of the

Westminster Assembly in 1643, the year that saw
the publication of the Apologeticall Narration.

The Narration eschewed the Presbyterian gov-
ernment urged by the Scots but also disdained the
charge of separatism, with which the narrators
claimed to have been “falsely charged.” It may thus
be read more as a statement advocating toleration
of “tender consciences” than as an apologia for In-
dependency, although the narrators’ advocacy of a
polity they preferred to label “congregational” cer-
tainly left them open to the label. By 1645 Simpson
and his fellow Dissenting Brethren had formed a
subcommittee of the assembly charged with pro-
ducing their own statement on church polity. Their
model provided for forms of church discipline,
order, ordination, and excommunication, which al-
lied them in many ways with mainstream Presbyte-
rians in the assembly. In matters of church govern-
ment, however, their emphasis on the authority of
the individual congregation allied them with the
sectarians and their voluntary meetings.

Simpson had been admitted to Emmanuel Col-
lege, Cambridge, in 1616; his degree status is un-
certain. In 1650, he was appointed master of Pem-
broke Hall, Cambridge, and obtained livings in
London: first at St. Mary Abchurch, where he set
up a congregational polity, and, later, at St.
Bartholomew, Exchange, in 1653. He was briefly
imprisoned for preaching against the Lord Protec-
tor. He died in 1655, and was buried in the last of
the several churches he served, St. Bartholomew’s.
Besides his wife, Simpson left at his death an im-
pressive estate, a son who went on to become a
zealous high churchman of some renown in the
Restoration, two printed fast sermons, and several
other polemical and religious tracts, some of which
he wrote with his fellow dissenting apologists in the
1640s. Works under his sole authorship include the
following: The Anatomist Anatomiz’d (1644), The
Judgment of the Reformed Churches (1647), A
Plain and Necessary Confutation of Antichristian
Errors (1654). Several other of his works were pub-
lished posthumously.

See also: An Apologeticall Narration,
Congregationalism, Dissenting Brethren, English
Puritanism in the Netherlands, Independency
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Further Reading
John Spurr, English Puritanism, 1603–1689

(Basingstoke, Eng., 1998).
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Skelton, Samuel (1593–1634)
New England clergyman. Skelton was born in Lin-
colnshire, England, in 1593 and received his B.A.
(1611) and M.A. (1615) from Clare Hall, Cam-
bridge. Following his ordination he was named rec-
tor of Sempringham, and probably also served as a
chaplain to the Earl of Lincoln. He was one of the
first ministers sent to New England by the Massa-
chusetts Bay Company in 1629. Together with
Francis Higginson, he helped organize the Salem
church in July 1629, and he was chosen pastor of
that congregation. Some of the settlers, particularly
John and Samuel Browne, complained about Skel-
ton’s preaching and the practices of the Salem con-
gregation, but the minister was supported by his
colleague and by the local governor, John Endecott.
As Massachusetts grew, in 1633 Skelton expressed
some concern about the possibility that clerical
conferences as they were evolving might threaten
congregational autonomy. He died in August 1634.

Further Reading
Francis J. Bremer, Shaping New Englands: Puritan

Clergymen in Seventeenth Century England and
New England (Boston, 1994).
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Smyth, John (d. 1612)
Separatist leader. Smyth was the minister of a Sepa-
ratist congregation at Gainsborough, England, that,
together with the Scrooby congregation led by
Richard Clifton and John Robinson, fled in 1608 to
Amsterdam, where Smyth rebaptized himself and
some followers, constituting what they considered
the only pure congregation on earth. Smyth had
studied under Francis Johnson at Christ’s College,
Cambridge (1586–1598; M.A., 1593; fellow, or-
dained 1594), before his appointment as city
preacher in Lincoln (1600). Dismissed for offend-
ing upright citizens in 1602, he moved to Gainsbor-

ough and preached without a license (1604, 1606).
Following his arrival in Amsterdam, Smyth engaged
in acrimonious written debates with Clifton; Smyth
pronounced all defenders of infant baptism hereti-
cal. Union with Smyth thus out of the question,
Robinson led the Scrooby group to Leiden (1609).
Smyth then decided that through their practice of
adult baptism Amsterdam’s Waterlander Mennon-
ites were a true church. “A Short Confession”
(1610) epitomized Smyth’s mature, non-Puritan
theology and included Mennonite views on free
will, the Incarnation, and the magistracy (which was
forbidden to true believers). Smyth and most of his
followers signed it and were eventually accepted as
Mennonites, first as an allied congregation, then as
joiners whose adult baptism was valid. Some of
Smyth’s congregation, however, refused this partic-
ular “further light” and accused their former friends
of apostasy. Led by Thomas Helwys, they returned
to England and founded a congregation seen as the
origin of the General Baptist movement.

See also: English Puritanism in the Netherlands
Further Reading
W. H. Whitley, editor, The Works of John Smyth, 2

vols. (Cambridge, Eng., 1915).

Jeremy Bangs

Snape, Edmund (1576–1608)
One of the members of the Northamptonshire clas-
sis and a friend to such godly luminaries as Thomas
Cartwright and Henry Travers, Snape is the subject
of several vitriolic asides (most of these marginal) in
Richard Bancroft’s Dangerous Positions (1593). In
Bancroft’s anti-puritan and anti-Scottish work,
Snape is identified as a minister who “most friendly
entertained” presbyterial discipline, who “charg[ed]
the present government with persecution” in a 1590
letter to his father, and who carried on a seditious
correspondence with Travers in London.

Snape took deacon’s orders in 1575 but refused
to serve the Church of England unless a congrega-
tion directly called him. Fortuitously, the church of
St. Peters, Northamptonshire, did call him in the
year of his diaconal ordination. In 1576, Snape trav-
eled with Thomas Cartwright to the Channel Is-
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lands to assist Huguenot ministers in devising a
form of church discipline. After sojourns in Jersey
and Exeter, Snape went to Oxford, where he re-
ceived the B.A. from St. Edmund Hall in 1581, and
the M.A. from Merton three years later. Snape then
returned to the parish of St. Peters, where he re-
mained until his death.

Further Reading
Richard Bancroft, Daungerous positions and

proceedings, published and practiced within this
iland of Brytaine (1593).

Lori Anne Ferrell

Some, Robert (1542–1609)
Chaplain to the Earl of Leicester and participant in
the Martin Marprelate controversy. Whether he
“became respectable with age and increasing re-
sponsibility,” as one biographer claims, or whether
(as seems more likely) his moderate ecclesiological
positions simply balanced out his more unyielding
theological opinions, Some’s career as a controver-
sialist typifies the complex, seemingly paradoxical
doctrinal and ecclesiological milieu of late six-
teenth-century conforming Calvinism, or “moder-
ate Puritanism.”

Some’s theological opinions, advertised exten-
sively in his polemical treatises and sermons, were
resolutely cast from the mold set by Calvin. He
aligned himself with the Cambridge party opposing
Peter Baro’s espousal of the doctrine that the elect
to reprobation are damned as much for their sins as
in response to eternal decree. Some also publicly
opposed the doctrines espoused by John Overall,
who was a protégé of Baro’s and an anti-Calvinist in
the mode of Lancelot Andrewes.

But Some’s stringent Calvinism must be weighed
in the balance with his fierce advocacy of ecclesias-
tical conformity in the Marprelate affair, in which
his first contribution, A Godly Treatise containing
and deciding certain questions moved of late in
London and other places, touching the ministry,
sacraments, and church (1588), defended such po-
sitions as “The godly are not polluted which receive
the Sacrament at the hands of an unpreaching min-
ister” and “A Godly Prince may and ought to com-

pel his Subjects (if any refuse) to the external ser-
vice of God.” A Godly Treatise so provoked John
Penry that Penry chose to answer it in a stinging
tract entitled M. Some laid open in his coulers (also
1588), which denounced Some as the “snappishest
gentleman who ever penned a distempered dis-
course.” Not one to let snappish controversy rest
once it had been aroused, Some answered Penry’s
tract later that same year.

Some matriculated at St. John’s College, Cam-
bridge, where he took the B.A. (1561–1562), M.A.
(1565), B.D. (1572), and D.D. (1580). His aca-
demic career compassed the range of opportunities
offered by the colleges of Cambridge: he served
Queen’s College as bursar and vice president in the
late 1560s and early 1570s, and he was made mas-
ter of Peterhouse in 1589. He was vice-chancellor
of the university in 1590, 1599, and 1608. He was
also rector of the church in Girton (a town near
Cambridge). Some wrote several treatises in addi-
tion to his anti-Marprelate tracts of 1588, among
them works on the sacraments and the Lord’s
Prayer, and against the Anabaptists Barrow and
Greenwood. His membership in the more evangel-
ical wing of the Elizabethan church is attested to by
the nineteenth-century reprinting of his treatise on
the church (bound with James Pilkington’s Exposi-
tion on Nehemiah in 1585) by the Parker Society.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967).

Lori Anne Ferrell

Sparrowhawke, Edward (d. 1678)
A minor minister whose unwillingness to play his
cards close to his chest brought him briefly into the
spotlight. He seems to have come from the Stour
valley and was educated at Emmanuel College,
Cambridge. It appears that he returned to his roots,
holding a curacy in the Suffolk part of the Stour val-
ley after he graduated M.A. in 1625. He was sus-
pended from this post and then appears as curate
and lecturer at St. Mary Woolchurch, London, in
the early 1630s. In 1635 he was disciplined for
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preaching against bowing at the name of Jesus. He
withdrew to Coggeshall, Essex, where he had fam-
ily. In 1637 he was reported to have been holding
conventicles. In March of that year he responded
to visitation sermons promoting the altar policy in
very strong terms, delivering a jeremiad that enu-
merated the judgments upon the land: bad har-
vests, the plague, recession, and high taxation. All
these were caused, he claimed, by “our Altars and
such superstitious adoration, bowing at names and
such new idolatrous mixtures of religion, and the
treading down of Gods people,” comparing Charles
I to Manasseh, the king of Judah who erected altars
to strange gods and consorted with witches and
wizards. His whereabouts are unknown until 1643,
when he was given the rectory of Black Notley,
Essex, a post he held until his ejection after the
Restoration. He moved to the north of the county,
near Colchester and stayed at Boreham until his
death in 1678.

Further Reading
T. W. Davids, Annals of Evangelical Nonconformity

in Essex (London, 1863); Tom Webster, Godly
Clergy in Early Stuart England: The Caroline
Puritan Movement, c. 1620–1643 (Cambridge,
Eng., 1997).
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Spurstowe, William (ca. 1605–1666)
Presbyterian minister. Spurstowe was born in Lon-
don and educated at Emmanuel College, Cam-
bridge, receiving his B.A. in 1623, M.A. in 1630,
and D.D. in 1649. He was connected to John
Hampden and was chaplain to Hampden’s regi-
ment in the early stages of the English Civil War.
He joined with Stephen Marshall, Edmund
Calamy, and others as one of the authors of the
Smectymnuus tracts and a member of the West-
minster Assembly of Divines.

Spurstowe was a leader of English Presbyterians.
He was one of those who negotiated with Charles I
in 1648, and he strongly opposed the trial and exe-
cution of the king. Following the Restoration, he
became one of the chaplains in ordinary to Charles
II and labored to bring about an inclusion of Pres-

byterians in the restored national church. When
this effort failed, he resigned his church living and
went into retirement.

See also: Smectymnuus
Further Reading
G. R. Abernathy, The English Presbyterians and the

Stuart Restoration, 1648–1663 (Philadelphia,
1965); Tai Liu, Discord in London: The Puritan
Divines and the Puritan Revolution, 1640–1660
(Newark, DE, 1973).

Francis J. Bremer

Sternhold, Thomas (d. 1549)
Instigator of the collection of versified psalms later
to become the Sternhold and Hopkins “Old Ver-
sion.” His early life is unclear. Evidence survives
connecting him both with Hampshire and with Awre
in Gloucestershire. It is thought he attended Christ
Church, Oxford, but did not take a degree. Some-
time in or before 1538 he joined the household of
Henry VIII, as one of the grooms of the robes. It is
probable that he represented Plymouth in the par-
liament that met in January 1545. In parallel to the
work of the French court poet Clement Marot, who
published a similar collection in 1540, Sternhold
rendered some forty of the psalms into the simple
“common meter” ballad form. The first edition of
the collection, containing some nineteen psalms,
was the Certayne Psalmes, printed in Cambridge,
which can roughly be dated as from after 1547 by its
dedication to Edward VI. A second edition of 1549
contained eighteen more, and the full forty ap-
peared in 1562. Sternhold died on 23 August 1549.

The motivation for Sternhold to embark on this
project is unclear. It is certain that such “holy
songs” were in vogue at the court under the influ-
ence of Catherine Parr, who herself wrote devo-
tional literature. However, the suggestion that
Sternhold was driven by a desire to see all secular
songs replaced by the psalms is one that cannot be
substantiated, deriving only from a preface to an
edition appearing after his death. To class Stern-
hold as a “puritan” before the term existed would
therefore be a mistake. The holy songs were to be
delighted in, alongside other, secular, music.
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See also: Psalms
Further Reading
Rivkah Zim, English Metrical Psalms: Poetry as

Praise and Prayer, 1535–1601 (Cambridge, Eng.,
1987).
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Sterry, Peter (1613–1672)
English Puritan mystic. Sterry was born in South-
wark and entered Emmanuel College, Cambridge,
in 1630, receiving the B.A. in 1634 and the M.A. in
1637, having become a fellow in 1636. In 1639 he
became a chaplain to Robert Greville, Lord
Brooke, later a general in the parliamentary army.
In 1643 Sterry was named to the Westminster As-
sembly, where he was associated with those Inde-
pendents known as the Dissenting Brethren. By
1645 he was preaching sermons with millennial
themes to the House of Commons. In 1649 he was
named a chaplain to the Council of State, and later
he was a chaplain to Oliver Cromwell, whom he
strongly supported and whom he advised and
served in matters of religious policy. After
Cromwell’s death, he became chaplain to Philip
Sidney, Viscount Lisle. Sterry was suspected of dis-
loyalty to the restored monarchy, but found safety
at the West Sheen estate of Viscount Lisle, in Rich-
mond, south of London, where there gathered a
devout circle dubbed by Sterry the “lovely society.”

Apart from sermons, Sterry’s writings were pub-
lished posthumously. Notable was his Discourse of
the Freedom of the Will (1675). Sterry advocated
religious toleration and was a Platonist with strong
ties to the Cambridge Platonists, especially Ben-
jamin Whichcote. He was also a mystic who was fa-
miliar with the writings of the early seventeenth-
century German mystic Jakob Böhme (in English,
Jacob Boehme), reveled in the beauty of nature,
and employed erotic imagery drawn from the bibli-
cal Song of Solomon to describe the soul’s union
with God. Unpublished manuscripts by Sterry con-
firm his universalist conviction that God’s predesti-
nating love would bring all persons to salvation. His
theological and spiritual writings, which are charac-
terized by literary grace and poetic invention, are

suffused with a Calvinist emphasis upon divine
grace.

See also: Espousal Imagery, Grace
Further Reading
Vivian de Sola Pinto, Peter Sterry: Platonist and

Puritan (Cambridge, Eng., 1934).

Dewey D. Wallace Jr.

Still, John (ca. 1544–1608)
Bishop. Little is known of Still prior to his matricu-
lation at Christ’s College, Cambridge, at the start of
the Elizabethan reign in 1559. He received his B.A.
in 1562, his M.A. in 1565, and his B.D. in 1570.
Early on he earned a reputation as a powerful
preacher. He attracted the attention of Matthew
Parker, the archbishop of Canterbury, who pre-
sented Still to a number of church positions, in-
cluding rector of Hadleigh (1571), dean of Bocking
(1572), and archdeacon of Sudbury (1577). He also
advanced at Cambridge. In 1570 he was appointed
to succeed Thomas Cartwright as Lady Margaret
Professor of Divinity. In 1574 he was elected mas-
ter of St. John’s College, and in 1577 he moved to
the mastership of Trinity College.

He was sympathetic to those who sought further
reform of the church and had argued that leniency
be extended to Thomas Cartwright when that di-
vine was challenged for his Presbyterian views. Still
made a number of friends at Cambridge who later
became leading figures in East Anglian Puritanism,
among them John Knewstub, Henry Sandes, and
the layman Adam Winthrop. In fact, he became
very close to the Winthrops. Adam Winthrop mar-
ried Still’s sister Alice. Though she died soon there-
after, the two men remained close. Still arranged
for Winthrop to hold offices at St. John’s and Trin-
ity college. Winthrop’s brother William stood
surety for the first fruits paid by Still’s brother
George. And John Still likely stood as godfather to
Adam Winthrop’s son John, the future governor of
Massachusetts.

As archdeacon of Sudbury, Still supported the
efforts of lay and clerical puritans to create a godly
kingdom along the Stour River, while nevertheless
opposing those nonconformists who separated
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from the church. In 1593 he was chosen to be
Bishop of Bath and Wells. There too he sought to
curb nonconformity, while protecting godly clergy
who were largely conformable from being deprived
of their livings. He died in 1608.

Further Reading
Francis J. Bremer, John Winthrop: America’s

Forgotten Founding Father (New York, 2003);
Patrick Collinson, The Elizabethan Puritan
Movement (London, 1967); P. M. Hembry, The
Bishops of Bath and Wells, 1540–1640 (London,
1967).

Francis J. Bremer

Stock, Richard (1569–1626)
Noted London preacher. Stock was born in York
and educated at St. John’s, Cambridge, where he
studied under the master of the college, William
Whitaker, and received his B.A. in 1590 and his
M.A. in 1594. He was incorporated M.A. at Oxford
in 1595 and elected fellow at Sidney Sussex, Cam-
bridge, in 1596, but did not serve, becoming chap-
lain to Sir Anthony Cope of Hanbury, Oxfordshire,
to Lady Lane of Burton-on-the-water, Gloucester-
shire, and rector of Standlake, Oxfordshire. He was
in London lecturing at St. Augustine’s by 1603,
when he preached a Paul’s Cross sermon against
local taxes that burdened the “meaner sort.” He
was briefly curate at St. Mildred’s Bread Street, and
in 1604 he became curate and lecturer at Allhal-
lows Bread Street, where he succeeded the rector,
Thomas Edmunds, in 1611, and where he re-
mained as rector and lecturer until his death in
1626.

Stock was remembered in several merchants’
wills, along with the prominent puritan ministers
William Gouge, Stephen Egerton, and Ezekiel
Culverwell. He saw Whitaker’s An answere to the
Ten reasons of Edmund Campian through the press
in 1606; his Paul’s Cross sermon against the papists
was published in 1609; The doctrine and use of re-
pentance in 1610; a funeral sermon, The churches
lamentation for the losse of the godly in 1614, and A
learned and very usefull commentary upon the
whole prophesie of Malachy in 1641. The Anglican

Thomas Fuller claimed that Stock’s preaching was
approved by all that were judicious and religious.

See also: Feoffees for Impropriations
Further Reading
Paul Seaver, The Puritan Lectureships (Stanford,

1970). 

Paul Seaver

Stoddard, Solomon (1643–1729)
Controversial Northampton, Massachusetts, re-
vivalist; grandfather and mentor of Jonathan Ed-
wards. The Reverend Solomon Stoddard, whose
ministry in the frontier village of Northampton,
Massachusetts, endured fifty-six years, was one of
the most dominant and controversial figures in the
late Puritan movement. Born on 4 October 1643
and dying on 11 February 1729, Stoddard’s career
spanned a time of crucial significance in the history
of New England Puritanism. As an undergraduate
at Harvard, Stoddard was influenced by the de-
bates that resulted in the adoption of the Half-Way
Covenant in 1662, the year of his graduation. While
working on a master’s degree over the next three
years, he studied the theology of many Presbyter-
ian divines. Once hired as pastor in Northampton
in 1672, Stoddard wasted no time implementing his
Presbyterian views.

Stoddard first made his views public in 1687, in
The Safety of Appearing, and clarified his views
further in his Doctrine of Instituted Churches of
1700. In the latter work, Stoddard justified the
Half-Way Covenant and went beyond its precepts,
arguing that baptism should be even more freely
offered and that all churchgoers should enjoy the
benefits of the sacraments, including the Lord’s
Supper. The Northampton clergyman rationalized
that since the human eye could not ultimately dis-
cern a saint from a sinner, “visible” sainthood was
a human device not founded in scripture. There-
fore, full church membership should be extended
to all desiring applicants, and church covenants
should no longer be utilized. He also believed that
all members were entitled to the Lord’s Supper as
a possible part of God’s elite, arguing the ordi-
nance was not a seal of sainthood, but simply a
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springboard to eventual conversion, or a “convert-
ing ordinance.”

Within five years of his ordination as pastor at
Northampton, the young minister thus admitted
all but openly scandalous Christians to full church
membership and participation in all sacraments.
These practices threatened to shake the founda-
tions of the “New England Way,” as it ignored the
previous requirement of a regenerative experi-
ence and a direct ancestral bloodline to a
covenanted member. Additionally, by allowing
this new breed of church member to fully partake
of the Lord’s Supper, Stoddard challenged the
colony’s founders, who considered participation in
the sacred ordinance to be a seal of one’s saint-
hood. This unique doctrine earned him an enor-
mous amount of support in the upper Connecticut
River Valley, but put him at odds with most of the
Congregational clergymen of Massachusetts Bay.
Increase and Cotton Mather began a pamphlet-
and book-writing campaign against him, accusing
the inland minister of innovations against the
founders of the colony. The public feud between
the Mathers and Stoddard only seemed to add to
his reputation as a powerful and outspoken critic
of the “New England Way.” He became so influ-
ential and prominent in the valley and on the
coast, that friends and foes alike dubbed him
“Pope Stoddard.”

Stoddard was also distinguished as an early re-
vivalist. His emotional sermons depicting the pun-
ishments of hell enabled him to bring people into
the church in great numbers. During his ministry,
in fact, he was able to invoke at least five distinct
“harvests,” in which numerous people converted in
a short amount of time. Stoddard’s 1714 work, A
Guide to Christ, even offered suggestions to other
ministers on how they could lead a person to con-
version through emotional preaching. This book
became widely read and influential throughout
New England during the religious revivals of the
Great Awakening.

In addition to his significance as an innovator and
revivalist, Stoddard was also well known as the
grandfather of the famed Great Awakening
preacher, Jonathan Edwards. As a mentor and

predecessor of Edwards in Northampton, Stoddard
left his grandson a pulpit that was to become enor-
mously significant during the Great Awakening. Al-
though Edwards ultimately sided with the Mathers
in terms of church admittance requirements and
the sacraments, the style of evangelical preaching
and revivalism for which he was known emulated
his grandfather.

See also: Reforming Synod of 1679
Further Reading
Paul Lucas, Valley of Discord: Church and Society

along the Connecticut River (Hanover, NH,
1976); Perry Miller, The New England Mind:
From Colony to Province (New York, 1954);
Patricia J. Tracy, Jonathan Edwards, Pastor:
Religion and Society in Eighteenth-Century
Northampton (New York, 1979).
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Stone, Samuel (1603–1663)
“Teacher” from 1635 to 1663 of the first Puritan
church established in Hartford, Connecticut; ably
defended the development of a “congregational
way”; famously described the ideal Congregational
church as “a speaking aristocracy in the face of a
silent democracy.” Stone, born in Hertford, proba-
bly joined the Puritan movement after entering
Emmanuel College, Cambridge, in 1620, and in
1630 was appointed to a Puritan lectureship at
Towcester in Northamptonshire. In 1633, he was
invited to accompany Thomas Hooker, who was
about to lead a migration to New England. In
1635, he preceded Hooker to Connecticut, and
named Hartford, Connecticut, after his birthplace
in England.

Stone left many of his sermons in manuscript
form, but his most important work, A Congrega-
tional Church is a Catholike Visible Church . . . ,
was published in London in 1652. In reply to at-
tacks by English Presbyterians that a system of in-
dependent churches was philosophically illogical,
Stone argued that the universal, catholic church
was a “genus,” a sort of essence, or “quiddity,” of
which individual churches, like the one in Hart-
ford, were a “species.” Christ, he concluded, had
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founded a congregational system, and not a “catho-
like, integral, political church,” the sort of system
that Presbyterians wanted Parliament to establish.
His performance earned him the title of “Doctor
Irrefragabilis” from Cotton Mather.

Stone believed that all residents within a parish,
if not morally scandalous, were obliged to attend
the Lord’s Supper, and to have their children bap-
tized. Church members were therefore a “democ-
racy,” but because they were not necessarily regen-
erate, they were obliged to quietly acquiesce in the
rule of the godly men who held office in the church,
the “aristocracy.” Stone knew his definition did not
describe reality. In 1653, he and his congregation
fell into a long, bitter dispute that finally ripped the
church asunder. By then, if not before, Stone must
have realized that democracies are never silent.

Further Reading
American National Biography (New York, 1999);

Paul Lucas, Valley of Discord: Church and
Society along the Connecticut River, 1636–1725
(Hanover, NH, 1976).
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Stoughton, William (1630–1701)
Chief judge of the Salem witchcraft trials in
1692–1693. Born in Rotherhithe, Surrey, Stough-
ton came to Dorchester, Massachusetts, with his
parents in 1632. As a member of the Harvard Col-
lege class of 1650, he trained for the ministry,
thereafter going to England to preach and to study
at Oxford (where he received an M.A.). In 1662 he
returned to Massachusetts, where he speculated in
land and assumed various public responsibilities.
First appointed a county judge in 1674, he per-
formed judicial duties periodically thereafter and
occasionally represented Massachusetts as an
envoy, both in other colonies and in England.

Following the abrogation of the original Massa-
chusetts charter in 1684, Stoughton served first in
the interim government of his friend Joseph Dud-
ley and, after November 1686, as a councilor in the
Dominion of New England under Sir Edmund An-
dros. Although he urged Andros to surrender
peacefully on 18 April 1689, during the Massachu-

setts phase of the Glorious Revolution, Stoughton
did not actively participate in the Dominion’s over-
throw. After an office-holding hiatus, he was ap-
pointed lieutenant governor under the charter of
1691.

The new governor, Sir William Phips, arriving in
May 1692 to find more than thirty people in jail
awaiting trial for witchcraft, immediately estab-
lished a nine-member Court of Oyer and Terminer
with William Stoughton as chief judge. Although
no formal records survive from the trials and thus
details of the proceedings are largely lost, contem-
porary critics observed that Stoughton pursued the
accused witches with particular zeal. It was he, for
example, who directed the jury that initially acquit-
ted Rebecca Nurse to reconsider its verdict (subse-
quently altered to “guilty”).

Respected for both his judicial experience and
his theological training, Stoughton seems to have
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dominated events in the Salem courtroom. He
adamantly insisted that God would never permit
the devil (ultimately under divine control) to create
an afflicting specter in the shape of an innocent
person. Accordingly, the testimony of victims that
they had been assaulted by certain people in spec-
tral form became a major determinant of guilt—at
least until critics began to argue in late summer
that Stoughton’s reasoning was flawed and that
Satan, the quintessential liar and trickster, could
deceive humans’ perceptions. In late October the
critical clamor over spectral evidence grew so loud
that Governor Phips dissolved the court. When in
January 1693 trials resumed in regular courts and
without reliance on spectral evidence, Stoughton
continued as chief judge, although he angrily aban-
doned that post briefly upon learning that Phips
had reprieved the remaining people who had been
convicted but not yet executed.

When Phips was recalled to England in 1694,
Stoughton as lieutenant governor assumed the
leadership of the colony, a role in which he contin-
ued until his death in 1701 with only a brief respite
in 1699–1700. William Stoughton never married.

See also: Salem Witchcraft
Further Reading
Peter Hoffer, The Salem Witchcraft Trials

(Lawrence, KS, 1997); Mary Beth Norton, In the
Devil’s Snare: The Salem Witchcraft Crisis of
1692 (New York, 2002).
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Strong, William (d. 1654)
Congregationalist minister. Strong was probably
from Dorset, though we know little of his youth.
He graduated with his B.A. in 1631 from St.
Catharine’s College, Cambridge, and was elected a
fellow in February 1631. He took his M.A. in 1634.
In July 1634 he was suspended as a fellow and
stripped of his degrees for denying episcopacy.

Strong was appointed as rector of Moor Crichel,
Dorset, in 1640, but with the coming of civil war in
1643 he fled to London. There he was appointed
lecturer at St. Dunstan-in-the-West, Fleet Street in
1644. Strong replaced the Presbyterian Andrew

Perne as minister of the parish on 14 October 1647.
Strong was one of the favored ministers of the suc-
cessive Parliamentarian regimes. In 1645 he was
appointed as a preacher at the morning exercises at
Westminster Abbey and in 1646 replaced Edward
Peale as a member of the Westminster Assembly.

In the debate between Presbyterians and Inde-
pendents on the issue of church government,
Strong was initially a moderate or parochial Inde-
pendent. In August 1648 he was appointed a trier
of ministers for the Presbyterian twelfth London
classis and joined in instituting the Presbyterian el-
dership at St. Dunstan’s. However, by late 1650
Strong was in controversy with his parish concern-
ing the imposition of Congregationalist principles
on the parish and left to gather a congregation at
Westminster Abbey.

Highly regarded by Oliver Cromwell throughout
the Commonwealth period, he was appointed in
1654 as one of the Cromwellian Triers to test can-
didates for the ministry; he was probably active in
this role when he died in June 1654. Although he
was afforded the honor of burial in Westminster
Abbey by the Cromwellian regime, his remains
were exhumed in 1661 and thrown into a pit in the
churchyard of St. Margaret’s, Westminster.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Stubbs, John (ca. 1541–1590)
Religious writer. Stubbs was a native of Norfolk and
graduate of Trinity College, Cambridge (B.A.
1561), but his formative experiences were at Lin-
coln’s Inn, which he entered in 1562. There he as-
sociated with a group of zealous Protestant reform-
ers who were dissatisfied with the reforms of the
Elizabethan church. He was admitted to the bar in
1572. During the 1570s he may have been involved
in published criticisms of the inadequacies of the
church.

In 1579 Stubbs published The Discovery of a
Gaping Gulf, which was a criticism of a proposed
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marriage between Queen Elizabeth and the Duke
of Anjou. He objected because the duke was a
Catholic and such a union would be in violation of
God’s will and law. Implicitly he was calling into
question the queen’s dedication to Protestantism.
Elizabeth was furious at this unsolicited advice and
initially wished to have Stubbs and some of the
men who had distributed his tract hung. After an
initial felony prosecution had failed, Stubbs was re-
tried for sedition in the court of Queen’s Bench. He
was convicted and sentenced to have his right hand
cut off and to be imprisoned. He remained in the
Tower of London until 1581.

Stubbs insisted during his punishment on his loy-
alty to the queen. Indeed, after his right hand was

cut off, he is supposed to have taken off his hat with
his left hand and cried out “God save the Queen.”
In 1589 he was elected member of Parliament for
Great Yarmouth, in Norfolk. He drew up a petition
against the use of the ex officio oath (which forced
individuals to incriminate themselves) against puri-
tan ministers and continued to urge further reform
of the church. He accompanied an English force to
France in 1590, where he died.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Wallace MacCaffrey,
Queen Elizabeth and the Making of Policy,
1572–1588 (Princeton, 1981).
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Taylor, Edward (ca. 1642–1729)
Westfield minister and among the foremost of
American poets before 1800. Born in Sketchley,
Leicestershire, England, of yeoman farmer back-
ground, Taylor’s refusal to subscribe to the 1662
Act of Uniformity eventually led to his migration to
New England in 1668, where he matriculated at
Harvard as an upperclassman. After graduation, in
1671 he accepted an invitation to pastor at West-
field, a frontier community, although he did not
formally gather the church until 1679. Taylor mar-
ried Elizabeth Fitch in 1674; three of their eight
children survived infancy. About 1692 he married
Ruthy Wyllis, with whom he had six children. His
fifty years of ministry at Westfield was marked by
three conflicts: (1) in the 1680s and 1690s, a dis-
agreement with neighboring minister Solomon
Stoddard over membership and communion; (2) in
1713–1715, a disciplinary issue in his congregation,
in the course of which he withheld communion;
and (3) his dissatisfaction with the location of a new
meetinghouse erected in 1721–1722.

With the exception of a funeral elegy for a West-
field deacon and verses printed by Cotton Mather,
none of Taylor’s voluminous writings were printed
until the 1930s; they include a gospel harmony (as
works were called that showed how the various
Gospels were in harmony with each other), ser-
mons collected in Christographia and Upon the
Types of the Old Testament; a Treatise Concerning
the Lord’s Supper; and a large number of poems.
Chiefly he is remembered for a manuscript titled

Poetical Works, which includes a verse drama Gods
Determinations, a group of Occasional Medita-
tions, and especially the Preparatory Meditations,
composed over a forty-three-year period. Taylor’s
verse is chiefly in the metaphysical vein, given to
elaborate yet homely imagistic conceits and rough
metrics, but within an orthodox Calvinistic view.

Further Reading
American National Biography (New York, 1999).

Michael G. Ditmore

Taylor, Thomas (1576–1632)
Puritan clergyman. Taylor was born in 1576 at
Richmond, Yorkshire, and made an impression as a
rising star at Christ’s College, Cambridge. He be-
came a fellow and the Wentworth Hebrew lecturer
from 1599 to 1604. He also became an important
part of the spiritual brotherhood within the univer-
sity, becoming close friends with John Preston,
John Cotton, and Richard Sibbes. He clashed with
the authorities after a sermon in 1608 that de-
nounced Archbishop Richard Bancroft’s treatment
of puritans. (This reputation may have delayed the
award of his doctorate, which he did not receive
until 1628, incorporated at Oxford in 1630.)
Threatened with degradation, he moved to Wat-
ford, possibly as vicar, and by 1612 to Reading,
close to his brother. There he established a very
productive household seminary. He produced an
extraordinary wealth of devotional works, showing

245

T



himself very much the disciple of his mentor at
Cambridge, William Perkins. In 1625 he was
elected curate and lecturer at St. Mary’s Alderman-
bury, London, and was representative of the main-
stream clerical puritanism of the early Stuarts. He
flourished in London and was renowned as a
preacher and as spiritual advisor to the godly. He
was loosely connected with the Feoffees for Impro-
priations and, later, with John Dury’s ecumenical
project. There was a reprimand earned for his part
in an effort to raise support for the Protestants in
the Palatinate; otherwise his ministry continued
undisturbed until he retired in 1630 and moved to
Isleworth away from the London air. Here he died
in late 1632.

Further Reading
“The Life of Dr Taylor,” in The Works of Dr Thom.

Taylor (1653); “The true relation of Doctor
Thomas Taylor,” in The Works of Thomas Taylor
(1659); Samuel Clarke, The lives of thirty two
English divines in A general martyrologie (1677);
Paul Seaver, The Puritan Lectureships: The
Politics of Religious Dissent, 1560–1662
(Stanford, 1970); Tom Webster, Godly Clergy in
Early Stuart England: The Caroline Puritan
Movement, c. 1620–1643 (Cambridge, Eng.,
1997).

Tom Webster

Throckmorton, Job (1545–1601)
One of the most outspoken of Elizabethan puritan
members of Parliament, which became apparent
when three of his speeches delivered in the 1586
parliament were discovered in the 1950s. He was
the eldest son of the large family of Clement
Throckmorton of Haseley, Warwickshire. After
spending time in Oxford (B.A. 1566), he inherited
an estate burdened with debt. He was not active
in local politics. So when he sought a parliamen-
tary seat in 1586, intent on the speeches he was to
make about Mary Queen of Scots, religion (in
support of the “Bill and Book” that sought to in-
troduce Presbyterianism), and foreign policy (ex-
pressing an undiplomatic outrage), he cam-
paigned as a carpetbagger in Warwick. Two years
later came the Marprelate tracts. Throckmorton

was in this literary conspiracy up to his neck, and
in addition to circumstantial evidence, compari-
son of the tracts with Throckmorton’s speeches
and with the only printed pamphlet he acknowl-
edged has convinced modern scholars that if the
libels had a single author, that author was Throck-
morton. He said that he was not Martin and didn’t
know Martin. But since “Martin” did not exist,
that was true. Eventually Throckmorton seems to
have reverted to obscure privacy, dying suddenly,
intestate, in February 1601. Pay no attention to
the original Dictionary of National Biography,
which unfortunately confuses him with another
Throckmorton, a religious melancholic who
ended a lifetime of religious doubt undergoing
treatment from John Dod.

See also: Marprelate Tracts, Martin Marprelate
Further Reading
L. H. Carlson, Martin Marprelate, Gentleman (San

Marino, CA, 1981); J. E. Neale, Elizabeth I and
Her Parliaments, 1584–1601 (London, 1957); J.
E. Neale, The Elizabethan House of Commons
(London, 1949).

Patrick Collinson

Tombes, John (1602–1676)
Baptist minister. Tombes was a student at Mag-
dalen Hall, Oxford, where he received his B.A. in
1621, his M.A. in 1624, and his B.D. in 1631. At Ox-
ford he was noted as an extraordinary linguist. In
1623, while catechist at Magdalen, he began to
doubt the scriptural basis for infant baptism,
though he did not resolve the matter to his own sat-
isfaction for some time.

Tombes became a preacher at Leominster,
Herefordshire, in 1630 and became noted for his
opposition to ceremonies and general puritan
stance. His support for Parliament in 1642 forced
him to abandon Leominster. After a brief stay in
Bristol, he relocated in London. There he finally
came to a public rejection of infant baptism. His
friend Stephen Marshall arranged for him to be ap-
pointed a preacher at the Inns of Court, where he
would not be called upon to perform baptisms. He
continued to write and speak out against the prac-
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tice, engaging in a debate with Richard Baxter, and
agreeing to a statement of his views being dis-
patched to New England by his friend Henry
Jessey. His close connections with orthodox Calvin-
ists who were Presbyterians and Congregationalists
led to his being appointed during the Protectorate
as one of the national triers for the approbation of
candidates for the ministry.

Tombes returned to Leominster in the 1650s, but
lost his living at the Restoration due to his opposi-
tion to infant baptism. During the following
decades, he continued to advocate his Baptist views,
but also wrote attacks on separatism and Socinian-
ism, and defended Calvinist doctrinal positions.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, 3 vols. (Brighton, Eng.,
1984).

Francis J. Bremer

Tomkys, John (d. 1592)
Protestant preacher, who was to the town of
Shrewsbury, in a small way, what John Calvin was
to Geneva. He was not the first Protestant
preacher in the town, but his arrival in 1582 ratch-
eted up the reformation of manners, imposed
under a code of seventy-nine articles, as though
they were Ecclesiastical Ordinances. When
Tomkys died ten years later, his passing was, says a
local chronicler, lamented by all “perfect protes-
tants,” by which we may understand Puritans.
Tomkys came to Shrewsbury from his native
Staffordshire. Little is known of his education ex-
cept that it was funded by Sir Richard Pipe, a lord
mayor of London of Staffordshire origin. He pub-
lished translations from French and Latin of works
by the Zürich reformer Heinrich Bullinger.
Tomkys was a client of the Earl of Leicester and
preached before the earl on the occasion of a no-
table civic visit to Shrewsbury. The most notorious
episode in Tomkys’s by no means peaceful aposto-
late in Shrewsbury occurred when he led an attack
on a kind of maypole set up annually by the Com-
pany of Shearmen, a bone of contention in this

town dominated by the politics of cloth and the
competing interests of the various parts of the in-
dustry. He was subjected to the indignity of a
charivari (in America, a shivaree), and three years
later, after his time, further trouble over the
“Shearman’s Tree” led to a murder.

Further Reading
Patrick Collinson, “The Shearman’s Tree and the

Preacher,” in The Reformation in English Towns,
1500–1640, ed. Patrick Collinson and John Craig
(Basinstoke, Eng., 1998); A. B. Somerset, ed.,
Records of Early English Drama: Shropshire
(London, 1994). 

Patrick Collinson

Tompson, William (1598–1666)
New England clergyman. Tompson was born in
Lancashire and educated at Brasenose College,
Oxford, where he received his B.A. in 1622. He
was a friend of Lancashire puritans Richard
Mather and Charles Herle. He emigrated to Mass-
achusetts in 1637. He preached initially in what
was to become Maine and then settled as the min-
ister of Braintree, Massachusetts. In 1642 he trav-
eled to Virginia, responding to a plea from puritans
in that colony that their New England friends help
them by dispatching clergymen. The royal gover-
nor of that colony soon cracked down on the puri-
tan efforts, and Tompson returned to Massachu-
setts. According to Cotton Mather, depression
kept Tompson from exercising his ministry for a
time. He published two books, both in collabora-
tion with his friend Richard Mather. The first was
A Modest and Brotherly Answer to Mr. Charles
Herle (1644), in which they defended the colonial
system of Congregationalism against Herle’s Pres-
byterian objections. The other was a call for coop-
eration between the two religious groups, pub-
lished in 1650 as An Heart-Melting Exhortation
with a Cordial Consolation.

Further Reading
Francis J. Bremer, Shaping New Englands: Puritan

Clergyman in Seventeenth-Century England and
New England (Boston, 1994).
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Trapnel, Anna (fl. 1642–1660)
Puritan prophet generally associated with the mil-
lennial Fifth Monarchist movement. At the age of
fourteen she began to repeat sermons informally,
claiming that the Holy Spirit was the source of her
voice. This was the typical style of most midcentury
Puritans in such matters. In January 1654, however,
she also began to receive visions and revelations.
The form of these was based on scriptural examples
of prophetic visions. In one she saw the throne of
God, surrounded by his angels singing, “Holy, Holy,
Holy.” This vision is similar to the one described in
Isaiah 6:3. Trapnel attracted many preachers to
hear her utterances, including John Simpson and
Henry Jessey.

The content of the visions was unusual for the
strength of the political message, as shown in her
Strange and Wonderful Newes from White-Hall
(1654) and Anna Trapnel’s Report and Plea (1654).
They also emphasized the humility and repentance
exemplified by the New Testament, rather than the
more popular Old Testament emphasis on judg-
ment and retribution. Overall, Trapnel’s image is
contrary to the traditional image of the Old Testa-
ment prophet: utterer of censorious lamentations,
which foretold woe and destruction. As a female
prophet, she followed in the tradition of the hand-
maid of God, established by the female saints and
mystics of the medieval Church. However, the
most important aspect of her style of prophecy was
its emphasis on silence, making her work possibly a
precursor to Quaker speech forms.

See also: Antinomianism, Fifth Monarchists,
Conversion Narratives (in Primary Sources)
Further Reading
Phyllis Mack, Visionary Women: Ecstatic Prophecy

in Seventeenth-Century England (Berkeley,
1992).

Kate Harvey

Travers, Walter (ca. 1548–1635)
Intellectual leader of Elizabethan puritanism. Tra-
vers matriculated at Christ’s College, Cambridge, in
1560. He was the eldest of five children (four sons
and one daughter) in the family of a godly goldsmith

of Brydelsmith Gate, Nottingham. At Cambridge,
Travers migrated to Trinity College, where he
demonstrated both his academic promise and his
puritan persuasions. In 1569, he was elected senior
fellow at Trinity, where Thomas Cartwright was also
a fellow. Under growing hostility toward puritans
arising from new controversy over church polity and
with John Whitgift’s appointment as vice-chancellor,
Travers departed from the university to Geneva in
1571 with his brother Robert Travers, also fellow of
Trinity, and with Thomas Cartwright. Theodore
Beza was rector of the Geneva Academy at the time
and welcomed the English exiles along with the
Scottish Presbyterian Andrew Melville. While in
Geneva, Travers devised England’s first systematic
treatise on Presbyterian church government, Eccle-
siasticae Disciplinae et Anglicanae Ecclesiae ab illa
Aberrationis plena e verbo Dei & dilucida explica-
tio. Travers printed the Explicatio anonymously in
1574, and in the same year Thomas Cartwright’s
translation with his preface appeared in England as
A full and plaine declaration of Ecclesiasticall Disci-
pline owt off the word off God, and off the de-
clininge off the churche off England from the same.
Travers maintained correspondence with Geneva
after his return to England in 1575. Although his
letters have not been found among Beza’s corre-
spondence, one of Beza’s letters to Travers in 1582
is still extant.

Travers’s Continental career extended to the
Low Countries. On 8 May 1578 he became the first
minister for the English merchants in Antwerp and
was ordained according to the Presbyterian model
advocated in his Explicatio. Cartwright continued
to cultivate Presbyterianism in the merchant con-
gregation following Travers’s ministry in 1580, se-
curing the congregation’s favoring of Presbyterian-
ism into the seventeenth century. Meanwhile Lord
Burghley received Travers as his household chap-
lain and as tutor to young Robert Cecil, later Earl
of Salisbury. Burghley further employed Travers as
reader of the Temple Church in London through
Bishop John Aylmer’s recommendation. When
Richard Alvey, master of the Temple Church, re-
quested Travers as his successor in 1584, Travers’s
ordination in Antwerp came into question, and Tra-
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vers was unwilling to be reordained, defending the
legitimacy of his ministry. Instead Travers became
lecturer, while Richard Hooker was appointed the
master. No more than a year later, the two learned
divines engaged in a famous controversy, which cli-
maxed in their pulpit battle over the basis on which
Roman Catholic forefathers were saved, resulting
in Travers’s suspension and the silencing of his min-
istry. While the question of church government did
not arise in their public debate, it had been a chief
reason for Hooker’s preferment over Travers as
master of the Temple. Following Travers’s ejection
from office, he appealed to the Privy Council for
restoration to the ministry. Although Travers was
not restored, Hooker answered his supplication
and, provoked by Travers’s appeals concerning
church polity, embarked on his foundational trea-
tise for the Church of England, Of the Laws of Ec-
clesiastical Polity.

Travers was meanwhile active as moderator for
meetings of the London classis, even hosting Pres-
byterian synods at his house in the late 1580s. In
1584, he appeared as puritan spokesman with
Thomas Sparke at the Lambeth conference. The
conference was called in protest to Archbishop
John Whitgift’s Three Articles and the suspension
of ministers who failed to subscribe. At the same
time that Travers participated in clandestine Pres-
byterian activity and appeared publicly to defend
the puritans, he wrote on behalf of England against
a Continental epistle in favor of Catholics in En-
gland in 1583. The epistle appeared as a preface to
an English translation of Fr. Robert Person’s De
persecutione Anglicana Epistola by an unknown
author with the initials G. T. Travers, who is also
known for an additional anti-Catholic treatise on
behalf of England, entitled Vindiciae Ecclesiae An-
glicanae, which appeared in 1630.

Travers is most often noted for his primary role
in writing the Book of Discipline, entitled A Direc-
tory of Church-government. While Travers’s Expli-
catio was a sophisticated argument for the princi-
ples of Presbyterianism, the Book of Discipline
provided instructions for the implementation of
Presbyterian government. In the Star Chamber
trial of 1591, the Book of Discipline became the

court’s primary evidence against Thomas Cart-
wright and other main leaders of the Presbyterian
movement. Travers, however, managed to escape
prosecution in the trial. He departed from London
on 22 July 1592 to the Netherlands, returning to
the English Merchant church, which had since re-
located to Middleburg. In 1594, Travers secured a
position as Provost of Trinity College, Dublin,
through the favor of Lord Burghley. Travers suc-
ceeded Adam Loftus as second provost of Trinity,
yet he is known to be the first provost concerned
with the workings of the college. He was also men-
tor to James Ussher at Trinity and continued his
correspondence with Ussher, later archbishop of
Armagh, after his return to London in 1598, where
Travers remained until his death in January 1635.
Travers’s later years have for the most part re-
mained unknown, though his commonplace book,
dating into the late 1620s, reveals his collection of
revenue from lease of Wickford Hall in Essex. Just
as Travers established an international network
through his time spent in Geneva and in the Low
Countries, he continued during his later years to
study the works of Continental Reformers such as
Heinrich Bullinger, in addition to contemporary
authorities such as Pierre Du Moulin the Elder
and Johann Heinrich Alsted. Travers’s library,
which he bequeathed to Sion College, further
demonstrates his extensive reading of Continental
theologians.

See also: English Puritanism in the Netherlands,
Irish Puritanism
Further Reading
Polly Ha, “English Presbyterianism, 1590–1640”

(forthcoming Ph.D. diss., University of
Cambridge); S. J. Knox, Walter Travers: Paragon
of Elizabethan Puritanism (London, 1962); A. F.
Scott Pearson, Thomas Cartwright and
Elizabethan Puritanism (Cambridge, Eng., 1925).
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Tuckney, Anthony (1599–1670)
Tuckney would have been surprised, before the
Civil War, to hear himself described as a Puritan,
since he would have been content to categorize
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himself (if at all) as a defender of the “good old doc-
trine” of the Church of England, Calvinism. We
can, perhaps, with the benefit of hindsight, call him
an establishment Puritan, taking account of the fact
that in the 1630s he preached sermons on official
occasions, including a visitation sermon before the
visitor for Archbishop William Laud. But why a Pu-
ritan at all? Tuckney was a prominent scion of Em-
manuel College, a fellow of the college from 1619.
He served as chaplain to the fourth Earl of Lincoln,
whose sister married his contemporary Isaac John-
son, with her husband embarked on the first fleet
for Massachusetts, and soon died there. He main-
tained a lifelong friendship with his school friend
and chamber fellow at Emmanuel, Samuel Whit-
ing, minister at Lynn in Massachusetts from 1636
to 1679, and he was keenly interested in things
American. Tuckney had been sent off to Boston,
Lincolnshire (his native county), to experience
what John Preston called the “seasoning vessel” of
the household of John Cotton, who was his cousin,
and when Cotton left Boston for another Boston,
Tuckney succeeded him as vicar and preacher of
Boston, where he was instrumental in founding a
parish library, which still exists.

The events of the 1640s drew Tuckney closer to
the center of things, and in 1643 he became a
member of the Westminster Assembly of Divines,
where he took a leading role in the construction of
both the Catechism and the Shorter Catechism. By
now we may call him a Presbyterian. In 1645
Richard Holdsworth was removed from the mas-
tership of Emmanuel, and after the brief interlude
of the headship of Tuckney’s close friend Thomas
Hill, presently transferred to Trinity, Tuckney be-
came the sixth master of the college. When the
Westminster Assembly completed its deliberations,
Tuckney moved back to Cambridge, after delicate
negotiations with Holdsworth. In 1653 he became
master of St. John’s. In both colleges he earned a
reputation as a strict disciplinarian. By this time,
the Calvinist Tuckney was something of a theologi-
cal dinosaur, his old-fashioned views dramatized in
what became a famous correspondence with the
Cambridge Platonist Benjamin Whichcote, once
his pupil at Emmanuel but now provost of King’s.

Whichcote was accused of departing from the spir-
itual, plain, powerful tradition for which Cam-
bridge had been famous.

With the Restoration of 1660, Tuckney’s world
collapsed. He resigned both Boston and St. John’s.
He withdrew to London, but later moved to the
Midlands. The Great Fire of 1666 destroyed his
considerable library. He returned to London and
died in 1670. His four wives included the widow of
Thomas Hill and (his fourth) the widow of his fel-
low Assembly man, William Spurstowe.

See also: Emmanuel College, Westminster
Catechisms, Westminster Confession of Faith
Further Reading
A. Sarah Bendall, Christopher Nugent, Lawrence

Brooke, and Patrick Collinson, A History of
Emmanuel College, Cambridge (Woodbridge,
Eng., 1999); S. Salter, ed., Moral and Religious
Aphorisms, (London, 1753).
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Twisse, William (1578–1646)
Theologian born near Newbury, Gloucester. He
showed early signs of intelligence and shone at
New College, Oxford, with George Abbot as a
tutor, becoming a fellow and graduating D.D. in
1614. His early work was to assist in the translation
of Bradwardine’s De causa Dei contra Pelagium,
and this work won the approval of James VI (of
Scotland) and I (of England), who placed him as
chaplain to his daughter Elizabeth in Heidelberg,
although the appointment was short lived. In 1620
he took the living at Newbury. He held this post
until the town fell to the royalists in the early 1640s.

His reputation was mainly based on his scholar-
ship and, though he could be fairly acerbic in his
writings, this was a rather bookish, detached learn-
ing. His standing was such that Charles I was will-
ing to allow him to ignore the Book of Sports and to
defy the the policy of moving the altar back to the
east end of the church and railing it off. As a con-
troversialist theologian, he won acclaim for his cri-
tique of Thomas Jackson’s Neoplatonic work on the
creed. Twisse denounced this work as worse than
Arminianism. Indeed his next work, of greater im-
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pact, was a defense of William Perkins’s predesti-
narianism against the assault of the Dutch theolo-
gian Jacobus Arminius. He was also willing to pro-
vide an early criticism of John Goodwin’s stand on
free will and to caution Thomas Goodwin and John
Cotton for what he saw as their flattering of human
capacities in justification. These works brought him
attention across Europe.

In 1641 he was a natural member of Bishop John
Williams’s committee reviewing Laudianism. In
1643 he was a delegate to the Westminster Assem-
bly and was chosen as its prolocutor. However, his
work in London saw him move beyond his finest
years, and by 1645 poor health made him resign

from an active role in the assembly. In March 1645
he collapsed in the pulpit, took to his bed and died
a year later. He was given a state funeral in West-
minster Abbey attended by members of Parlia-
ment. In 1661, however, a royal proclamation had
him disinterred and cast into a pit in the church-
yard of St. Margaret’s, Westminster.

Further Reading
Samuel Clarke, The lives of sundry eminent persons

in this later age (1683); S. Hutton, “Thomas
Jackson, Oxford Platonist, and William Twisse,
Aristotelian,” Journal of the History of Ideas 39
(1978), 635–652.
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Udall, John (ca. 1560–1592)
Preacher and author. Though his family lineage is
often disputed, it is probable that John Udall was
related to a family from Wickham in Hampshire.
Educated as a cleric at Cambridge, as an under-
graduate Udall developed a close association with
the Welsh radical John Penry. During this time he
also adopted puritan leanings.

While serving as curate at Kingston upon
Thames, Udall gained a reputation as an eloquent
preacher. The volumes of sermons he produced for
publication identified him with godly ideals. The
first, Amendment of Life, was published in 1584.
Obedience to the Gospell and Peter’s Fall soon fol-
lowed. In 1586 he was called before the Court of
High Commission at Lambeth for having under-
mined England’s established church. However, the
patronage of influential friends enabled him to re-
tain his position in the ministry. Rather than being
a discouragement, this experience served to
strengthen his commitment to the views of the
godly.

Udall retained his association with John Penry,
and in 1588 became connected, along with Penry
and others, to the publication of a series of anticler-
ical pamphlets that were printed under the pseudo-
nym Martin Marprelate. During this enterprise
Udall continued to preach openly about the need
for reform in the Church of England. Due to his
candid criticisms of the church, Udall was again
called before the Court of High Commission in
1588. This time he was deprived of his living. After

a few months Udall was invited to resume his cleri-
cal duties in the town of Newcastle-upon-Tyne. He
accepted. While Udall was engaged in serving his
new congregation, many of the Marprelate tracts
were being released. Every effort was being made
to identify the authors of the pamphlets. In 1590
Udall was arrested on the suspicion that he had au-
thored the Marprelate tracts, which had been
deemed seditious by Archbishop John Whitgift and
other members of the Court of High Commission.
Though sentenced to death, eventually Udall re-
ceived a pardon from Archbishop Whitgift. How-
ever, he died shortly thereafter. His Hebrew gram-
mar and dictionary, Key to the Holy Tongue, was
published in 1593, following his death.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Ussher, Henry (ca. 1550–1613)
Archbishop of the Protestant Church of Ireland.
Ussher was born in Dublin, Ireland, and sent to
Magdalene College, Cambridge, for his university
education. There he associated with a number of
the leaders of the English puritan movement. Fol-
lowing his B.A. (1570), he continued his studies at
Paris and then Oxford, where he received his M.A.
from University College in 1572. He returned to
Dublin as treasurer of Christ Church in 1573, was
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made archdeacon of Dublin in 1580, and arch-
bishop of Armagh and primate of Ireland in 1595.
Throughout his Irish career he campaigned for the
creation of an Irish university, and in 1592 he was
rewarded for his efforts when Trinity College,
Dublin, was chartered.

Further Reading
Colm Lennon, The Lords of Dublin in the Age of the

Reformation (Dublin, 1989).

Francis J. Bremer

Ussher, James (1581–1656)
Church of Ireland bishop and scholar. Ussher was
born into a well-established and prosperous Dublin
family on 4 January 1581. In 1594 he entered the
newly founded Protestant university, Trinity Col-
lege, Dublin, where he was educated under the
tutelage of two English Presbyterian exiles, Walter
Travers and Henry Alvey. He stayed on at Trinity to
become a fellow and professor of Theological Con-
troversies, a post that he held till 1617. In 1601 he
was ordained, and in 1605 became chancellor of St.
Patrick’s Cathedral. In 1621 he was appointed to
the see of Meath; two years later he was made a
Privy Counsellor; and in 1625 King James pro-
moted him to the archdiocese of Armagh.

Ussher had two parallel careers, one as a scholar,
and the other as ecclesiastical administrator and
politician. His first published work in 1613 was
Gravissimae quaestionis, de Christianarum eccle-
siarum . . . continua successione et statu, historica
explicatio, a Foxean attempt to trace the descent of
the Protestants from the early church through an
often bizarre collection of mediaeval heretics. He
also wrote and lectured on controversial and anti-
papal theology, publishing in 1624 a lengthy trea-
tise, An answer to a challenge made by a Jesuit in
Ireland. In addition he made major contributions
to patristic studies and to the history of the early
church in Britain and Ireland, the former through
his edition of the true Ignatian letters, and the lat-
ter through his monumental 1639 book, Britanni-
carum ecclesiarum antiquitates. But perhaps his
most influential work, at least within Ireland, was

his A discourse of the religion anciently professed
by the Irish and British (published under this title
in 1631), which set out to show how the early Irish
church of Patrick and his followers was, to all in-
tents and purposes, Protestant, and that the re-
formed Church of Ireland was therefore its rightful
heir, thus providing the origin myth for the Church
of Ireland right down to the twentieth century.
Ussher traveled regularly to England during the
1610s and 1620s, making close contacts with
prominent English academics, such as William
Camden, John Selden, and John Cotton, and mov-
ing easily in Calvinist and puritan circles.

Politically and theologically Ussher was fiercely
anti-Catholic, but, at the same time, deeply defer-
ential to royal authority, which he saw as divinely
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ordained. These instincts clashed in 1626–1627,
when King Charles sought to negotiate the graces
(privileges) that would have involved the conces-
sion of toleration to Catholics, leading Ussher and
his fellow Protestant bishops to speak out publicly
against the proposal, which was dropped. In the pe-
riod after the arrival of Lord Deputy Wentworth in
Ireland, however, Ussher’s influence over church
policy declined. In the 1634 convocation, he fought
to preserve the independence of the Irish church,
opposing the imposition of the Thirty-nine Articles
and the English Canons of 1604 on the Church of
Ireland. His defeat was followed by his retreat from
political matters, as he focused upon his archiepis-
copal see and his studies. He didn’t reenter the
world of political affairs until he left for England in
1640, where he remained permanently after the
1641 rising in Ireland and was sucked into the poli-
tics of the Long Parliament. He played a subsidiary
role in the events leading up to the Civil War, en-
gaging in polemic with Milton over episcopacy, ad-
vising parliament and the king, proposing a com-
promise between episcopacy and presbyterianism,
and ministering to the Earl of Strafford before his
execution. Though his opposition to popery and his

Calvinism led Parliament to court him, even to the
extent of nominating him to serve in the Westmin-
ster Assembly, Ussher refused such blandishments
and made it clear that his primary loyalty lay with
the king, whom he followed to Oxford. After
Charles’s defeat, Ussher returned to London,
where he concentrated upon his studies, and
largely kept to himself. He retained, however, his
saintly and scholarly reputation among both Angli-
cans and puritans: Richard Baxter sought his sup-
port for his schemes of reconciliation, and when
Ussher died on 21 March 1656, Oliver Cromwell
ordered that the state should pay for his funeral in
Westminster Abbey.

See also: International Puritanism, Irish Articles, 

Irish Puritanism, Primitive Episcopacy,
Westminster Assembly, Westminster Confession of
Faith
Further Reading
Alan Ford, “James Ussher and the Godly Prince in

Early Seventeenth-Century Ireland,” in Hiram
Morgan, ed., Political Ideology in Ireland,
1541–1641 (1999), pp. 203–228; R. B. Knox,
James Ussher, Archbishop of Armagh (Cardiff,
1967).

Alan Ford

Ussher, James

255





Vane, Sir Henry (1613–1662)
Radical politician and lay theologian. Vane, son of a
Privy Counsellor to Charles I, had a religious con-
version in his mid-teens that left him assured of his
salvation and inclined him toward nonconformity.
In 1635, he went to Massachusetts and took up res-
idence in Boston. The colonists, dazzled by his high
status and the force of his personality, elected him
governor in May 1636. Vane was already demon-
strating a prodigious appetite for theological specu-
lation, and he aligned himself with the most het-
erodox elements in the rapidly emerging religious
dispute that nineteenth-century historians mislead-
ingly dubbed the Antinominian Controversy.

Vane was voted out of office the next May, after
vigorous electioneering against him by Massachu-
setts’s lay and ministerial leaders, and he returned
to England in August. Charles I appointed him sec-
retary of the navy in 1639, and he took a seat in Par-
liament in 1640. When the Civil War broke out in
1642, Vane switched sides and emerged as a politi-
cal and ecclesiastical radical, pressing for war with
the king and the abolition of episcopacy. Energized
by millenarian hopes, he was a vigorous promoter
of religious liberty and a protector of sects. Vane
became a major player in both domestic and for-
eign affairs for the duration of the Long and Rump
Parliaments. Next to Cromwell himself, Vane may
have been most responsible for the eventual domi-
nance of the radical Independent faction over Par-
liament. Vane broke with Cromwell when
Cromwell dissolved the Rump Parliament in 1653,

and he retired from active politics until Cromwell’s
death in 1658. During his retirement, Vane pub-
lished his major religious treatise, A Retired Mans
Meditations (1655), along with various commen-
taries on the contemporary political scene, and as a
religious teacher acquired a circle of admiring
“Vanists.” Cromwell had him imprisoned for five
months in 1656.Vane returned as a major radical
political figure when the Rump was reinstated
upon Cromwell’s death, and he threw in his lot with
the army in the last desperate attempt, opposed by
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many moderate puritans, to block the return of
Charles II in 1660. Charles promised indemnity to
all except those who were involved in the execution
of his father. Vane should have been covered by the
indemnity, but he was deemed too dangerous to
leave free and became the single exception. After
two years in prison, Vane was put on trial for trea-
son. At his trial, he proved militantly unapologetic
about his past and about the necessity for kings to
be subordinate to Parliament. His failure to be sub-
missive ensured his death, as he knew it would.
Vane was beheaded on Tower Hill on 14 June 1662.

See also: Independency
Further Reading
Violet A. Rowe, Sir Henry Vane the Younger: A

Study in Political and Administrative History
(London, 1970); Michael P. Winship, Making
Heretics: Militant Protestantism and Free Grace
in Massachusetts, 1636–1641 (Princeton, 2002).

Michael P. Winship

Vere, Lady Mary (1580–1670)
Patron and friend of puritan ministers. Born Mary
Tracy, she was first married to William Hoby and
then in 1607 to Sir Horace Vere, who was the com-
mander of English forces in the Netherlands in the
1620s and 1630s. A woman of noted piety, she be-
friended numerous puritan clergy, including William
Ames, John Preston, John Dod, William Spurstowe,
and Obadiah Sedgwick; Sedgwick served as a chap-
lain to her husband in the Netherlands. Her own
chaplain was Samuel Rogers, the son Daniel and
grandson of Richard Rogers. Her relationship with
the puritan clergyman John Davenport is particu-
larly well documented. She assisted Davenport in
gaining the living of St. Stephen’s, Colman Street,
London, in the early 1620s, and she is said to have
cared for the Davenports’ son when the clergyman
and his wife first migrated to New England in the
1630s. Her support of New England was evident
when she supported the efforts of Josiah Glover in
establishing the first printing press in the colonies.

In the 1650s, Lady Vere personally held eight ad-
vowsons in the country of Essex and used them to
place puritan ministers in those parish livings. Her

five daughters all married prominent supporters of
the puritan cause, including Anne, who married
Thomas Fairfax, the Parliamentarian general.

See also: English Puritanism in the Netherlands
Further Reading
Richard Greaves and Robert Zaller, eds., Biographical

Dictionary of British Radicals in the Seventeenth
Century, 3 vols. (Brighton, Eng., 1984).

Francis J. Bremer

Vicars, John (1579 or 1580–1652)
Author; a lay proponent of Presbyterianism. Vicars
was born an orphan at Christ’s Hospital, London.
He matriculated at Queen’s College, Oxford, but
did not take any degree. Following his time at Ox-
ford, Vicars returned to Christ’s Hospital as usher
and later schoolmaster. He translated Virgil’s Aeneid
in 1632 and also wrote a number of volumes of verse
focusing on godly themes current at the time.

Vicars was a lifelong friend of John Bastwick and
William Prynne and delivered Bastwick’s Letany to
John Lilburne for printing in the publishing con-
spiracy that led to the pillorying of Henry Burton,
Bastwick, and Prynne in 1638.

During the Civil War, Vicars was a Parliamentar-
ian in politics and a Presbyterian in religion. His
main works are accounts of the battles of the Parlia-
mentarian armies. He was also involved in contro-
versies with sectaries and the Levellers. Vicars
played an important role in the movement to insti-
tute Presbyterianism in London during the Civil
War. He was a signatory to the London citizens’ pe-
tition of 18 November 1645 calling for the institution
of Presbyterianism in the parishes. From 1646 he
served as one of the ruling elders at the Presbyterian
stronghold of Christ Church, Newgate Street, with
the minister William Jenkyn and lecturer Thomas
Edwards. Vicars was also a delegate to the Fifth Lon-
don Classis and the London Provincial Assembly.

Vicars was married to Jane and had a son, John,
and two daughters, Frances and Hester. He died at
Christ’s Hospital on 12 April 1652.

Further Reading
Elliot C. Vernon, “The Sion College Conclave and

London Presbyterianism during the English
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Revolution” (Ph.D. diss., University of
Cambridge, 1999). 

Elliot Vernon

Vincent, Nathaniel (1638–1697)
Nonconformist preacher. Vincent was educated at
Corpus Christi College, Oxford, receiving his B.A.
in 1656 and his M.A. the following year. He began
his preaching career in 1658 in Pulborough, Sussex.
The following year he was ordained and presented
to the rectory of Langley Marish, Bucking-
hamshire, where he remained until he was ejected
in 1662 as a consequence of the Restoration. He
then became chaplain to the family of Sir Henry
Blount, a position he held for three years.

Vincent’s reputation grew as a result of sermons
he preached in London following the Great Fire of
1666. Over the next few years he preached illegally
in various locations in London and the surrounding
countryside, with his sermons interrupted on a
number of occasions by the arrival of troops. He
was captured in the summer of 1670 and sent to the
Marshalsea prison in Southwark, across the
Thames from London. He was visited often by his
followers, which caused his removal to the Gate-
house in Westminster. There he composed his A
Convert from the Storm.

Vincent was eventually released and resumed his
preaching in 1671. In 1672 he was licensed as a
Presbyterian teacher and continued both to preach
and publish. The Morning Exercise Against Popery
(1675) included works by other Nonconformists as
well as his own. He also published The Little
Child’s Catechism (1679) and several funeral ser-
mons. In 1683 he was brought before the quarter
sessions at Dorking, Surrey, on charges of conduct-
ing a conventicler, but he was released on a writ of
error. He was arrested again in 1686 and charged
with involvement in Monmouth’s Rebellion, but he
was again set free.

In 1692 his own congregation fractured, with
sixty members joining the rival Southwark congre-
gation of Richard Fincher. In that same year he de-
clined an invitation to serve as one of the managers
of the Common Fund of Presbyterians and Con-

gregationalists. He died in 1697 and was remem-
bered for his compassion for the sick and poor and
his “great zeal against bold intruders into the work
of the ministry.”

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Michael Spurr

Vincent, Thomas (1634–1678)
English dissenting minister. Born at Hertford, he was
the elder brother of Nathaniel Vincent, also a Non-
conformist preacher. He entered Christ Church, Ox-
ford, in 1648, receiving the B.A. in 1652 and the M.A.
in 1654. He left Oxford to become a chaplain to
Robert Sidney, Earl of Leicester, and in 1657 became
rector of St. Mary Magdalene, Milk Street, London,
from which he was ejected in 1662 for refusal to sub-
mit to the Act of Uniformity. After ejection he as-
sisted Thomas Doolittle in the latter’s Dissenting
academy at Bunhill Fields, London. During the
plague year of 1665, he preached courageously in
London parish churches abandoned by their fright-
ened conformist incumbents. In 1669 he was preach-
ing in a large room in Bishopsgate Street, London,
and in May 1670 he was fined for illegal preaching.
He was licensed as a Presbyterian under the terms of
the 1672 Declaration of Indulgence. He was the au-
thor of An Explicatory Catechism (1673), of an attack
upon William Penn and the Quakers (The Founda-
tion of God Standeth Sure, 1668), and of published
sermons. He was best known for works that struck
the note of judgment, such as Christ’s Certain and
Sudden Appearance (1667) and God’s Terrible Voice
in the City (1667), which drew moral and spiritual
lessons from the plague and fire of London. A collec-
tion of his “holy and profitable sayings” was published
posthumously (1680). Vincent was an important Pu-
ritan spiritual writer of the Restoration era.

Further Reading
A. G. Matthews, Calamy Revised: Being a Revision

of Edmund Calamy’s Account of the Ministers
and others Ejected and Silenced, 1660–2 (Oxford,
1934; reprinted 1988).
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Waban (ca. 1600–ca. 1684)
Native American convert to Christianity. Waban
was a leader of a native community west of Boston
at the time of the settlement of that colony in 1630.
His observations of the new arrivals decided him to
throw in his lot with the English, and when John
Eliot arrived in his village to preach in 1646, Waban
offered his wigwam for the clergyman’s use and
embraced the Christian message. He also provided
for his eldest son to be raised in an English family
to learn their language and customs.

When Eliot received the land to found Natick as
the first of the colony’s “Praying Towns,” Waban
was one of those who joined the new community.
By 1655 he had emerged as the native leader of
Natick, and because of that town’s importance he
exerted a strong role over the expanding network of
Christian native communities. His warnings about
the Wampanoag threat were unheeded, and, to-
gether with many other native converts, he experi-
enced internment on an island in Boston harbor
during King Philip’s War because their loyalty was
not fully trusted. Following the conflict, Waban re-
turned to Natick, remaining there until his death,
though with a much diminished influence.

See also: Praying Towns
Further Reading
H. von Lonkhuyzen, “A Reappraisal of the Praying

Indians: Acculturation, Conversion, and Identity
at Natick, Massachusetts, 1646–1730,” New
England Quarterly 63 (1990), 396–428; Daniel
Mandell, “‘Standing By His Father’: Thomas

Waban of Natick, 1630–1722,” in R. Grumet, ed.,
Northeastern Indian Lives, 1630–1816 (Amherst,
MA, 1996).

Francis J. Bremer

Waldegrave, Robert (ca. 1554–1604)
Printer of religious tracts. Robert Waldegrave, the
son of Richard Waldegrave of Blockley, Worcester-
shire, was born near the Welsh border around the
year 1554. Following his father’s death, Robert was
apprenticed in 1568 to a stationer named William
Griffith. The first publication attributed to Walde-
grave was a book of prayers entitled The Castle for
the Soule (1578). This book connects Robert to En-
glish clerics preaching godly doctrines. By 1584
Waldegrave had printed a set of sermons by John
Udall, an active godly minister.

The relationship between Udall and Waldegrave
continued, and it is most likely through this associ-
ation that Waldegrave developed ties to John
Penry. From this association, Waldegrave was
linked to the Martin Marprelate controversy begun
in 1588. Perhaps this connection best identifies him
with Puritanism. Though there is dispute over the
authorship of the tracts, Waldegrave is recognized
as the printer of the tracts. Waldegrave’s press was
seized once he was identified as the printer of the
pamphlets. Though he continued his work in secret
for a time, Waldegrave left the Marprelate Press in
1589 and moved his family to Scotland the follow-
ing year.
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Through his relationships with Udall and Penry,
Waldegrave had established ties to Presbyterian
clerics. While in Scotland, he earned a living by
printing their publications. Waldegrave also was
engaged as a printer by James VI of Scotland and
was later appointed the King’s Printer. Thus he en-
joyed royal protection during his tenure in Scot-
land. Waldegrave was accused of treason in 1597,
thus severing his relationship with King James.
Having successfully refuted the charge, Walde-
grave returned to England. At the time James as-
cended to the English throne, Waldegrave re-
gained his license to publish from the Stationers
Company of London. His death in 1604 occurred
shortly thereafter.

See also: Martin Marprelate
Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).

Susan Ortmann

Wallington, Nehemiah (1598–1658)
London puritan artisan, prolific diarist, and writer.
Wallington was born in the parish of St. Leonard’s,
Eastcheap, the tenth of twelve children and the
fourth son of John Wallington Sr., citizen and
turner (d. 1638), and his wife, Elizabeth (d. 1603),
and followed his father and elder brother into the
turner’s trade. He was in many respects the quin-
tessential puritan, introspective, bookish, sermon-
going, scrupulous in business, and constantly strug-
gling for an even-tempered acceptance of life and
of himself, which he believed should accompany
assurance of election. He followed the fortunes of
Protestantism during the Thirty Years’ War and
Parliament during the Civil War. Although he
served conscientiously as a lay elder in the Fourth
London Classis from 1646, his Presbyterianism was
based on his desire for parish discipline, and his
only quarrel with the Protectorate was that it did
not bring the godly reformation he had long prayed
for. Wallington was never apprenticed but was ad-
mitted to the Turners’ Company by patrimony in
1620. Within a year he married Grace Rampaigne,
sister of two brothers. One of her brothers was a

godly minister, whose letters of comfort Nehemiah
preserved and whose widow, Sarah, and her two
children, lived with the Wallingtons from 1635
until Sarah’s death in 1654. The other brother was a
planter in Ireland killed during the rebellion in
1641, whose son Charles was taken in by the
Wallingtons and served as Nehemiah’s apprentice
until his freedom in 1655. Nehemiah’s freedom as a
turner and marriage followed two years of mental
breakdown during which, doubting his salvation, he
made a number of suicide attempts, which were
compromised and complicated by his desire to pro-
tect his father and the puritan community from the
disgrace of such an ungodly act. It was then that he
first began to write, initially a record of his sins and
God’s mercies, part diary, part commonplace book,
which he continued intermittently into the 1630s.
Work and family responsibilities—he was helped
by his father and older brother, by the friendship
and counsel of Henry Roborough, the curate and
lecturer at St. Leonard’s, by the steady common
sense and strength of Grace, and perhaps by the
discipline of writing itself—prevented any further
breakdown, but the death of their first child, a
daughter, in 1625, led to a fresh crisis, during which
Wallington confessed that he forgot all his promises
and covenants with God and was inconsolable until
reminded by Grace that their daughter had gone to
a better home in heaven. Their three sons all died,
and only their daughter Sarah, born in 1627, sur-
vived to adulthood and to marry in 1647 a young
godly turner, John Houghton.

Unlike his father and older brother, both of
whom were liverymen in the Turners’ Company,
Wallington never left the yeomanry. Although he
apparently worked steadily at his craft, he had no
head for business and struggled all his life to find
some balance between the demands of his calling
as a turner and the more compelling demands of
his calling as a Christian. He regularly rose very
early in the morning to write before private prayer
in his closet and public prayers with his household.
He admitted to buying too many books and had a
library of more than 200 works, beginning with
William Gouge’s Of Domestical Duties, purchased
soon after his marriage. In 1638 Wallington was in-
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dicted, along with Henry Burton, John Bastwick,
and William Prynne in their famous Star Chamber
case for seditious libel, and, although confessing
that he had had a copy of Prynne’s News from Ip-
swich, he was soon dismissed. In 1654 when he cat-
alogued his own writings, he listed fifty notebooks,
ranging from his diary to memorials of God’s judg-
ments against Sabbath breakers, commonplaces
from scripture and various puritan guides to the
godly life, sermon notes, a volume of collected let-
ters, several volumes detailing the mercies he had
received, and several volumes of political news col-
lected during the 1640s. Aside from a book called
“The Mighty Works of the Lord, which is a Prop to
Faith,” which he gave to his wife, and a book on pa-
tience, which he left to his half-sister Patience, he
bequeathed all his notebooks to his son-in-law. He
had little else to leave and apparently made no will.

See also: Family Piety
Further Reading
Paul S. Seaver, Wallington’s World: A Puritan

Artisan in Seventeenth-Century London
(Stanford, 1985). 

Paul Seaver

Walsingham, Sir Francis (ca. 1530–1590)
Member of Parliament and diplomat. Walsingham
was resident in France on the day of the St.
Bartholomew’s Day massacre (24 August 1572),
during which unsettled and dangerous time he of-
fered protection to the English resident in Paris
(whose cohort included Sir Philip Sidney).

As secretary of state for Elizabeth I, Walsingham
is of interest to students of Puritanism for his con-
sistently zealous Protestant views, which shaped his
approach to foreign policy and his advice to a
queen who in the main preferred the more moder-
ate views of Lord Burghley. He served as ambassa-
dor to France (where he attempted to persuade the
government to tolerate the Huguenots) in the early
1570s, and to Scotland (where he was sent to gauge
the relationship of James VI to the Roman Catholic
supporters of the king’s mother) in the early 1580s.
Walsingham excelled at the art of espionage: he is
credited with unraveling several Catholic intrigues

against Elizabeth, including the Ridolfi Plot of 1569
and the Babington conspiracy of 1585. He per-
suaded the queen to sign the death warrant for
Mary Queen of Scots, and he received the first in-
telligence reports of an armada sailing for England
from Spain in the waning months of 1587.

Further Reading
Read Conyers, Mr. Secretary Walsingham and the

Policy of Queen Elizabeth (Oxford, 1925).

Lori Anne Ferrell

Ward, John (d. 1598)
Puritan preacher. Though he was famous in his day
and the father of two more famous preachers, little
survives to put flesh on the bare bones of the life of
John Ward, preacher of Haverhill and Bury St. Ed-
munds in Suffolk. There is no evidence that John
Ward ever studied either at Cambridge or Oxford.
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It seems most probable that the monumental in-
scription erected for him in the church in Haverhill
is accurate in stating that he preached the Gospel
“at Haverhill and Bury [St. Edmunds]” for thirty-
four years. Ward died in 1598, and this would date
his arrival in Haverhill to 1564. Thus he cannot be
the student of the same name identified as Ward in
Charles Cooper and Thompson Cooper’s Athenae
Cantabrigiensis. Ward’s appointment as one of the
town preachers in Bury St. Edmunds was short-
lived. Appointed in 1597, he served only a year be-
fore his death. Almost nothing is known of his long
ministry in Haverhill, although it is entirely proba-
ble that he was suspended from his ministry in
Haverhill by John Aylmer, bishop of London in
1584. William Whitaker, eminent divine and mas-
ter of St. John’s College, openly admired Ward’s ex-
egetical ability: “Give me John Ward for a text” was
his oft-repeated comment. His sons, Samuel,
Nathaniel, and John, were all born in Haverhill and
all went on to study at Cambridge, Samuel and
Nathaniel becoming eminent preachers in their
own right. Ward’s widow married Richard Rogers
of Wethersfield in Essex.

Further Reading
John Craig, Reformation, Politics and Polemics: The

growth of Protestantism in East Anglian Market
towns, 1500–1610 (Aldershot, Eng., 2002).

John Craig

Ward, Samuel (1572–1643)
Master of Sidney Sussex College, Cambridge; an
archetypal moderate puritan. As a student in
Christ’s College (B.A. 1593, M.A. 1596), he was a
devoted follower of William Perkins (who helped
him with his college debts) and Laurence Chader-
ton. His diary and sermon notebook attest to his
fervent evangelicalism, his commitment to biblical
studies, and especially his intensely introspective
piety: he listed in painful detail his most trivial sins,
both of commission and attitude, bemoaning his
sleepiness during college sermons, the “sluggish-
ness” of his spiritual affections, his penchant for
overindulging in plums swiped from the college
trees. Ward also used his diary to express anxieties

about “sins of the land” and the state of the Church
of England, afflicted increasingly by clergy “too
pontifical and papistical” and by creeping Armini-
anism. His puritan pedigree beyond question, he
was elected fellow of Emmanuel College in 1596
(B.D. 1603), and in 1610 (the year of his D.D.)
master of the newest puritan foundation, Sidney
Sussex.

There are good grounds, however, to attach
“moderate” to Ward’s puritanism. He supported
episcopacy, maintaining lifelong friendships with
Calvinist bishops like James Ussher, William Be-
dell, and John Davenant. And however devoted he
was to training a preaching ministry, he was a plu-
ralist. The king rewarded his work on translation of
the Authorized Version of the Bible (1604–1611—
he was assigned the Apocrypha) with a prebend in
Wells, a royal chaplaincy, the archdeaconry of
Taunton, a canon’s stall in York, and rectories in
Hertfordshire and Norfolk. He did preach sermons
on occasion, his language redolent with emotion,
fervently exhorting his auditors to repentance. He
also called for stricter ecclesiastical discipline. But
he visited Taunton rarely, relying on surrogates and
curates to serve his judicial and pastoral functions.
To be sure, a speech impediment may have disin-
clined him to preach regularly, and he did appoint
puritans to act for him in his archdeaconry court;
however, his multiplication of offices may render
his puritanism at least problematic.

As master of Sidney and in 1620–1621 vice-chan-
cellor of the university, Ward had to balance the de-
mands of administration and scholarship. He intro-
duced geographic and scientific studies to his
students, fretted over the college accounts, and
played host to visiting scholars, including in 1627
Lord Brooke’s radically republican history lecturer,
Isaac Dorislaus (though Ward’s own inclination
seems to have favored monarchy). The preponder-
ance of both his scholarship and his actions as a
member of the vice-chancellor’s court, however,
was devoted to maintaining Calvinist orthodoxy
and simplicity of worship in the face of rising
Arminianism and ceremonialism. An outspoken
Calvinist, he was one of the five British delegates
sent by James in 1618 to the Synod of Dort. There
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he was associated with another delegate, John Dav-
enant, as a supporter of hypothetical universalism;
however, his argument that Christ’s death created
only the possibility of salvation for all, remaining
merely potential for the reprobate, gave no real
ground to Arminianism. In 1623 he became Lady
Margaret Professor of Divinity, from which posi-
tion he continued his vigorous defense of strict pre-
destinarianism, most evident in his 1625 university
sermon, published as Gratia discriminans the fol-
lowing year. His posthumously printed Opera non-
nulla (1658) displays consistent and thoroughgoing
Calvinism. Sidney’s chapel, unconsecrated, main-
tained a table rather than an altar. Small wonder
that the college under his direction attracted puri-
tan students, including Oliver Cromwell, Thomas
Edwards, and the sons of Samuel Ward of Ipswich,
John Rogers, and Thomas Gataker.

After Charles’s accession in 1625, Ward found
his theological position increasingly under fire in
the university, as newly imposed Arminian heads of
colleges came to outnumber their more conserva-
tive brethren on the vice-chancellor’s court. The
court began to exonerate accused anti-Calvinists
(and on occasion even Catholics) who would have
been prosecuted and deprived by its antecedents.
In 1629 Ward was himself censured by vice-chan-
cellor Matthew Wren for purchasing a copy of
William Prynne’s Anti-Arminianisme, and a few
years later he reported to Ussher that he had been
reprimanded for defending puritans in consistory.

At the outbreak of war in 1642, Ward declined fi-
nancial aid to both sides, but neither his neutrality
nor the invitation he received to join the Westmin-
ster Assembly could prevent his imprisonment in
St. John’s College by Parliamentarian troops occu-
pying Cambridge in 1643. There he contracted his
fatal illness, a moderate puritan scholar sacrificed
to the radicalism of his more headstrong brethren.

Further Reading
Margo Todd, “‘An Act of Discretion’: Evangelical

Conformity and the Puritan Dons,” Albion 18
(1986), 581–599; Margo Todd, “Puritan Self-
Fashioning,” Journal of British Studies 31 (1992),
236–264.
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Ward, Samuel (of Ipswich) (1577–1640)
An enormously popular preacher, who exercised a
profound influence upon the town of Ipswich for
more than thirty years. Born in 1577, Ward came
from preaching stock, being the son of John Ward,
preacher of Haverhill, Suffolk. He was admitted a
scholar of St. John’s College, Cambridge, on 6 No-
vember 1594 on the nomination of Lord Burghley.
He proceeded B.A. in 1597, became a fellow of
Sidney Sussex College in 1599, and commenced
M.A. in 1600. At about this time, he succeeded his
father as lecturer at Haverhill, and it was during
this time that he forged links with the Fairclough
family. His tenure at Haverhill was not to last long.
On 1 November 1603, he accepted the office of
town preacher offered him by the corporation of
Ipswich on the handsome terms of a salary of a
hundred marks and rented accommodation. The
following year he married Deborah Bolton, a
widow of Isleham, Cambridgeshire, and resigned
his fellowship at Sidney Sussex College. His stand-
ing among the burgesses of Ipswich was reflected
in the increases made to his salary—an increase to
90 pounds in 1611 was followed by another in-
crease to 100 pounds in 1617.

These were years of constant preaching from the
pulpit of St. Mary-le-Tower, and it was about this
time that Ward organized the famous town library
of Ipswich. Yet there was another side to this popu-
lar preacher with the plain style. In 1621 Ward, a
talented caricaturist, produced a picture showing
the king of Spain conversing with the pope and the
devil and compared this plotting to the planning of
the ill-fated Armada of 1588 and the Gunpowder
Plot of 1605. When Count Gondomar, the Spanish
ambassador in London, complained of the insult to
his sovereign, Ward was examined by the Privy
Council and briefly imprisoned before he was per-
mitted to return to Ipswich. This marked the first of
two clashes with the ecclesiastical authorities on ac-
count of his puritan practices. In 1622, Ward was
called before Samuel Harsnet, bishop of Norwich,
on charges of nonconformity. Ward appealed to the
king, who referred the matter to the examination of
Lord Keeper Williams, who negotiated successfully
with Harsnet on Ward’s behalf. He may have been
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briefly inhibited from preaching in August 1623,
but the details of this episode are unclear.

A sterner test came in 1635 when Ward fell foul
of Archbishop William Laud. In November 1635,
Ward was charged with a number of offenses, in-
cluding preaching against the Book of Sports and
against bowing at the name of Jesus. He was al-
leged to have said that the Church of England was
ready to ring the changes and that religion and the
gospel “stood on tiptoes ready to be gone.” Ward
was suspended from his ministry and imprisoned.
On his release, Ward moved to Rotterdam, where
he eventually ministered with William Bridge. His
exile was short lived, as he returned to Ipswich by
April 1638, although whether or not he enjoyed the
freedom of his ministry is not clear. He died in
March 1640 and was buried on 8 March 1640 in the
church of St. Mary-le-Tower. As a mark of deep
gratitude and respect, the town of Ipswich contin-
ued paying Ward’s annual stipend of 100 pounds to
his widow and eldest son for as long as they lived.
Ward, with the sometime editorial assistance of
Thomas Gataker, Ambrose Wood, and his younger
brother Nathaniel, published a number of im-
mensely popular sermons between 1615 and 1624.
A collection of his eminently quotable sermons and
treatises appeared in 1627 and again in 1636.

See also: Gunpowder Plot
Further Reading
Frank Grace, “‘Schismaticall and factious humours’:

Opposition in Ipswich to Laudian Church
Government in the 1630s,” in David Chadd, ed.,
Dissent in East Anglia, vol. 3 (Norwich, Eng.,
1998), pp. 97–120; Samuel Ward, Sermons and
Treatises (1627); Tom Webster, Godly Clergy in
Early Stuart England: The Caroline Puritan
Movement, c. 1620–1643 (Cambridge, Eng.,
1997).
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Watson, Thomas (d. 1686)
English Puritan minister. From Yorkshire, he en-
tered Emmanuel College, Cambridge, in 1635, and
was awarded the B.A. in 1639 and the M.A. in 1642.
By late 1647 he was preaching in London at St.

Stephen, Walbrook. On 7 December 1648, the day
after Pride’s Purge, Watson preached a fast-day ser-
mon before the Rump Parliament implying criti-
cism of the purge and decrying the spread of
heresy. He was not voted the usual thanks for his
sermon nor asked to print it. In 1649 he was one of
fifty-two London ministers who signed “A Testi-
mony to the Truth of Jesus Christ,” which called for
Presbyterian government in the English Church in
order to restrain the growth of heresy. That same
year he signed A Vindication of the Ministers of the
Gospel, in which some Puritan clergy denied com-
plicity in the execution of Charles I. In 1651 he was
imprisoned for several months for involvement in
the plotting of the minister Christopher Love, who
was executed in 1651 for corresponding with the
future Charles II and the former queen, Henrietta
Maria.

After the Restoration, Watson was ejected (1662)
as rector of St. Stephen, Walbrook. A sermon of
that year (A Word of Comfort for the Church of
God) steeled the godly to face persecution. An in-
former reported him for illegal preaching in 1664
and 1665. In 1666 he took the Oxford oath not to
attempt change in the government of church or
state. In 1669 he was reportedly preaching in a
large meetinghouse in London; in 1672 (under the
terms of the Declaration of Indulgence) he was li-
censed to preach as a Presbyterian, but in 1683 and
1685 he was prosecuted for illegal preaching. His
health failing, he retired to Essex, where he died.
His Ark of Divine Contentment passed through fif-
teen editions between 1653 and 1682. The Holy
Eucharist emphasized that sacrament as a means of
grace, and his posthumous A Body of Practical Di-
vinity (1692) consisted of 176 sermons explaining
the Shorter Catechism of the Westminster Assem-
bly. His writings disclose moderate Calvinism, a
focus on the spiritual life, and considerable classi-
cal, Hebraic, and patristic learning.

Further Reading
A. G. Matthews, Calamy Revised: Being a Revision

of Edmund Calamy’s Account of the Ministers
and others Ejected and Silenced, 1660–2 (Oxford,
1934; reprinted 1988).
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Weld (Welde), Thomas (1595–1661)
Puritan clergyman and colonial agent. Weld was
baptized in Sudbury, Suffolk, in 1595, matriculated
at Trinity College, Cambridge, in 1611 and was or-
dained in 1618. After a spell at Haverhill, Suffolk,
from 1619, he became vicar of Terling, Essex, in
1624, and he became an important figure in the cir-
cles of spiritual exercises in the county. He was
prominent in the fasts and conferences established
by Thomas Hooker and attended by ministers like
John Rogers and Stephen Marshall. In concert with
the parish elite he advanced a program of reforma-
tion of manners and established a household semi-
nary, one of whose pupils was Thomas Shepard. In
late 1630 Bishop William Laud summoned him and
required him to sign the Three Articles. After sev-
eral months of equivocation, he refused and was
thus excommunicated. At the end of 1631, with a
number of other ministers, he remonstrated with
Laud after a visitation sermon and was called be-
fore High Commission for entering the church
while excommunicated. After considering Scotland
and Ireland, he emigrated to Amsterdam and then
Massachusetts in 1632.

Having been appointed first pastor of Roxbury,
where he served with John Eliot, Weld became a
member of the first synod of New England and
played an important role in the antinomian contro-
versy. Roxbury’s proximity to Boston meant there
were many dissidents, and Weld worked hard to re-
store orthodoxy. In 1638 he became an overseer of
Harvard College, and later that year he began
working with Eliot and Richard Mather on a trans-
lation of the psalms, published in 1640 as The
Whole Booke of Psalmes. This text, usually known
as the Bay Psalm Book, was the first book printed in
the English colonies in North America.

In 1641, at the request of the General Court, he
accompanied Hugh Peter to England to raise funds
for Massachusetts. Despite initial success, his in-
creasing preoccupation with English affairs and
failure to prevent Roger Williams’s plan to acquire
a patent to all Narragansett territory led to his dis-
missal in 1645. He and Peter accompanied Alexan-
der, Lord Forbes, on his 1642 expedition to Ire-
land, and he was involved in a plot to save

Archbishop Laud from the death penalty by having
him tried in New England. His publication of John
Winthrop’s account of the antinomian troubles,
with his own assessment added, won the castiga-
tions of English Congregationalists, as it empha-
sized the intolerance of the New England Way. His
reputation was improved, to a degree, by two
works, one, An Answer to W. R. (1644) being an an-
swer to William Rathband’s attack on Congrega-
tionalism, the second A Brief Narrative of the Prac-
tices of the Churches in New England (1645).

After a short spell at Wanlip, Leicestershire, he
became rector of St. Mary’s, Gateshead, Durham,
in 1650. He became embroiled in a harsh pamphlet
war with Quakers. He remained there until 1657
when he retired, which was probably a judicious
move, as his intolerance seems to have alienated his
congregation. He seems to have moved to London,
signing a declaration disowning Venner’s Rising in
1661, shortly before his death.

See also: Bay Psalm Book
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Wemyss (also Weemes), John (ca. 1579–1636)
A minister in the Church of Scotland from Lathocker
in Fife and a scholar who was an important student of
Judaism. Wemyss was born about the year 1579. He
received his M.A. from St. Andrews in 1600. He
preached in Hutton, Berwickshire, until his transfer
to Dunse in 1613. Archbishop Spottiswood of St. An-
drews chose Wemyss to attend the 1618 preliminary
assembly at Perth designated to compile articles of
practice in accord with the Church of England. At
Perth he served as a ministers’ representative.
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The assembly’s Articles of Perth were highly con-
tentious. Wemyss refused to perform the ritual as
prescribed by the articles. The High Commission
charged him in 1620 with contempt and insubordi-
nation, dismissing him with a reprimand and re-
monstrance from the archbishop. Afterwards, We-
myss withdrew from religious politics and devoted
himself to Judaist, or philo-Semitic, theology.

Wemyss was one of the earliest scholars who saw
Judaism as an important component of the Puritan
movement. His major works include The Christian
Synagogue, published in 1623; Portraiture of the
Image of God in Man in 1627; The Lawes of Moses,
Ceremoniall, Morall, and Judiciall, in 1633; and fi-
nally A Treatise of the Foure Degenerate Sonnes,
viz., the Atheist, the Magician, the Idolater, and the
Jew, in 1636. These works argue for learning from
the Jews, at the same time they warn of the Jews’
threat to Christianity and propose measures to curb
Jewish influence once they are allowed into a
Christian country.

In seventeenth-century Scotland and England,
Wemyss’s primary importance lay in the develop-
ment of toleration of the Jews in a Christian coun-
try, an idea that he did not live to see come to
fruition but for whose fruition he laid the ground-
work. His works can be found in the library inven-
tories of many New England colonists and almost
certainly influenced John Cotton’s proposed law
code, Moses His Judicialls, presented to Massachu-
setts Bay Colony in 1636, as well as Roger
Williams’s opinion that Jews should be welcomed to
New England. John Eliot became an “apostle to the
Indians” in part because of Judaist literature. We-
myss died in 1636. In 1655 Cromwell accepted the
reentry of the Jews into England.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Whalley, Edward (d. ca. 1674–1675)
Officer in Parliamentarian Army and one of
Cromwell’s major-generals. A cousin of Oliver

Cromwell, Edward Whalley left his trade as a
woollen draper to fight for Parliament in the En-
glish Civil Wars. He rose to become one of the
Lord Protector’s major-generals, responsible for
the imposition of godly rule across a large section of
England.

Whalley fought in all three Civil Wars, initially
as an officer in Cromwell’s own double-regiment
of horse, and then as colonel of his own regiment
in the New Model Army. Whalley’s Puritanism
was generally moderate; a member of Thomas
Goodwin’s congregation during the 1650s, he was
claimed at various times both by Presbyterians
and Independents. His regiment, however, soon
became a notorious hive of political and religious
sectarianism, to the discomfort of its regimental
chaplain, the moderate Presbyterian Richard
Baxter.

Whalley sat as one of King Charles’s judges in
January 1649, and he signed the king’s death war-
rant. He actively supported Cromwell’s assumption
of power in 1653. In 1655, when Cromwell experi-
mented with direct military dictatorship, Whalley
was appointed to govern the East Midlands. Al-
though he dutifully proceeded against delinquents,
alehouses, and scandalous ministers, Whalley
proved a notably tolerant major-general. Unlike his
colleagues, he permitted horseracing and took a
keen interest in administering effective justice
throughout the region.

On the Lord Protector’s death in 1658, Whalley
declared for Richard Cromwell, but his regiment
refused to follow him. As a regicide, Whalley ex-
pected little mercy after the restoration of the
monarchy. He fled to New England with his son-in-
law, William Goffe, and is believed to have died in
Hadley, Massachusetts, around 1675.

See also: Major-Generals
Further Reading
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Wharton, Philip (1613–1696)
Puritan leader in the parliamentary opposition to
Charles I. Wharton succeeded his grandfather as
fourth Lord Wharton in 1625 and in the following
year began his studies at Exeter College, Oxford.
He was a puritan with strong convictions and a
spokesman for the reform party in the House of
Lords in the Short and Long Parliaments. With the
outbreak of the Civil Wars, he became an officer in
the army of the Earl of Essex and participated in
the battle of Edgehill.

His strong religious views led to his appointment
as one of the lay members of the Westminster As-
sembly. Though he initially followed the Scottish
proposals, he came to advocate a greater liberty for
conscience. Though he was opposed to the trial and
execution of Charles I and subsequently withdrew
from active politics, he remained on good terms
with Oliver Cromwell. Following the restoration of
the monarchy in 1660, Wharton again became ac-
tive in the nation’s affairs. He supported puritan
members of Parliament who fought in the Cavalier
Parliament for relief for their cause. Following the
passage of the Clarendon Code, he used his influ-
ence to protect Dissenters and promote their
cause. On the accession of James II in 1685, he left
England, taking up residence in the Netherlands.
He supported William of Orange’s invasion of En-
gland in 1688, and following the Glorious Revolu-
tion he became one of the new monarch’s privy
councilors.

Further Reading
Richard Greaves and Robert Zaller, eds.,

Biographical Dictionary of British Radicals in the
Seventeenth Century, 3 vols.(Brighton, Eng.,
1982).
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Whately, William (1583–1639)
Noted puritan preacher. Whately was born into a
prominent puritan family in Banbury, Oxfordshire.
He graduated B.A. from Cambridge (Christ’s Col-
lege) in 1601 and proceeded M.A. at Oxford (St.
Edmund’s Hall) in 1604. In 1605 he was appointed
curate and lecturer at Banbury and vicar in 1610.

Whately’s eloquent and learned preaching made
Banbury synonymous with puritanism, and in 1614
the great dramatist Ben Jonson satirized the Ban-
bury godly as hypocrites in Bartholomew Fair.
Whately was presented to the church authorities in
1607, inter alia for preaching against ceremonies
and adapting the Book of Common Prayer to his
own use. Whately’s sermons demonstrate his belief
in predestination and his view that preaching was
the chief guide to godliness. His works on salvation,
including The redemption of time (1606) and The
new-birth: or, A treatise of regeneration (1618),
were highly popular, although he was careful to
avoid theological controversy in his publications.
He also wrote two conduct books, A bride-bush
(1617) and A care-cloth (1624), although he repu-
diated the first edition of A bride-bush as published
without his permission. The expanded 1619 edition
can therefore be regarded as definitive. In it he ar-
gued that it was lawful for a man to beat his wife in
certain circumstances, a view opposed by the ma-
jority of churchmen. Whately also argued that an
innocent spouse should be allowed to divorce and
remarry in cases of adultery or desertion, an opin-
ion that the High Commission forced him to recant
in 1621. Whately’s death was widely mourned by
the godly, and his links with other puritan clergy
were marked by the gift of his ring to the aged John
Dod, vicar of Fawsley.

See also: Marriage
Further Reading
Jacqueline Eales, “Gender Construction in Early

Modern England and the Conduct Books of
William Whately,” in R. N. Swanson, ed., Gender
and Christian Religion, Studies in Church
History, vol. 34 (Woodbridge, Eng., 1998), pp.
163–174.
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Wheelwright, John (ca. 1592–1679)
Contentious puritan minister whose involvement in
the antinomian controversy dogged him through-
out his life. Born into a landowning family of
Saleby, Lincolnshire, Wheelwright attended Sid-
ney Sussex College, Cambridge, where he first
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knew Oliver Cromwell. Wheelwright received the
A.B. degree in 1615 and the M.A. in 1619. Two
years later he married Marie Storre, whose father
was vicar of Bilsby, Lincolnshire. He succeeded to
that post on the death of his father-in-law in 1623.
After Marie died, Wheelwright married Mary
Hutchinson, sister-in-law of Anne Marbury Hutch-
inson, in 1630.

Wheelwright lost his position at Bilsby in 1632
when convicted of simony. The Wheelwrights emi-
grated in mid-1636. His nomination for a clerical
position at Boston was opposed by Governor John
Winthrop, so he settled instead at nearby Mt. Wol-
laston. In 1636 the antinomian, or free grace, con-
troversy erupted in the Massachusetts Bay Colony.
Wheelwright delivered a fast-day sermon on 19
January 1637, bluntly comparing the colony’s clergy
with the likes of Herod and Pilate and suggesting
that violence against authority was sometimes a
necessary consequence of strong belief. This in-
flammatory sermon led to the charges of sedition
and contempt of authority, of which he was con-
victed later that year. After several months’ delay in
sentencing, while the court futilely hoped he would
moderate his position, he was disfranchised and ex-
pelled from the colony.

Though invited to join other exiled “opinionists”
in Aquidneck (later Rhode Island), he chose in-
stead to go north to Piscataqua, where in 1638 he
and some faithful followers established the town of
Exeter. He served as minister there until 1643,
when the area was annexed by the Massachusetts
Bay Colony. He then moved to Wells on the coast
of southern Maine. Finally, in 1644 he successfully
appealed to the Massachusetts Bay General Court
and to Governor Winthrop to have his banishment
repealed. This enabled him in 1647 to move to
Hampton, then a part of Massachusetts. In 1654 he
gave an election sermon in Boston, but the next
year he took his large family back to England where
Cromwell was Lord Protector. Little is known of
his residence in England, though one document
shows his residence as “Belleau,” which was the
Lincolnshire seat of Henry Vane, a strong ally of
the defeated faction in New England while serving
as the youthful governor in 1636–1637.

In London, he published A Brief, and Plain
Apology (1658) in which he claimed—as he always
had—his orthodoxy. This, not Mercurius Ameri-
canus (1645), which is often incorrectly ascribed to
him, was his last defense. After the monarchy’s
restoration and the subsequent beheading of Vane
in 1662, Wheelwright returned to Massachusetts.
At age seventy, he became the minister at Salisbury,
where he served until his death at eighty-seven.

See also: Anne Marbury Hutchinson, Antinomianism
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Whitaker, Alexander (1585–1617)
Puritan clergyman in the Virginia colony. Alexander
Whitaker was the son of the puritan theologian and
college head William Whitaker. Through his
mother, Susan Culverwell Whitaker, he was related
to other puritan figures such as Laurence Chader-
ton, William Gouge, and Arthur Dent. His father
died when he was young.

Alexander attended Eton and entered Trinity
College, Cambridge in 1602. He would have
known Adam Winthrop, the auditor of the college,
who had been a friend and admirer of William
Whitaker, and also John Winthrop, Adam’s son and
a student at Trinity. In 1609, following his gradua-
tion and receipt of his M.A., he was ordained a 
clergyman. Two years later he journeyed to the Vir-
ginia colony as minister to the settlement of Hen-
rico, on the James River. Given his complaints
about the reluctance of English clergy who op-
posed the wearing of the surplice to come to Amer-
ica, where such conformity was not enforced, it is
likely that puritan scruples about the use of vest-
ments was at least part of his reason for emigration.
He was interested in the Native Americans, whom
he hoped to convert, and wrote about their religion
in some of his letters home. His most famous suc-
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cess was the conversion and baptism of Pocahontas.
He died of drowning when crossing a creek in the
colony in 1617.

Further Reading
Karen Kupperman, Indians and English: Facing Off

in Early America (Ithaca, NY, 2000); H. C.
Porter, “Alexander Whitaker: Cambridge Apostle
to Virginia,” William and Mary Quarterly 14
(1957), 317–343.
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Whitaker, William (1548–1595)
Master of St. John’s College, Cambridge, and a
leading university divine in the late sixteenth cen-
tury, primarily due to his indefatigable writing
against popery. Whitaker’s religious positions re-
flect the theological and ecclesiological views of
Elizabethan moderate Puritanism. He was a sup-
porter and promoter of the royal supremacy, epis-
copacy, and conformity in matters adiaphoric.
But Whitaker was also a staunch Calvinist who as-
sisted in the writing of the Lambeth Articles of
1595.

Whitaker’s reputation for “Puritanism” may stem
from his clash with the Anti-Puritan (but reliably
Calvinist) Archbishop John Whitgift in the William
Barrett affair of 1595. Whitaker also moved in the
social circuit of the Elizabethan godly elite, first
marrying the sister-in-law of Lawrence Chaderton,
and then, after her death, taking as his second wife
the widow of Dudley Fenner.

A fellow of Trinity College, Cambridge, Whitaker
was educated at expense of his uncle, Alexander
Nowell, dean of St. Paul’s. He was appointed canon
of Norwich cathedral in 1578. In 1580, he was ap-
pointed Regius Professor of Divinity, the same year
he was appointed chancellor of St. Paul’s. In 1582,
Lord Burghley and Archbishop John Whitgift ap-
pointed Whitaker to the mastership of St. John’s
College, Cambridge.

As befitted his fierce Calvinist partisanship,
Whitaker wrote theological works arguing against
both German Lutheranism and Roman Catholi-
cism. His great work, De Auctoritate Scripturae,
dedicated to Whitgift, was published in 1594. A

posthumous edition of many of Whitaker’s works
was published in 1610 in Geneva.
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White, John (1575–1648)
Minister and colonial promoter. John White, minis-
ter at Dorchester (Dorset), was born at Stanton St.
John near Oxford in 1575. He was educated at Win-
chester and New College, Oxford (M.A., 1601),
and was a fellow of the college until he became rec-
tor of Holy Trinity, Dorchester, in 1606.

White’s strict Calvinism was at first unpopular in
Dorchester. But after a disastrous fire in 1613, he
became famed for his preaching. Dorchester
should be rebuilt as a Reformed community, he
taught, where idleness and sin would be eradicated
by attacking their roots: poverty, ignorance, and
disease. Helped by a now puritan corporation,
White promoted the expansion of poor relief; a
hospital where children were taught godliness and
obedience; an elementary school; and improved
care for the sick and elderly. The program was fi-
nanced partly by a municipal brewery, partly by the
charitableness of the townspeople, who gave freely
both for Dorchester’s own needs and those of dis-
tressed people elsewhere. Dorchester’s contribu-
tions to towns visited by plague or fire far exceeded
those from other places of comparable size. White’s
reforms led to improved church attendance and a
dramatic fall in illegitimate births, though a less
marked decline in disorderly behavior.

Before 1642, White was a conforming minister
of the Church of England. The innovations in the
direction of increased ceremonialism associated
with Archbishop William Laud made him uncom-
fortable, but in a 1633 assize sermon he still
preached obedience to authority. A year later,
however, he narrowly avoided suspension for re-
fusing to read the Book of Sports, and soon after-
wards was in trouble with the High Commission
over the Feoffees for Impropriations. But the
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diocesan authorities treated him mildly, and he
was never punished for his churchwardens’ failure
to rail in the communion table.

White’s other major preoccupation was transat-
lantic settlement. He was involved in the formation
of the Dorchester Company (later absorbed by the
Massachusetts Bay Company) and its transforma-
tion from a predominantly fishing enterprise into
one promoting immigration to New England. In
1630 he oversaw the departure of a group from
Dorchester and the surrounding area who estab-
lished the town of Dorchester, Massachusetts.
White frequently offered John Winthrop advice
and encouragement; at one time he considered
going to Massachusetts himself.

The Civil War pushed White into more extreme
positions. In 1640 he still thought that episcopacy
could be reformed; by 1642 this was no longer realis-
tic. He became an active member of the Westminster
Assembly, in which he supported the Presbyterians
against the Independents; after the fall of Dorchester
to the Royalists in 1643, Parliament appointed him
minister at Lambeth. He returned to Dorchester in
1646, in failing health but still opposing toleration of
the radical sects: in March 1647 he held a public fast
at St. Peter’s church to denounce their heresies and
blasphemies. He died on 21 July 1648.

See also: Poor Relief
Further Reading
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Whitfield (also Whitefield and Whitfeld), Henry
(ca. 1591–1657)
Congregational clergyman and supporter of mis-
sionary activities among the Native Americans.
Whitfield studied at New College, Oxford, in 1610,
but evidently did not stay for a decree, leaving Ox-
ford to pursue legal training at the Inns of Court.
He was ordained and inducted as rector of St. Mar-
garet’s, Ockley, Surrey, in 1618 and ministered
there until 1638.

Whitfield resigned his living, sold his estate, and
migrated to New England in 1639, taking a num-
ber of parish families with him at his own expense.
His was the first ship to sail directly from England
to the new colony of New Haven. While crossing
the Atlantic, Whitfield and a group of his fellow
emigrants drew up a covenant that became the
foundation of the town they named Guilford, on
land they purchased from the local Native Ameri-
cans. Whitfield served as pastor there for eleven
years without pay.

In 1650, discouraged by the New England
wilderness and encouraged by letters from English
friends, Whitfield left Guilford and returned to En-
gland, where he resumed his ministry at a parish in
Winchester, where he died in September 1657. He
retained an interest in New England affairs, and
particularly in the mission to the Indians. Whitfield
knew of John Eliot and his missionary efforts and
had also been impressed with the missionary work
of Thomas Mayhew Jr. In England he became a
member of the Society for the Propagation of the
Gospel in New England and in 1651 published The
Light Appearing More and More towards the Per-
fect Day, which related in great detail the work of
Mayhew and Eliot. He was later involved in the
publication of Strength out of Weakness (1652) and
further reports in 1555.

Further Reading
American National Biography (New York, 1999).
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Whitgift, John (ca. 1532–1604)
Archbishop of Canterbury. Whitgift was born in
Lincolnshire and graduated B.A. from Pembroke
Hall, Cambridge, in 1554. He remained in Cam-
bridge for the next twenty-three years, holding a
variety of university posts. Despite his flirtation
with nonconformity during the Vestiarian Contro-
versy of 1564–1566, in 1567 he was appointed both
as Regius Professor of Divinity and master of Trin-
ity College. In 1571 he was promoted dean of Lin-
coln, conscientiously dividing his time between his
duties there and in Cambridge.
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When in 1570 Thomas Cartwright, his successor
as Lady Margaret Professor of Divinity, compre-
hensively attacked the provisions of the Eliza-
bethan settlement in a series of lectures, Whitgift
emerged as his most implacable opponent. As vice-
chancellor of the university, he sanctioned
Cartwright’s removal from his professorship. When
An Admonition to the Parliament (1572), by John
Field and Thomas Wilcox, was immediately fol-
lowed by A Second Admonition, perhaps by
Cartwright, Whitgift was chosen to counter this
burgeoning Presbyterian threat in print. An an-
swere to a certen Libel intituled, An admonition to
the Parliament also appeared before the end of
1572. Cartwright hit back with A Replye to an an-
swere (1573). Whitgift countered with The Defense
of the Aunswere in 1574. Although Cartwright pub-
lished The second replie . . . agaynst Maister Doc-
tor Whitgiftes second answer (1575), Whitgift
never returned to the subject in print, perhaps in
part because Edmund Grindal’s elevation as arch-
bishop of Canterbury in 1576 marked a temporary
cessation of hostilities.

In April 1577 Whitgift was consecrated bishop of
Worcester, succeeding Grindal as primate in Sep-
tember 1583. Supported by John Aylmer, bishop of
London, and other like-minded bishops, he imme-
diately initiated a campaign for clerical conformity
by means of subscription to a series of articles (pop-
ularly known as the Three Articles, to distinguish
them from the official Thirty-nine Articles). The
sticking point for many clergy was that the Three
Articles included the proposition that the English
prayer book contained nothing contrary to the
word of God. Months of strife ensued, and by Sep-
tember 1584 Whitgift was forced by the Privy
Council to modify his strategy. Henceforth the
Three Articles were used only selectively as a cat-
and-mouse tactic against the activities of the most
prominent radicals.

Whitgift was a learned, energetic Calvinist of
considerable administrative ability, but this divisive
opening gambit in some respects crippled his
twenty-year primacy—not least because many of
those appointed to the episcopal bench during
those years were far from sharing his authoritarian

views. Although he enjoyed the unwavering sup-
port of Elizabeth, he did not invariably see eye to
eye with William Cecil, Lord Burghley, or his son
Sir Robert Cecil, and during the 1590s he seems to
have had some difficulty in securing the promotion
of his protégés—Richard Bancroft, his chaplain
and successor as archbishop of Canterbury in-
cluded. Whitgift died in February 1604, one month
after speaking on the opening day of the Hampton
Court Conference.

See also: An Admonition to the Parliament, Anti-
Calvinism, Articles of Religion, Dedham
Conference, Lambeth Articles, Subscription
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Peter Milward,
Religious Controversies of the Elizabethan Age
(London, 1977); Brett Usher, William Cecil and
Episcopacy (Aldershot, Eng., 2003).
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Whiting, Samuel (1597–1679)
Served as pastor at Lynn, Massachusetts, for more
than forty years after successive prosecutions for
nonconformity in his English parishes, Lynn Regis
and Skirbeck. A native of Boston, Lincolnshire, he
was educated at Emmanuel College, Cambridge,
receiving his A.B. (1616) and A.M. (1620). A brief
undated autobiographical letter to John Cotton
tells of his soul-searchings there.

With his second wife, Elizabeth St. John, and
two children, he emigrated in April of 1636, set-
tling in Saugus, renamed Lynn after Whiting’s for-
mer residence. Not prolific as a published writer,
he was known for his moderation, cheerfulness,
and devout spirituality. He was a proficient He-
braist and Latinist, evidence of which is his 1649
oration at Harvard College, “Oratio, Quam Comi-
tijs Cantabrigiensibus Americanis Peroravit.” He
became an overseer of Harvard in 1654. His best-
known work is his brief biography of Cotton, Con-
cerning the Life of the Famous Mr. Cotton, written
soon after Cotton’s death but unpublished until
Thomas Hutchinson’s 1769 collection of colonial
writings. The Cotton biographies by John Norton
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and Cotton Mather depended heavily on Whiting’s
account, which dwells mainly on Cotton’s English
years. He was a staunch defender of the church’s
authority when challenged by civil authority. Two
volumes attest to his preaching style and content: A
Discourse of the Last Judgement (1664), which con-
denses many sermons to notes, and his work on in-
ward devotion and prayer, Abraham’s Humble In-
tercession for Sodom (1666).

Further Reading
William Whiting, Memoir of Rev. Samuel Whiting,

D.D (Boston, 1872).
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Wigglesworth, Michael (1631–1705)
Longtime minister and physician at Malden,
Massachusetts, and the most popular poet in colo-
nial America. His long narrative poem in ballad
meter, The Day of Doom (1662), was America’s
first best-seller.

Religious persecution drove his parents from
their native Yorkshire to New Haven in 1638.
Schooled by Ezekiel Cheever, Michael entered
Harvard College in 1647, studying medicine until
his conversion in 1650 or 1651 redirected him to
the ministry. He earned the A.B. and A.M. degrees
and was appointed tutor and fellow of the college.
During this period (1652–1654), he wrote and de-
livered two orations on the topic of eloquence.

In 1654 Wigglesworth was invited to preach at
Malden. As his diary for this period shows, he suf-
fered from spiritual and psychological doubts as
well as sexual anxiety and health problems that de-
layed his full commitment to the ministry at
Malden. He married Mary Rowley, on 18 May 1655
and five months later settled in Malden. He was or-
dained as teacher of the Malden congregation in
the spring of 1657, though already suffering from
the ill health that compromised his ministry for the
next thirty years. Mary’s death in December 1659
apparently deepened his tendency to depression.
Unable to serve his congregation adequately, and
beset with sharp criticism and reduced salary, he
turned to poetry as a means of teaching. Motivated

by the demise of the Puritan regime in England,
Charles II’s restoration, perception of New En-
gland’s spiritual decline, and recent disputes over
the Half-Way Covenant, he composed his dramati-
zation of the Day of Judgment, The Day of Doom
(1662), which sold all 1,800 copies in the first year.
Doggedly descriptive, the poem’s power rests in its
narrative force, its rhythmic regularity, and its un-
mistakably didactic purpose. Four more American
editions appeared before his death, and it re-
mained a staple of New England religious life for
generations.

In 1662, when a drought suggested God’s dis-
pleasure to him, he also wrote a jeremiad attacking
New England’s spiritual failings, Gods Controversy
with New England, which remained unpublished
until the nineteenth century. His poetic talent was
further demonstrated eight years later when he
published Meat Out of the Eater, a poem reflecting
more interest in figurative language and the para-
doxes at the heart of Christian belief than his ear-
lier works.

After twenty years of widowhood, to great scan-
dal, Wigglesworth in 1679 married his house-
keeper, Martha Mudge, a woman twenty-five years
his junior. They had six children, and Wigglesworth
almost miraculously regained his physical and men-
tal health, returning to full activity and wide repu-
tation as a godly and effective minister. After
Martha’s 1690 death, Wigglesworth married Sybil
Avery Sparhawk in 1691, who bore his eighth child
and second son. In 1705, Cotton Mather preached
his funeral sermon, “A Faithful Man.”

See also: Puritan Best-Sellers
Further Reading
Ronald A. Bosco, ed., The Poems of Michael

Wigglesworth (Lanham, MD, 1989); Richard
Crowder, No Featherbed to Heaven: A Biography
of Michael Wigglesworth, 1631–1705 (East
Lansing, MI, 1962).

Sargent Bush Jr.

Wilcox, Thomas (ca. 1549–1608)
Wilcox may be defined as a puritan, not only on his
track record as Nonconformist and “practical” di-
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vine, but because in a publication of 1581 he ac-
cepted the designation, while regretting its inven-
tion by the Roman Catholic Nicholas Sanders.
Wilcox was at Oxford in the mid-1560s but left
without a degree, becoming curate of the London
parish of All Hallows Honey Lane. In June 1572, he
joined forces with John Field in publishing the
Presbyterian manifesto, An admonition to the Par-
liament, which was deemed seditious, earning its
authors more than a year in the Fleet prison.
Wilcox played second fiddle to Field, composing “a
breife confession of Faythe” under his direction.
Later the two fell out, in a correspondence ex-
ploited by the anti-puritan Richard Bancroft.

It is not clear whether the cause of the split was
a moral or ideological error on Wilcox’s part. Was
this why Wilcox in many of his prefaces went be-
yond normal convention in describing himself as a
grievous sinner? Bishop John Aylmer of London
was in favor of exporting Wilcox and his kind to the
Catholic north. Wilcox did go north, but only as far
as Hertfordshire, where he became a curate in
Hemel Hempstead Parish and cultivated the pa-
tronage of Lady Anne Bacon, spending time in the
Bacon household at Gorhambury. It was probably
Wilcox who put together, and at Gorhambury, the
puritan archive amassed by Field and known to his-
tory as A parte of a register (published overseas in
1593) and the manuscript “Seconde Parte of a Reg-
ister.” Wilcox developed into one of the most
sought-after puritan casuists of his time. Some of
his letters of spiritual comfort were published, but
others survived (until the late seventeenth century)
only in manuscript form, the recipients reading like
a Who’s Who of the great and good of Elizabethan
England, including the Countess of Sussex, Sir
Francis and Lady Walsingham, and Robert Beale.
But his particular patrons were the Harlakenden
family of Kent, from whom he and his wife, Annah,
received an annuity of £13.6s.8d, plus £6.13s.4d for
their son Elijah.

If all the many books signed “T. W.” were his, he
published twenty-five, dedicated to a variety of
great patrons, who included the third Earl of Bed-
ford and his countess, the very literary Lucy. In
1604, Wilcox presented Prince Henry with a trans-

lation of the influential Huguenot Philippe de Mor-
nay’s Traité de la verité de la religion chrétienne . . .
(1581), A woorke concerning the trewnesse of the
christian religion, which had been begun by Sir
Philip Sidney and continued by Arthur Golding. In
this he declared his unswerving loyalty to Henry’s
royal father. There is evidence that Wilcox had
acted as an intermediary between the English puri-
tan interest and James before his accession. In
1624, long after his death, Wilcox received the ulti-
mate accolade of a collected edition of his Works,
something that never happened to John Field.

See also: An Admonition to the Parliament, Book of
Discipline
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); A. Peel, ed., The
seconde parte of a register, 2 vols. (Cambridge,
Eng., 1915).
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Willard, Samuel (1640–1707)
New England Puritan minister and vice president
of Harvard College. Willard was born 31 January
1640 in Concord, Massachusetts, the son of Simon
Willard, who, along with Reverend Peter Bulkeley,
was among those who first settled the town in 1635.
Bulkeley probably prepared Samuel for Harvard,
where he graduated B.A. in 1659, and M.A. at some
later time, but not in the customary course of three
years. In 1664, Willard was ordained minister of the
newly gathered church in the frontier town of Gro-
ton, and he married Abigail, daughter of Reverend
John Sherman of Watertown. But in March 1676,
during King Philip’s War, Groton was devastated by
an Indian attack, and the surviving residents tem-
porarily abandoned the town.

Willard and his family settled in Boston, where
he regularly assisted the ailing Reverend Thomas
Thacher at the Third (South) Church, a congrega-
tion formed in 1669 by members of the First
Church who favored the acceptance of the Half-
Way Covenant. Willard was admitted to member-
ship in the South Church in February 1678, in-
stalled as teacher shortly after, and with Reverend
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Thacher’s death in October, became sole minister
to the congregation. Abigail had died in 1676, after
the birth of their sixth child. In 1679 Willard mar-
ried Eunice, the daughter of magistrate Edward
Tyng, and she bore him fourteen more children.

When Sir Edmond Andros arrived as governor in
1686, two years after the abrogation of the Massa-
chusetts Bay charter, he demanded for Church of
England believers the use of the Congregational
meetinghouses. Willard and his fellow church lead-
ers resisted, but as Easter approached in 1687, An-
dros ordered the South Church sexton to ring the
bell and open the church for Anglican worship.
Willard’s congregation was required to submit to
the intrusion until the Andros regime was over-
thrown in the revolution of 1689, an event in which
the minister took a prominent role.

Though a guardian of Puritan orthodoxy, Willard
evidently reconciled himself to the changes
wrought by the Massachusetts charter of 1691,
which provided for a Crown-appointed governor, a
franchise based on property and not Congrega-
tional church membership, and toleration of reli-
gious dissent. In 1700, Willard encouraged the
Boston ministers to extend recognition to the pro-
gressive orthodoxy of Reverend Benjamin Col-
man’s new Brattle Street Church, and he secured
the South Church’s approval of another liberal,
Reverend Ebenezer Pemberton, as his colleague
minister.

Willard’s was a voice of moderation during the
Salem witchcraft hysteria of 1692. Two decades
earlier, as minister in Groton, he had overseen with
notable prudence the healing of a young servant,
Elizabeth Knapp, who was believed to be pos-
sessed. He again came forward to urge the Salem
court to adhere to high standards of evidence in the
proceedings and to exercise caution in giving cre-
dence to accusations.

In 1701 Willard assumed the leadership of Har-
vard after Reverend Increase Mather was forced
from the presidency, largely because of Mather’s
reluctance meet the requirement that he leave his
Second (North) Church congregation and reside at
the college. Named vice president, Willard was
permitted to remain in his pulpit, spending only

one or two nights a week in Cambridge, and still ex-
ercise full authority over the college. The author of
numerous theological writings and treatises,
Willard’s principal work is A Compleat Body of Di-
vinity (1726). He died 12 September 1707.

See also: Harvard College
Further Reading
Ernest Benson Lowrie, The Shape of the Puritan

Mind: The Thought of Samuel Willard (New
Haven, 1974); Seymour Van Dyken, Samuel
Willard, 1640–1707: Preacher of Orthodoxy in an
Era of Change (Grand Rapids, MI, 1972).
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Williams, Roger (ca. 1603–1683)
The founder of Rhode Island Colony and an advo-
cate of religious liberty.

Life
Williams was born in London early in the reign of
James I. His family was of modest means, and it
was by the patronage, probably indirect, of the
famed lawyer Sir Edmund Coke, that he was able
to attend Pembroke College, Cambridge. He grad-
uated B.A. in 1627 and, rather than involve himself
in the corruptions of the Church of England, took a
post as chaplain in the Masham household in Sus-
sex. But with Bishop William Laud becoming more
aggressive, Williams and his young bride, Mary
Bernard, sailed for Boston, Massachusetts, arriving
in February 1631. He was quickly offered the
town’s pulpit on an interim basis, but refused on ac-
count of the lack of Separatist rigor among the peo-
ple. Thus he turned to the more radical folk of
Salem, but the colonial magistrates blocked his set-
tlement there. So he went off to Plymouth, where
he assisted the minister for two years. Even there,
however, his opinions were somewhat startling, and
in 1633 he returned to Salem where he assumed of-
fice and began agitating again.

The year 1635 brought the crisis to a head, as the
magistracy sought to have Williams returned to En-
gland. For a time, John Cotton, minister in Boston,
tried both to protect and to persuade Williams, but
in the fall he was sentenced to banishment, the
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grounds including his advanced separatism and his
view that the king of England had no power to
grant Indian land to English settlers. The execution
of the decree was deferred due to Williams’s ill
health, and in January 1636 he fled to Providence
rather than be seized and shipped back to England.
He took part in founding a Baptist church there in
1638, but soon left to become a Seeker. In later
years he worked to secure a colonial charter for his
haven of religious freedom, spending the years
1643–1644 and 1651–1654 in England. The Bloudy
Tenent of Persecution (1644) was published in En-
gland; it was his first major work on liberty of con-
science. In 1672 he engaged in a public disputation
with Quakers.

Work
At some point, probably even before crossing the
Atlantic, Williams had become an advanced Sepa-
ratist and had also absorbed a method of biblical in-
terpretation that was to lead him beyond the main-
stream of Puritan thought. That hermeneutics,
typology, was by no means new in the seventeenth
century. In fact, it is an ancient Hebraic form of ex-
egesis whereby previous events are linked to the
present; in Christian hands it was an important
method of linking the two testaments of the Bible.
The “type” is the original event; the “antitype” is a
later event that builds upon the former but ad-
vances its meaning; the former is a shadow, the lat-
ter a clarification and fulfillment. One example
consists of the great high priest Melchizedek and
Jesus Christ, as described in Hebrews.

No Reformed theologian could do without typol-
ogy, but among the early English General Baptists,
typology was allowed freer play than among most
contemporary exegetes. What Williams drew from
these men, including the Separatist John Smyth,
was a more radical and consistent application of ty-
pology whereby the Old Testament, most signifi-
cantly Israel and its monarchy, was spiritualized; so
that Israel became, not a model for contemporary
“Christian” societies under a godly magistrate, but
an earthly type of a radically separatist church of
the faithful and of Christ the heavenly king, who
ruled over a kingdom not of this world. Thus did

Williams subvert the very foundation of the aspira-
tions of some Englishmen to create new elect na-
tions in covenant with God. He showed the self-
understanding of the Massachusetts Bay Colony,
which saw itself as a city on a hill, to be threadbare
and lacking any authentically biblical basis.

Williams combined this form of exegesis with the
Reformed doctrine of predestination. He argued
that if God knows his own, the elect, how then can
these people be lost? If their salvation is secure, ar-
guments that alternative, indeed heretical, teach-
ings could lead people to ruin in the next world ap-
pear futile. So the magistrate can have no function
in the maintenance of pure religion—in theory, and
also in practice in Rhode Island colony. The civil
authority tends only to the protection of persons
and property. This blending of an advanced typo-
logical exegetical method and an insistence upon
the doctrine of predestination marks the high point
of Williams’s innovations in Christian thought and
paved the way to John Locke’s Letter concerning
Toleration (1685).

See also: John Winthrop, Indian Bible, International
Puritanism, Plymouth Colony, Rhode Island,
Seekers, Toleration
Further Reading
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Wilson, John (ca. 1591–1667)
Puritan clergyman in England and New England.
John Wilson’s father was a chaplain to Archbishop
Edmund Grindal, and the youth was raised in com-
fortable circumstances. He attended Eton and in
1605 entered King’s College, Cambridge. There he
was influenced by the puritan preachers of the uni-
versity and by his reading of Richard Rogers’s
Seven Treatises (1604). He traveled to Dedham to
hear Rogers preach. Wilson’s rooms at Cambridge
became a meeting place for similarly minded men
such as William Ames. When he received his B.A.
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in 1610, his puritan sympathies were evident
enough for him to be denied a fellowship in his col-
lege, which was generally not sympathetic to the re-
form movement. He studied for a year at the Inns
of Court in London, there making the acquaintance
of William Gouge. Wilson returned to Cambridge,
taking up residence at the puritan stronghold of
Emanuel College and received his M.A. in 1613. It
is likely that while at Emmanuel he formed friend-
ships with John Cotton and Thomas Hooker.

Wilson preached for a time in godly families until
1618, when he accepted the post of lecturer in Sud-
bury, Suffolk. Just as he had traveled from Cam-
bridge to hear Richard Rogers, university students
such as Thomas Goodwin, William Bridge, and Je-
remiah Burroughes now journeyed to Sudbury to
hear him. While at Sudbury he also met the nearby
puritan gentleman John Winthrop and likely sup-
ported the unsuccessful attempt to get Winthrop
elected as one of Sudbury’s members of Parliament
in 1626.

Wilson became one of the early members of the
Massachusetts Bay Company and accompanied
John Winthrop to the colony in 1630. There he was
chosen the pastor of the First Church in Boston. He
traveled back to England in 1631, 1634, and 1635 to
settle affairs there and to persuade his wife to join
him in New England. In 1633 John Cotton joined
him in the Boston pulpit. The relationship between
the two men was strained by the controversy over
free grace that centered on Anne Hutchinson. The
so-called antinomian controversy divided that
church and plunged the colony into turmoil, with
Cotton being identified by the enthusiasts as their
inspiration and Wilson attacked by them for teach-
ing a covenant of works. In the end, the two men
worked to heal the divisions and resumed a produc-
tive relationship in guiding the church.

Wilson served as chaplain to the forces sent by
Massachusetts against the Pequot Tribe in the Pe-
quot War of 1637, but he was one of the early advo-
cates of converting the Indians. On one occasion he
took the orphaned son of one of the local sag-
amores into his home to protect and educate.

Wilson outlived many of his contemporaries and
faced challenges that they never confronted. In the

1650s he was a fierce opponent of Quaker mission-
aries who traveled to New England. Faced with de-
clining church memberships in the 1650s and
1660s, he became a supporter of the Half-Way
Covenant, which modified membership in such a
way as to extend baptism to more youth.

Further Reading
American National Biography (New York, 1999).
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Winslow, Edward (1595–1655)
Founder of Plymouth, colonial agent, and author.
By 1617 Winslow had joined the English Sepa-
ratist congregation at Leiden, worked as a printer
with William Brewster, and married Elizabeth
Barker. He migrated with the Leiden group to
New England in 1620; his wife died the following
year, and his remarriage two months later was the
first in Plymouth Colony. Winslow was instrumen-
tal in forging the settlers’ treaty with the
Wampanoags and later in a land purchase from
that tribe’s leader, Massasoit. He contributed to A
Relation or Journal (1622) and wrote Good Newes
from New-England (1624). Winslow often traveled
to England on colony matters; in 1627 he helped
arrange a new deal with merchant investors in
which he and a small group of other settlers as-
sumed the colony’s debts. He served at Plymouth
as an assistant and on three occasions as governor
and helped draft the Plymouth law code. During
the 1640s he helped organize the New England
Confederation. In 1646, he went to England and
defended the colonies against accusations made by
Samuel Gorton (in Hypocrisie Unmasked, 1646)
and Robert Child (in New-Englands Salamander
Discovered, 1647). In 1648, he published The Glo-
rious Progress of the Gospel Amongst the Indians
in New England. In 1654, Oliver Cromwell ap-
pointed Winslow to head an Anglo-Dutch commit-
tee to assess claims against the Dutch for destroy-
ing English ships in neutral Dutch ports. In 1655
Winslow participated in the campaign against
Santo Domingo and Jamaica, during which he died
of tropical fever and was buried at sea.
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See also: Society for the Propagation of the Gospel
in New England, Thanksgiving, Pilgrim
Thanksgiving (in Primary Sources)
Further Reading
American National Biography (New York, 1999).
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Winter, Samuel (1603–1666)
Puritan clergyman and college head. Winter was
born in Temple Balsall, Warwickshire, and edu-
cated at the King Henry VIII School in Coventry.
He then studied at Emmanuel College, Cam-
bridge, where he came under the influence of John
Preston. Through Preston’s influence he then went
to Boston, Lincolnshire, where he prepared for the
ministry in the household seminary run by John
Cotton. He began his ministry in Nottinghamshire
and was a lecturer at York.

By the time the Civil Wars began, Winter was
not only a puritan but an advocate of Congrega-
tionalist polity. In 1650 he settled in Dublin, Ire-
land, as a chaplain to the parliamentary commis-
sioners charged with governing that country. In
1651 he began to act as Provost of Trinity College,
Dublin, a post that was confirmed in 1562. He
worked hard to revitalize the college by collecting
back rents, and he sought to make it an important
force for the spread of Protestant influence, devel-
oping schemes to make new preachers proficient in
the Irish tongue. He formed a friendship with In-
crease Mather, who studied for his M.A. at Trinity
after immigrating from New England, and that re-
lationship continued strong for the rest of his life.
Winter was also committed to opposing the spread
of Baptist views in Ireland. Following the collapse
of the puritan regime he lost his post at Trinity. He
died in 1666.

Further Reading
T. C. Barnard, Cromwellian Ireland (London, 1975).

Francis J. Bremer

Winthrop, Adam (1548–1623)
Puritan layman and lawyer. Adam was a younger
son of Adam Winthrop, master of the Clothworkers

Company. Though born in London, he moved as a
young man to Groton Suffolk when his father re-
treated there to avoid the religious scrutiny of the
Marian regime. He was sent to school in Ipswich,
Suffolk, where he studied under John Dawes, who
was himself a Marian exile and translator of Protes-
tant works, including Calvin’s Institutes. While
studying under Dawes, Adam came to the attention
of Roger Kelke, the town preacher of Ipswich, who
was also the master of Magdalene College, Cam-
bridge. In 1567 Adam matriculated at Magdalene.

Cambridge in the late 1560s had a strong puritan
presence, and Adam Winthrop, his own religious
views likely shaped by his godly older brother
William, gravitated to the reformers. Among those
he formed friendships with were John Knewstub
and Henry Sandes. He also became friends with
John Still, whose sister he married. Rather than
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complete a college degree, in 1574 Adam enrolled
at the Inner Temple, one of the Inns of Court in
Westminster where lawyers were trained. Ten years
later he was admitted to the bar through the spon-
sorship of the Earl of Leicester, a patron of puritan
clergy. It is likely that either John Still or John
Knewstub had brought him to the earl’s attention.

Adam returned to Groton, where he served for a
number of years as steward of Groton Manor,
which had been inherited by his older brother
John. John Still secured for him the position of re-
ceiver of rents for St. John’s College and then the
post of auditor of Trinity College. Adam also man-
aged some of Still’s affairs in the town of Hadleigh,
and performed legal services for other godly gen-
tlemen. Gradually he obtained small amounts of
land for himself in Groton and the neighboring
towns of Boxford and Edwardstone. He followed
the cause of religious reform and helped to bring
Henry Sandes to Boxford as lecturer. From his
diary and other writings we know that Winthrop
followed the cause of godly reform on his visits to
London and Cambridge. In Suffolk, the Winthrop
home was frequently visited by clergymen such as
Knewstub. He was the type of godly layman whose
energies on behalf of reform helped to establish
puritanism in the Stour River valley during the late
sixteenth century.

Following the death of his first wife, Adam had
married Anne Browne. She gave birth to the cou-
ple’s only son, John Winthrop, in 1588. Adam was
close to his son as young John grew up. At some
time around 1612 he joined with his son in buying
Groton Manor in young John’s name from Adam’s
brother John, who had settled in the Munster Plan-
tation in Ireland. This purchase enabled young
John Winthrop to become a respectable landowner,
facilitating a career that would lead to membership
on the Suffolk Commission of the Peace and ulti-
mately to his being governor of the Massachusetts
Bay Colony.

See also: John Winthrop, William Winthrop
Further Reading
Francis J. Bremer, John Winthrop: America’s
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Suffolk, 1548–1623” (M.A. thesis, University of
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Winthrop, John (1588–1649)
A member of the Suffolk, England, Commission of
the Peace and the governor of the Massachusetts
Bay Colony. He led the Great Migration to New
England in 1630 and was the principle architect of
the region’s political culture.

Family Background and Early Life
Winthrop was born on 12 January 1588 in Edward-
stone, Suffolk, the son of Adam Winthrop and
Anne Browne, but baptized in Groton. His uncle
William had been a member of the underground
congregation in London during the reign of Queen
Mary and subsequently a supporter of reform in
the reign of Elizabeth, associating with leaders like
John Foxe, John Field, and others. John’s father,
Adam, the youngest, studied at Magdalene Col-
lege, Cambridge, where he formed a friendship
with John Still, John Knewstub, Henry Sandes, and
others who were later active in pursuing the further
reform of the English church.

The Winthrop household was deeply religious, and
those who were already key figures in the effort to re-
form the Church of England were guests at the
Winthrop home during John’s youth. John was tu-
tored by John Chaplin and probably attended the
grammar school at Bury St. Edmund’s. 1601 he ma-
triculated at Trinity College, Cambridge. Two years
later, however, he gave up his university studies to
marry Mary Forth, the daughter of John Forth of
Great Stambridge, Essex, who was bailiff for the Rich
family lands in Rochford Hundred. The couple spent
much of the next decade in Great Stambridge, where
John was influenced by the preaching of Ezekiel Cul-
verwell, and where he first recorded in his diary in-
tense experiences of union with God, which were to
periodically refresh his faith and which he described
in terms of conjugal union with Christ.

In 1613 John purchased the family home of Gro-
ton Manor from his uncle John, and settled there as
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the lord of the manor. Two years later he was
named to the Suffolk Commission of the Peace,
making him one of the Suffolk justices of the peace.
Following the death of Mary Forth Winthrop from
complications of childbirth in June 1615, John mar-
ried Thomasine Clopton of Groton. One year later
she died. He vividly described her lingering death
in his spiritual diary. John married for a third time
in 1618, taking as his wife Margaret Tyndal of Great
Maplestead, Essex.

New England Pioneer
The Stour River valley region in which Winthrop
was born and raised had a reputation as an area
where religious reform and social equity were
achieved through the cooperation of a zealous mag-
istracy and a preaching ministry. But by the 1610s
darkness seemed to be closing in on that godly
kingdom due to new governmental and religious
policies. Having considered emigration to Ireland,
Winthrop joined the Massachusetts Bay Company,
and in August 1629 he joined with a group of the
investors who met at Cambridge and reached an
agreement committing themselves to migrate to
the colony and bring the charter with them. In Oc-
tober of that year, his fellow investors chose him
governor of the company.

In April of 1630 he sailed on the Arbella, one of
four ships carrying a total of almost 700 passengers
to New England. Before leaving he signed his
name to “The Humble Request,” which asserted
the emigrants’ continuing affiliation with the
Church of England, and preached a lay sermon, “A
Model of Christian Charity,” in which he expressed
the goals of the new plantation. Setting forth an or-
ganic view of society in which “in all times some
must be rich some poor, some high and eminent in
power and dignity; others mean and in subjection,”
he nevertheless stressed that, regardless of each in-
dividual’s status, all were equally important as
members of the same body. Asserting the themes of
the social gospel that he had often heard preached
in the Stour valley by clergymen such as Knewstub
and Thomas Carew, he reminded his fellow
colonists that they should commit themselves to
“be knit together in this work as one man” to “en-

tertain each other in brotherly Affection” and
“mourn together, labor, and suffer together, allways
having before our eyes our . . . Community as
members of the same body.” In the same sermon
he spelled out his conviction that in embarking on
their venture the colonists entered into a covenant
with God and that they were under an obligation to
form an exemplary society that would serve as an
inspiration for men everywhere. “We must Con-
sider that we shall be as a City upon a Hill,” he said,
“the eyes of all people are upon us.”

Shaping a New Society
Winthrop served as governor of the colony for
twelve one-year terms (1629–1634, 1637–1640,
1642–1644, and 1646–1649). In every other year he
served as deputy governor or one of the assistants,
the board of magistrates that evolved into an upper
house of the legislature. Though he was not un-
challenged, there is no questioning the fact that he
was the key figure in shaping the colony and its in-
stitutions in its formative decades. He took the lead
in extending freemanship (the franchise) beyond
the original stockholders who had migrated. His ef-
forts to shape the governing institutions of Massa-
chusetts were heavily influenced by his experience
as a member of the Suffolk Commission of the
Peace.

As an individual magistrate, Winthrop was noted
for the leniency of his decisions, despite the oppo-
sition of some colonists, notably Thomas Dudley,
who sought a more rigorous regime. A man of his
times, Winthrop disdained and opposed innova-
tions that would lead to what he dismissed as “mere
Democracy,” the “meanest and worst of all forms of
Government.” However, his instincts for modera-
tion and compromise led him to accept and shape a
greater popular participation in government over
time. Under his watch the colony expanded steadily
and towns were granted large powers of self-gov-
ernment, confirmed in legislation of 1636. Rela-
tions between church and state were close, but
each was independent. The magistrates sought and
generally accepted the advice of the clergy, who
formed the bulk of the colony’s university elite, but
they reserved and on occasion exercised their right
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to reject that advice. Churches relied on the nur-
turing support of the civil government and ac-
knowledged the right of the state to appoint days of
fast and thanksgiving and to enforce the first table
of the Commandments, but bristled at any sug-
gested state interference in the affairs of the con-
gregations. Winthrop also presided over the foun-
dation work for the colony’s education system.
Laws were passed requiring the heads of household
to see to the education of their children and ser-
vants and requiring towns to support teachers from
public funds. In 1636 Harvard College was
founded to ensure the colony a future supply of lay
and clerical leaders.

Challenges to the New England Way
It was during Winthrop’s life in Massachusetts that
the colony was confronted with the challenges of
Roger Williams and Anne Marbury Hutchinson.
Roger Williams defended Native American claims
to the land against the king’s grant of it in the char-
ter, rejected the government’s enforcement of the
first four commandments, and urged all the
colony’s churches to repudiate their ties to the
Church of England. When Williams first expressed
controversial views, Winthrop was able to heal the
opening division, but Winthrop was not in office as
governor when, in 1635, the colony’s General Court
in October 1635 ordered Williams to be sent back
to England. Winthrop, who admired and liked the
young clergyman, warned Williams, allowing him
to escape the colony’s jurisdiction and settle in the
territory that later became Rhode Island.

Winthrop was far more troubled by the contro-
versy in the Boston church and in the colony that
resulted from the radical religious views expressed
by Anne Hutchinson and her supporters. The dis-
pute was not over toleration of different views,
which neither side believed in, but over which view
of grace and salvation all would be expected to sub-
scribe to. Winthrop’s election to the governorship
in 1637 signified the triumph of the orthodox party.
A synod of representatives of the region’s churches
condemned the errors circulating, and the General
Court sentenced ringleaders of the dissidents, in-
cluding Hutchinson and her brother-in-law Rev-

erend John Wheelwright, to banishment on
grounds of sedition. In contrast to his relationship
with Williams, Winthrop had no sympathy for Anne
Hutchinson and expressed strong condemnation of
her and her opinions in his Short Story of the . . .
Antinomians (1644), which was later published in
England by Thomas Welde. In dealing with these
and other dissidents, Winthrop kept himself fo-
cused on the need to maintain the unity of Massa-
chusetts, though he was willing to tolerate forms of
diversity that did not threaten the objectives of the
colony.

During the English Civil Wars, Winthrop and
the Massachusetts government supported the Par-
liamentarian cause. Fasts were held and prayers of-
fered for the success of the Parliamentarian army.
Reference to the king was dropped from the
colony’s oath of allegiance in May 1643, and two
years later the General Court issued an order for-
bidding any support for the royalist cause. Despite
the urging of some, Winthrop decided not to return
to England to share in the building of a godly com-
monwealth, but his son Stephen returned, served
in the army, and later in Cromwell’s government,
and John Winthrop Jr. often traveled back and forth
between the colonies and the mother country.
While welcoming assistance from Parliament,
Winthrop resisted any action that would have rec-
ognized the colony’s subjection to that body. When
he died, the outcome of the Civil Wars was still in
doubt.

Legacy
Winthrop’s service to the colony was not limited to
what he accomplished in office. He expended his
own wealth to assist those in need. He had built and
launched a bark called the Blessing of the Bay,
which helped in the exploration of the region and
the establishment of trade. Having as a youth con-
sidered a career in the ministry, he delivered ser-
mons as a lay preacher both in Boston and other
communities. As he negotiated the colony’s course
in its dealings with Crown, tribes, and Catholics,
Winthrop recorded the day-to-day affairs of the
colony in a journal, which grew to three large man-
uscript volumes. Published long after his death as A
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History of New England, the work is a remarkable
historical document. It combines extended treat-
ments of the major events that shaped the colony
with providential tales and information on weather,
the progress of crops, and other items of everyday
life. It has been the most important source for writ-
ing the history of early Massachusetts from William
Hubbard and Cotton Mather in the colonial era to
the present day. His extensive correspondence and
other manuscripts were handed down through var-
ious members of the Winthrop family until gath-
ered and catalogued by Robert Charles Winthrop
in the late nineteenth century. He arranged for
them to be deposited in the Massachusetts Histori-
cal Society, where they form the single largest ex-
tant collection of family papers from the first cen-
tury of American history.

Historians have been generous in their assess-
ments of the governor. Winthrop’s religious faith
was grounded on his intense personal experience of
God’s love and manifested itself in a social gospel.
While insisting on unity, he did not demand ab-

solute uniformity in belief and practice, accepting a
creative conversation on how the religious and sec-
ular goals of the society could best be accom-
plished. His charity was not always evident—most
notably in his dealings with Anne Hutchinson—but
he was more understanding than many of his con-
temporaries of the need to adapt principles to the
realities of the New World. This willingness to ne-
gotiate the shaping of new institutions enabled his
colony to avoid the crises of authority that dis-
rupted the stability of other early colonies.

See also: Cambridge Agreement, Law in Puritan
New England, Massachusetts Bay Colony,
Massachusetts Bay Company, “Model of Christian
Charity,” Providence, Puritan Historians, Conversion
Narratives (in Primary Sources), Covenants—
Covenants of Private Christians (in Primary
Sources), Death and Dying (in Primary Sources),
Directions for Godly Living (in Primary Sources),
Social Order (in Primary Sources)
Further Reading
Francis J. Bremer, John Winthrop: America’s

Forgotten Founding Father (New York, 2003);
Richard S. Dunn, Puritans and Yankees: The
Winthrop Dynasty of New England, 1630–1676
(Princeton, 1962); Edmund S. Morgan, The
Puritan Dilemma: The Story of John Winthrop,
2nd edition (New York, 1999).

Francis J. Bremer

Winthrop, John, Jr. (1606–1676)
Puritan governor, physician, and alchemist. His sci-
entific beliefs led him to adopt tolerant religious
principles that influenced his emigration from Mass-
achusetts, as well as his amicable relations with reli-
gious outcasts, mild treatment of Quakers, leniency
toward witchcraft suspects, and efforts to mediate
disputes within Connecticut’s Puritan congregations.

The son of Massachusetts Bay Colony’s first gov-
ernor was born 12 February 1606 at Groton, En-
gland. In 1622 he entered Trinity, Dublin, and later
studied law at London’s Inner Temple. Science
proved more interesting, however, especially
alchemy, the early form of chemistry that linked
practical experiment to spiritual and utopian ideals.
With a friend, Winthrop sought to produce the
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Alkahest, an alchemical panacea, and the philoso-
pher’s stone, which was supposed to be able to pu-
rify lead into gold.

Winthrop brought his spiritual and scientific as-
pirations to America in 1631. Through improve-
ments in mining, metallurgy, medicine, and agri-
culture, he hoped New England might become a
model of economic development and spiritual re-
generation. He searched for mineral deposits and
established a salt works and an advanced iron-
works. He developed unique alchemical medicines
that made him New England’s most sought-after
physician.

Neoplatonic scientific beliefs positing that hu-
mans had only imperfect understanding of the op-
erations of nature influenced Winthrop’s religious
views. Since no person had perfect knowledge of
divine intent, tolerance of religious diversity
seemed desirable. By pooling imperfect knowl-
edge—in religion and science—men could collec-
tively improve human spiritual and temporal condi-
tions. Leading English Puritans shared such
tolerant views, but they met stiff resistance in
Massachusetts.

One of the staunchest defenders of New En-
gland “orthodoxy”—which allowed only limited
dissent—was Winthrop’s father. While the elder
Winthrop led the prosecution of Anne Marbury
Hutchinson, the younger Winthrop (who as assis-
tant might have joined the prosecution) avoided
her trial altogether. In the case of Robert Child, ar-
rested for petitioning to worship in New England
as he had in Old, the son again absented himself
from a prosecution his father led.

Dissatisfaction with Bay conservatism probably
influenced Winthrop’s immigration to Connecticut
in 1636. Winthrop sought to establish at New Lon-
don an alchemical research center to pursue di-
vinely granted scientific breakthroughs. He be-
friended many whose beliefs had made them
outcasts in Massachusetts: Samuel Gorton, Roger
Williams, and the Quaker William Coddington.
When Connecticut’s puritan churches became
wracked by conflicts over the Half-Way Covenant,
Winthrop attempted to mediate these disputes by
promoting religious tolerance. His support for free-

dom of conscience helped him acquire Connecti-
cut’s royal charter from Charles II in 1662, the
same year he helped found the Royal Society.
Winthrop also changed Connecticut’s record as
New England’s fiercest prosecutor of witchcraft. As
governor (1657, 1659–1676), Winthrop was chief
magistrate in witchcraft trials. He used this author-
ity to overturn convictions, stage-manage trials, and
otherwise ensure that witches would be spared ex-
ecution. In 1669, he helped establish a legal defini-
tion of witchcraft that ended executions in Con-
necticut permanently. Winthrop died in Boston in
April 1676, while urging moderate treatment of na-
tive combatants in King Philip’s War.

See also: Connecticut, Pequot War
Further Reading
Robert C. Black III, The Younger John Winthrop

(New York, 1966); Richard S. Dunn, Puritans and
Yankees: The Winthrop Dynasty of New England,
1630–1676 (Princeton, 1962). 

Walt Woodward

Winthrop, Margaret Tyndal (ca. 1591–1647)
Third wife of John Winthrop, governor of Massa-
chusetts. Margaret was born into a gentry family in
Great Maplestead, in the English county of Essex.
Her father was a master of the Court of Chancery.
Her mother, Anne Egerton, was related to a num-
ber of prominent puritan clergy, including Stephen
Egerton. Margaret was taught to read and write,
and her piety and interest in religious literature
were encouraged.

In 1618 she married the widower John Win-
throp, whose first two wives had died. Her family
had some reservations about the match, due to
Winthrop’s unsure title to his Groton estate and a
concern that he was not distinguished enough for
her. But the objections were overcome through
the intercession of the ministers Stephen Egerton
and Ezekiel Culverwell, as well as that of Win-
throp’s Mildmay kin. Furthermore, the two had
clearly formed a close attachment spiritually as
well as romantically.

Margaret was mother to Winthrop’s four young
children from his first marriage as well as bearing
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five of her own. During the first twelve years of
their marriage John was often absent, and Mar-
garet, with the assistance of her father-in-law,
Adam, managed the family estate. Their frequent
separation provided the opportunity for frequent
correspondence, which has provided us with an ex-
traordinary collection of love letters between a pu-
ritan couple of this time period. A new form of sep-
aration occurred when John immigrated to New
England in 1630 and Margaret remained behind
for a year to wrap up the family’s affairs. Prior to de-
parting, the two agreed to set aside five to six o’-
clock every Monday and Friday to think of one an-
other and enter into spiritual communion with each
other till the time they were reunited.

Once in Massachusetts Margaret continued to
provide support for her husband during the trials of
the early colony, though they no longer had many
occasions for the correspondence that is so reveal-

ing for the earlier period. Nevertheless there is
ample evidence that she was a trusted advisor to
her husband as well as a wife. Her judgment and
kindness made her much appreciated by the local
citizens as well. She died in May 1647 of a respira-
tory disease.

See also: John Winthrop
Further Reading
Francis J. Bremer, John Winthrop: America’s

Forgotten Founding Father (New York, 2003);
Alice Morse Earle, Margaret Winthrop (New
York, 1895).

Francis J. Bremer

Winthrop, William (1529–1582)
Merchant and promoter of godly reform. William
Winthrop was the eldest son of Adam Winthrop,
master of the Clothworkers, and he followed his fa-
ther into that company. It is possible that his
mother, Alice Hunne Winthrop, was the daughter
of William Hunne, who was seen as an early Pro-
testant martyr as a result of his death while oppos-
ing Roman Catholic practices.

The Winthrops were members of the London
parish of St. Peter’s Cornhill Street, where
William’s religious views were likely shaped by the
strong reformer and rector, John Pulleyne. When
the Roman Catholic Queen Mary came to the
throne in 1553, Adam Winthrop, William’s father,
retreated to the family’s lands in Suffolk to avoid
close inspection of his religious views. William
moved into the neighboring parish of St. Michael’s
Cornhill and joined one of the underground con-
gregations in the city. It is likely that some of the se-
cret Protestant worship meetings were held on one
of the Winthrop ships on the Thames. William also
had contacts with imprisoned Protestants, offering
financial support to them and preserving some of
their papers, which he later handed on to John
Foxe, who recorded the sufferings of that time in
his Actes and Monuments of the English Martyrs
(1563), popularly known as the Book of Martyrs.

With the accession of Queen Elizabeth in 1558,
Winthrop was able to act openly on behalf of re-
form. He was a friend of Foxe and of the reformer
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John Field. As a churchwarden of St. Michael’s, he
helped to advance reform in that parish, where the
church organ was sold to buy copies of Foxe’s Actes
and Monuments and John Calvin’s Institutes of the
Christian Religion (1536). He was involved with
the stranger churches (Protestant congregations of
foreign nationals living in London); he assisted the
Spanish congregation in finding a place to worship,
raised funds for the French church, and was
elected an elder of the Italian church.

Winthrop recommended a number of fellow
members of the Marian underground to church au-
thorities. He also used his wealth to promote the
placement of godly preachers in parishes in Lon-
don and in Suffolk. On numerous occasions he
stood surety for the fees that clergy had to pay
when they were inducted into a living. It is possible
that he was too generous in supporting reform, or
perhaps he made bad business decisions. At any
rate, in 1577 he had to sell his home to provide ap-
prenticeships for his sons. The following year he
was himself placed on the charity of the parish and
lived the remaining years of his life in one of the
residences for the poor in the churchyard of St.
Michael’s. He was remembered by his brother,
Adam Winthrop, as “A good man, without harm,
and a lover of piety.”

See also: Adam Winthrop, Marian Underground
Further Reading
Francis J. Bremer, “William Winthrop and Religious

Reform in London 1529–1582,” London Journal
24 (1999), 1–17.
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Wise, John (b. 1652)
Pastor of Ipswich Second (or “Chebacco Parish”)
Church in Massachusetts, author, Congregational
defender. Born in Roxbury, Massachusetts, in 1652,
John Wise graduated from Harvard College in
1673. After preaching in Branford, Connecticut,
for four years, he was ordained pastor of the Sec-
ond Church of Ipswich in 1683. In 1687, during the
imposition of the short-lived Dominion of New En-
gland, Wise was arrested and jailed for publicly
urging citizens to resist taxation without represen-

tation. He gained further renown for his chaplain-
ship during the siege of Quebec, as well as for his
support of victims who were unjustly accused dur-
ing the Salem witchcraft hysteria.

By the turn of the century, Wise found himself
at odds with many ministers in Massachusetts over
issues of church government. Clergymen were in-
creasingly coming to believe that Congregational-
ism was too “democratic,” in granting members
significant decision-making powers within local
churches. These concerns reached a culmination
in 1701 when Cotton Mather produced a number
of formal “Proposals” to reform government
within local Congregational churches, mainly by
modifying and reducing lay initiatives in church
affairs. In response to these proposals, and to the
more autocratic sentiments among the clergy in
general, Wise wrote two lengthy (and often satiri-
cal) pamphlets to defend existing Congregational
practices: The Churches Quarrel Espoused
(1710) and A Vindication of the Government of
the New England Churches (1717). In the former,
Wise cautioned readers that clerical efforts at “re-
form” in fact threatened to destroy lay liberties
and the Cambridge Platform, Massachusetts’s
“constitution” of church government. He further
blamed rising church disorder on clerical author-
itarianism rather than excessive lay liberties in
church affairs. 

Wise’s essay was significant insofar as it justified
Congregational practices not merely on scripture
grounds, as had been the case with previous Con-
gregational apologists, but on the basis of constitu-
tionalism and free consent as well. In A Vindica-
tion, Wise extended his thinking in emphasizing
connections between Congregational principles
and principles drawn from reason, natural rights,
and English constitutional government. Wise also
launched into a lengthy and more general defense
of the principles and practices of democracy, which
helped earn for him a reputation among later schol-
ars as one of America’s first democrats. The
Churches Quarrel and A Vindication were
reprinted and enjoyed some popularity in 1772,
resonating with political spirits that arose during
the Revolutionary crisis.
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In his efforts to defend traditional Congrega-
tional practices, Wise enjoyed the support of a sig-
nificant, if undetermined, number of allies in the
clerical community. Unsurprisingly, many ordinary
churchgoers delighted in the witty and often sar-
castic barbs that Wise hurled at those ministers
who sought to enhance their own church power at
the expense of the laity. A divided clergy found it
impossible to convince ordinary churchgoers to
adopt significant changes in church government.
Owing in no small measure to the opposition that
Wise ignited, Mather’s Proposals were ignored by
nearly all churches in Massachusetts.

Further Reading
George Allen Cook, John Wise: Early American

Democrat (New York, 1952); Perry Miller, The
New England Mind: From Colony to Province
(New York, 1953).
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Wood, Thomas (ca. 1520–ca. 1577)
Thanks to the letter book compiled by his son Am-
brose, Thomas Wood is possibly the best-known
puritan layman of Elizabeth’s reign. A soldier at
Boulogne and in Scotland in the reign of Edward
VI, during the reign of the Roman Catholic Mary
Tudor he was one of the four founders of the exile
community at Frankfurt-am-Main in June 1554.
He followed John Knox to Geneva in 1555 and was
elected an elder of the English congregation in De-
cember 1557. After returning to England, he
served as clerk of the council of the garrison of
Newhaven (Le Havre) in 1562–1563. He was still a
servant of the Crown in 1568, but in 1570 retired to
Groby in Leicestershire. Wood knew Sir William
Cecil and the Earls of Leicester and Warwick well,
and he had no hesitation about warning them di-
rectly of godly discontent with the course of eccle-
siastical policy, especially the suppression of the ex-
ercises, or prophesyings, at St. Antholin’s (London)
in 1566 and Southam (Warwickshire) in early 1576.
Over the latter, Wood famously elicited a long per-
sonal defense from Leicester. In exile Wood had
apparently accepted Knox’s criticisms of the Ed-
wardian prayer book, and in the 1570s he expressed

strong hostility to the episcopate. It is not entirely
clear, though, whether he returned from Geneva a
convinced Presbyterian, or whether his disenchant-
ment with the established church was a reaction to
the bishops’ campaign for uniformity.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Woodbridge, Benjamin (1622–1684)
Presbyterian clergyman. He was son of John Wood-
bridge (1582–1637), rector of Stanton Fitzwarren,
Wiltshire, and Sarah (1593–1663), daughter of
Robert Parker, the author of De politeia ecclesias-
tica Christi (1616).

Benjamin matriculated at Magdalen Hall, Ox-
ford, 9 November 1638, but he left the university
when he immigrated to New England in 1639 to
join his brother John. Woodbridge resumed his
studies at Harvard College, graduating B.A. in
1642. He then returned to England, taking his
M.A. at Magdalen Hall on 16 November 1648.
During the Civil Wars, Woodbridge was a Presby-
terian, and on 18 May 1648 he succeeded William
Twisse as rector of Newbury, Berkshire. He was ap-
pointed one of the clerical assistants for Berkshire
to the Cromwellian Triers in 1654.

Woodbridge was a polemicist for Calvinist ortho-
doxy, publishing Church-members set in joynt
against lay preaching in 1648 (under the pseudo-
nym Filodexter Transilvanus). Between 1652 and
1654, Woodbridge entered into a pamphlet dispute
with William Eyre, attacking Eyre’s antinomianism
and defending the orthodox doctrine of justifica-
tion by faith.

At the Restoration, Woodbridge was made one of
Charles II’s chaplains-in-ordinary and in 1661 was
chosen as one of the puritan commissioners at the
Savoy Conference. Woodbridge refused the canonry
of Windsor in 1662 and did not subscribe to the Act
of Uniformity, instead facing ejection from his living
on 24 August (St. Bartholomew’s Day) 1662. But
Woodbridge wavered in his noncomformity. He
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agreed to be ordained by the bishop of Salisbury at
Oxford in October 1665, yet remained a Noncon-
formist and was licensed as a Presbyterian under
the Declaration of Indulgence of 1672. He died at
Newbury on 1 November 1684 and was buried on 4
November.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Wotton, Anthony (1561?–1626)
Minister and religious controversialist. A rising star
in Elizabethan Cambridge, Wotton earned the at-
tention of the Earl of Essex, who named the young
divine to a chaplaincy in 1594; a year later, however,
he lost out the Regius professorship in divinity to
John Overall, at which point Wotton left Cam-
bridge for a brief stint as professor of Gresham Col-
lege. Wotton’s career was not without controversy;
apparently a firm Nonconformist, he appears to
have largely removed himself from the hierarchical
structure of the church, choosing after 1600 to earn
his living by lecturing at the East London parish of
Allhallows Barking. He was suspected of complicity
in Essex’s rising; was implicated in the movement
for further godly reform early in James’s reign; was
engaged in protracted and often bitter printed dis-
putes with Roman Catholics throughout the early
seventeenth century; lived long enough to attack
the alleged Arminianism of Richard Montagu in
print; and perhaps most famously, Wotton sug-
gested revisions to the standard reformed doctrine
of justification, revisions that were assaulted as
Socinian innovations by the young puritan divine
George Walker. Walker’s charges led to a pro-
tracted feud, involving many of London’s most fa-
mous godly ministers, and although in the end
Wotton was largely exonerated of the charges, his
reputation suffered within European protestant
circles. Nevertheless, Wotton’s subtle revisions to
the doctrine of justification proved intriguing to
some later English theologians. In different ways,
his thought influenced a number of antinomian

theorists, as well as the allegedly heretical New En-
gland lay theologian William Pynchon, and, most
spectacularly, the famous independent minister
John Goodwin, who recycled and refined Wotton’s
ideas, bringing them to a broader audience, includ-
ing the young Richard Baxter.

Further Reading
Theodore Dwight Bozeman, The Precisianist

Strain: Disciplinary Religion & Antinomian
Backlash in Puritanism to 1638 (Chapel Hill,
2004); David Como, Blown by the Spirit:
Puritanism and the Emergence of an Antinomian
Underground in Pre-Civil War England
(Stanford, 2004).
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Wren, Matthew (1585–1667)
Church of England bishop. Matthew Wren studied
at Pembroke College, Cambridge (B.A., 1605;
M.A., 1608), and began his career in the church
upon his ordination in 1611. He became a house-
hold chaplain to Lancelot Andrewes, then Bishop
of Ely. By 1621 he had become one of the chaplains
to King James I.

In 1625 Wren was made master of Peterhouse
College, Cambridge, and began to attract adverse
attention from puritans for his liturgical prefer-
ences. He supervised the building of a new college
chapel, which included a railed-in altar, decorated
roof, and elaborate furnishings—all in keeping with
the views of those churchmen who advocated a re-
turn to the “beauty of holiness.” He also supported
the controversial theological opinions of Richard
Montagu, defending Montagu against the attacks of
Samuel Ward, the university’s Lady Margaret Pro-
fessor of Divinity.

Wren accompanied King Charles I on the
monarch’s 1633 visit to Scotland and may have con-
tributed to drafting the subsequent demands for
the reordering of the rites of the Church of Scot-
land. In 1634 he was elected bishop of Hereford. In
1635 he was elected bishop of Norwich, in the
heart of puritan East Anglia. Here, working to
serve the goals of the king and of Archbishop
William Laud, he set out to impose obedience to
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the new policies for ordering church services and to
force puritans to conform. He was credited with
being responsible for driving many puritan clergy
into exile in the Netherlands or New England.

In 1638 Wren was elected bishop of Ely. There
he continued his policy of enforcing conformity.
Wren had become one of the most detested oppo-
nents of puritan reformers, and, shortly after the
assembling of the Long Parliament, he was brought
up on charges and in December 1641 was sent to
the Tower of London, where he remained in con-
finement for eighteen years. He was restored to his
bishopric with the return of the monarchy and par-
ticipated in the crafting of the Restoration religious
settlement.

Further Reading
Oxford Dictionary of National Biography (Oxford,

2004).
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Wright, Robert (ca. 1550–1624)
Puritan clergyman. Wright was born in the county
of Essex. He matriculated at Christ’s College, Cam-
bridge, in 1565, and he completed his B.A. in 1569
and his M.A. in 1572. He left the university two
years later to follow Thomas Cartwright abroad. He
furthered his studies at the University of Heidel-
berg until 1576, when the collapse of the Calvinist
regime there led him to return to England.

After preaching at various aristocratic house-
holds, in 1579 he had settled at Rochford Hall in
Essex, one of the homes of Robert, the second
Lord Rich. He formed the household into the

equivalent of a Congregational church. His preach-
ing and catechizing stirred up the opposition of
some regional clergy, who reported his activities to
the authorities. Following the death of Lord Rich,
Wright traveled to Antwerp, where he was or-
dained by clergy there. An attempt to regularize his
position at Rochford Hall by securing him a
preaching license from Bishop John Aylmer led to a
clash in which Richard Rich, uncle of the third
Lord Rich, assaulted the bishop. A trial before the
High Commission led to the brief imprisonment of
Rich and Wright.

Following his release (on agreeing to the appro-
priateness of English ordination and the Book of
Common Prayer) Wright settled in Friering, Essex,
and claimed to have received a preaching license
from Archbishop Edmund Grindal. He was likely
one of the founders of the ministerial conference
centered on Braintree, George Gifford being one
of his fellow members. Bishop Aylmer suspended
him from his living in 1584, but he soon relocated
as town preacher in Ipswich. He continued active
in the Braintree conference and in 1585 repre-
sented that conference along with Gifford in a na-
tional gathering of puritan clergy in London.

Implicated in the Marprelate controversy,
Wright moved on once again, leaving Ipswich and
succeeding William Fulke as rector of nearby Den-
nington, where he remained for the rest of his life.

Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967); Oxford Dictionary of
National Biography (Oxford, 2004).
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Yates, John (ca. 1590–1660)
Congregationalist minister with an appetite for
controversy. Yates was educated at Emmanuel Col-
lege, Cambridge (M.A. 1611 and B.D. 1618), and
at the household seminary of Alexander Richard-
son at Barking, Essex; colleagues included Thomas
Hooker and William Ames. He went on to be lec-
turer at St. Andrew’s, Norwich, and, from the mid-
1620s to 1658, rector of Stiffkey, Norfolk, a presen-
tation of Sir Nathaniel Bacon. He is best known for
his work against Arminianism; his first work of 1615
was a defense of the influential puritan theologian
William Perkins against the Dutch theologian Ja-
cobus Arminius. After disciplinary trouble with
Bishop Samuel Harsnet, he collaborated in an at-
tack on his theology in the parliament of 1624. In
1625 he was, with Nathaniel Ward, cosignatory to a
petition to be presented to the House of Commons
by John Pym as an assault on Richard Montagu,
then chaplain to James I. He went on to appear be-
fore a committee assessing Montagu’s heterodoxy
and was called before King James, who castigated
him. He wrote Ibis ad Caesarum (1626), a reply to

Montagu’s Appello Caesarum (1625), claiming that
Montagu had misrepresented the Church of En-
gland. He is less visible after this. He was one of
four “proto-trustees” in Norwich, assisting the Fe-
offees for Impropriations in London in their work
of supplying pulpits with godly ministers. His ec-
clesiology is more probable than definite. In a work
of 1622 there are hints of favoring primitive episco-
pacy, but he later assisted in producing editions of
the works of Jeremiah Burroughes and William
Bridge, both more famous Congregationalists. In
his last year he signed a denunciation of Venner’s
Rising of 1660.

Further Reading
K. L. Sprunger, “John Yates of Norfolk: The Radical

Puritan Preacher as Ramist Philosopher,” Journal
of the History of Ideas 37 (1976), 697–706;
Nicholas Tyacke, Anti-Calvinists: The Rise of
English Arminianism, c. 1590–1640 (Oxford,
1987); Tom Webster, Godly Clergy in Early
Stuart England: The Caroline Puritan Movement,
c. 1620–1643 (Cambridge, Eng., 1997).
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Adiaphora
A Greek word meaning “indifferent.” In the con-
text of the Reformation, it was used in a technical
sense. Certain religious beliefs and practices were
prescribed in the scriptures, but others were “indif-
ferent,” in the sense that they were matters over
which believers could disagree without offending
God. Early in the sixteenth century, Martin Luther
and Erasmus engaged in a spirited debate over
whether certain doctrines and actions were essen-
tial to Christian belief or were indifferent.

In England, the concept that certain matters
were indifferent was present from the early days
of the Reformation. The argument could cut two
ways. During the late Elizabethan and early Stu-
art period, puritans argued that since some of the
prescribed practices of the church (wearing vest-
ments and signing with the cross in baptism) were
not defined as essential to Christianity, they were
free to follow their own beliefs and practices. But
during the reign of Charles I, the debate shifted.
On the one hand, Richard Hooker argued that
God’s will needed to be interpreted on the basis
of reason and experience as well as scripture, in
the process limiting the range of practices that
were truly indifferent. At the same time, other
church authorities, while still conceding that
many such matters were indifferent, argued that
there was no reason for puritans not to be forced
to perform as required in the interests of unifor-
mity to the dictates of the monarch and the
church and used this logic to insist on conformity

to practices where diversity had previously been
tolerated in practice.

See also: Nonconformity, Vestments
Further Reading
Bernard Verkamp, The Indifferent Mean:

Adiaphorism in the English Reformation to 1555
(Athens, OH, 1977).
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An Admonition to the Parliament (June 1572)
A pamphlet written and printed, clandestinely, by
two young London preachers, John Field and
Thomas Wilcox. It was less an appeal to Parliament
than an appeal beyond Parliament to the people.
The parliament that had met in that summer and
the earlier parliament of 1571 both had failed to
give the Puritans what they wanted, a “further ref-
ormation” on their own radical and Presbyterian
terms. The real strategy of the Admonition was re-
vealed when a witness in Star Chamber (twenty
years later) reported Field as having said: “Seeing
we cannot compass these things by suit or dispute,
it is the multitude and people that must bring the
discipline to pass which we desire.” That was in-
flammatory. Archbishop Matthew Parker had
passed sentence on the Scottish Reformation: “God
keep us from such visitation as Knox have at-
tempted in Scotland; the people to be orderers of
things.” The populism of the Admonition explains
why it was taken so seriously, why there was a royal
proclamation against a book “rashly set forth and by
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stealth imprinted,” and why the authors spent the
next year in prison. John Whitgift, the future arch-
bishop, ignored advice to regard the Admonition as
a nine days’ wonder and wrote a book against it,
which led to the definitive controversy between
Elizabethan conformists and nonconformists,
Whitgift versus Thomas Cartwright, known as the
Admonition Controversy.

Whether Parliament or “the people” was the in-
tended target, the Admonition could not have been
more direct, in tone as well as content. “You should
now . . . with all your main and might endeavor that
Christ . . . might rule and reign in his church by the
scepter of his word only.” The little book consisted
of two parts, the “Admonition” proper, and “A view
of popish abuses yet remaining in the English
Church, for the which godly ministers have refused
to subscribe.” When Archbishop Matthew Parker’s
chaplain interviewed Field and Wilcox in the Fleet
prison and complained of “the bitterness of the
style,” the relatively emollient Wilcox pointed to
Field, who was happy to admit that he was respon-
sible for that. “As God hath his Moses, so he hath
his Elijah. . . . We have used gentle words too long,
and we perceive they have done no good. The
wound groweth desperate. . . . It is no time to
blench, nor to sew cushions under men’s elbows, or
to flatter them in their sins.” Field was the leading
Bolshevik, the Lenin of the further reformation
that was destined never to be, as much opposed to
the moderate Mensheviks as to the bishops.

This role of his suggests that it was Field who
wrote the “view of popish abuses,” the more stylis-
tically vivid of the two essays. It is here that we read
about such “abuses” as women arriving in church to
be married bareheaded, with bagpipes and fiddlers
and “divers other heathenish toys,” making a
“maygame” of marriage. “In all their order of ser-
vice there is no edification . . . but confusion, they
toss the Psalms in most places like tennis balls.” As
for the people, they were all over the place. “Now
the people sit and now they stand up. . . . When
Jesus is named, then off goeth the cap and down
goeth the knees, with such a scraping on the
ground that they cannot hear a good while after.”
Field’s contribution to the Admonition is a mile-

stone in the history of English satire, and the next
milestone was to be the Presbyterian pamphlets
known as the Marprelate tracts.

But Wilcox was responsible for the sentence that
said it all. “May it therefore please your wisdoms to
understand, that we in England are so far off from
having a church rightly reformed, according to the
prescript of God’s word, that as yet we are not come
to the outward face of the same.” That was to go
rather too far. In the three surviving copies of the
first edition of the Admonition, someone’s pen has
altered “not” to “scarce,” and the correction was
made in print in the second edition. If the English
church had not acquired even the outward trap-
pings, the infrastructure, of a truly reformed
church, then it was Babylon, not Zion, and it would
be a necessity to leave it and find the true church
somewhere else. That is what the Separatists did.
But that was not Puritanism, which was defined by
that “scarce.” The Church of England of the Eliza-
bethan Settlement was not a false church like the
church of Rome. It was permissible, and indeed
necessary, to work within it, to turn its scarcity into
a rightful reformation.

Before 1572 was out, there was A second admo-
nition to the Parliament, often attributed, probably
mistakenly, to Thomas Cartwright, but, like many
sequels, it proved a damp squib, a stodgy essay in
Presbyterian ecclesiology that no one read, then or
since. To compare it with the original Admonition is
to be persuaded that John Field was a satirist who
deserves to be compared with Jonathan Swift.

See also: John Field, Thomas Wilcox
Further Reading
Patrick Collinson, The Elizabethan Puritan

Movement (London, 1967).
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Altar Policy
Altar was the name used in the medieval church to
describe the table where the sacrament of the Eu-
charist was performed. The term reflected the view
that the liturgical ceremony centered there, the
sacrifice of the Mass, was a reenactment of Christ’s
sacrifice on the cross to atone for the sins of man.

Altar Policy
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The traditional placement of the altar and the re-
lated organization of the church structure were de-
signed to strengthen that symbolic link, as well as to
reflect the belief that in the sacrament the ele-
ments of bread and wine became the actual body
and blood of Christ. As Protestants challenged the
meaning of the Eucharist, altar policies became
contested.

The traditional placement of the altar was on a
raised platform at the eastern end of the church. In
many cases it was elaborately decorated with
canopy and reredos (a decorative screen behind
and above the altar). There the priest would cele-
brate the sacrifice of the Mass. Because this sanctu-
ary (sometimes referred to as the chancel) was
viewed as the place where Christ was actually pres-
ent in the church, it was seen as a place of special
holiness and was often separated from the nave of
the church, where the worshippers gathered by a
chancel screen made of carved stone or wood. In
some churches the screen supported a carved and
painted crucifix with the figure of Christ on the
cross surrounded by figures of St. John and the Vir-
gin Mary. In these cases, the screen was referred to
as a rood screen, rood being the Old English word
for cross. The screen was generally solid, with
lower panels painted with images of the twelve
apostles, saints, martyrs, prophets, and occasionally
kings. The screens had a central opening (often
with doors or gates). The effect of the screens was
to preserve the sanctity of the chancel and to
heighten the mystery of the priest’s actions, partic-
ularly his consecration of the bread and wine. Fol-
lowing that consecration, he would bring the wafers
of unleavened bread to the faithful, who would
kneel reverently to receive their savior. In most
churches, side altars also existed, where priests
could celebrate masses for special intentions, but it
was the “high altar” in the chancel that was the cen-
ter of the parish’s religious worship.

English Protestants rejected the doctrine of
transubstantiation and accordingly sought to re-
build their churches to reflect a new understanding
of the Eucharist. Though the exact nature of the
understanding of what happened in this sacrament
continued to be contested, from the time of

Thomas Cranmer, the first archbishop of Canter-
bury after Henry VIII’s split with Rome, to the time
of William Laud, the archbishop of Canterbury
whose return to old customs helped bring about
the Puritan Revolution and his own beheading (in
1641), the altar policies were designed to downplay
the sacrificial implications of the Eucharist and to
emphasize the communion between those “saints”
(as they sometimes called themselves) who were
receiving the sacrament in a way that evoked the
gathering of Christ’s disciples at the Last Supper,
when the Eucharist was believed to have been in-
stituted. The chancel was no longer seen as a
uniquely holy place. Rood screens were to be torn
down. The altar itself was either replaced by a sim-
ple table or relabeled as a Communion table.
Though in some churches the table remained in
the chancel, Reformers preferred bringing it into
the nave in the midst of the congregation. In either
case, parishioners were to gather round the table
for the distribution and consumption of ordinary
bread. These new policies also were designed to
demystify the sacrament, and many Reformers
combined their altar policies with demands that the
minister (no longer called a priest) should be di-
vested of the elaborate ritual garb that was worn by
Catholic clergy in presiding over the sacraments.
Reformers also challenged the practice of kneeling
at the Communion, believing that it symbolized the
belief in Christ’s actual presence in the bread being
offered to them. Although the 1552 Book of Com-
mon Prayer did allow kneeling, a long explana-
tion—referred to as the “black rubric”—was issued
insisting that any kneeling was not to be interpreted
as if “any adoration is done or ought to be done, ei-
ther unto the sacramental bread or wine thereby
bodily received, or unto any real and essential pres-
ence there being of Christ’s natural flesh and
blood.”

For the most part, the reform position became
the common practice of the Elizabethan church.
Rood screens did disappear, and parishioners gath-
ered around movable communion tables to receive
the elements—more often than not sitting down.
Some have argued that these changes was part of a
puritan effort to elevate the importance of preach-
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ing and that in their parishes the pulpit rather than
the communion table became the focus of worship,
but this argument risks overlooking the fact that the
Reformers clearly cared for and promoted the
sacrament of the Eucharist.

These practices came to be challenged in the
seventeenth century by a group of Church of En-
gland theologians and clergy often referred to as
Laudians or anti-Calvinists. Concerned about
restoring the dignity of the altar and citing its de-
filement by dogs and other creatures in its open lo-
cation, William Laud and others restored altars to
the east end of churches and ordered that they be
railed in. But this restoration had as much to do
with a desire to restore the “beauty of holiness” and
in particular to make communion the centerpiece
of worship and to reintroduce some of the ceremo-
nial trappings of the pre-Reformation church. Puri-
tans pointed to these new altar policies as evidence
that Laud and his fellow anti-Calvinists were at-
tempting to move the Church of England off its
Elizabethan moorings and to return to popish prac-
tices. It is not surprising that with the outbreak of
England’s Civil War there was a new burst of icon-
oclasm that involved the tearing down of the hated
altar rails.

See also: Anti-Calvinism, Book of Common Prayer,
Vestments
Further Reading
Horton Davies, Worship and Theology in England:

From Andrewes to Baxter and Fox, 1603–1690
(Princeton, 1975); Horton Davies, Worship and
Theology in England: From Cranmer to Hooker,
1534–1603 (Princeton, 1970); Nicholas Tyacke,
Anti-Calvinists: The Rise of English Arminianism,
c. 1590–1640 (Oxford, 1987).
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Anabaptists
The Anabaptists were not only the radical vanguard
of the Puritan Revolution in England, but the radi-
cal extreme of the European Reformation. Like pu-
ritans, they despised ecclesiastical excesses and
tithes, and insisted on the abolition of the Mass and
the right to choose their own preachers. They were

united by their common insistence upon the inva-
lidity of infant baptism and, on the continent, ex-
tended Martin Luther’s revival of faith to a revival
of piety, holiness, and “moral improvement”: in this
respect, they anticipated the puritan movement in
England, where their commitment to reform gave
radical impetus to the movement in the 1640s, and
in America, where puritan colonists tolerated their
baptismal differences because they also supported
congregational church government.

On the Continent
The Anabaptist movement originated amid the zeal
of the Reformation and made the most radical ef-
forts to revitalize and renew Christianity by finding
alternatives to both Rome and Reformed centers
such as Zürich and Geneva. Catholic apologists ac-
cused Anabaptists of being reforming extremists;
Lutheran and Zwinglian Reformers accused An-
abaptists of deforming the broader Reformation.
On the continent, to be an Anabaptist was to be a
Schwärmer (fanatic), and their characteristic oppo-
sition to infant baptism and advocacy of baptism as
a mark of faith, confession, and congregational
membership caused them to be known as Täuferen
(baptizers) or Wiedertäuferen (rebaptizers), which
became in Latin Anabaptistae and in English “An-
abaptists.” These latter terms were derived from
the Greek word for baptism. The prefix ana-
(Greek for “re-”) was added because men and
women were baptized as true believers when they
were adults and were therefore “rebaptized” (if
they had been baptized before), though Anabap-
tists themselves insisted that any infant baptism
was invalid because the New Testament, which su-
perseded the Old, made no mention of it. Martin
Luther, leader of the Reformation in Germany, jus-
tified infant baptism on the grounds of “hidden” (or
temporarily “sleeping”) faith; Martin Bucer, an-
other important German leader, saw it as a parental
pledge of a good Christian upbringing; Heinrich
Bullinger, a Swiss Reformer, said that it was justi-
fied on the same grounds as the circumcision of in-
fants mandated in the Old Testament.

Anabaptists, however, were united in their rigor-
ous adherence to the New Testament, with its
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omission of infant baptism, and their subsequent
refusal to admit validity of such baptism.

There were several Continental movements of
this kind: men such as Conrad Grebel and Felix
Manz in Zürich; Thomas Müntzer in Central Ger-
many, whose ideas passed into the South with
Hans Hut; and Melchior Hoffmann around Stras-
bourg, whose own strain of Anabaptism entered
Lower Germany. Amid the disaffection of the
Peasants’ Wars, these movements, which origi-
nated among dissatisfied, literate Reformers,
spread quickly into ever more uneducated, eccen-
tric, and aggressively radical parts of the popula-
tion. Baptisms not only took place in rivers and
ponds, but also in taverns while even the baptized
were drunk. In 1534, Anabaptists in Münster took
control of the town (albeit legally) and introduced
common ownership of goods and polygamy, exe-
cuted their opponents, and exiled those who would
not be rebaptized. In the 1540s in Central Ger-
many, the Bloodfriends practiced Christerie, ritual
sexual union, as an expression of Christian com-
munity. Anabaptists were persecuted ferociously:
by the 1550s, Anabaptism had been eradicated
from Central Germany and had splintered into nu-
merous, exiled factions, which sought refuge else-
where. Many gravitated toward Holland, from
which they sailed to England.

In England
Anabaptists began arriving in England during the
early 1530s, before a “puritan” movement emerged.
They arrived upon ground that had already been
prepared by native Lollardy (the fourteenth cen-
tury reform movement in the church led by John
Wyclif, the ideas of which still circulated under-
ground). Anabaptists were not persecuted so rigor-
ously in England as on the Continent and were not
as denominationally distinct as on the European
mainland. They campaigned against corruption in
the English church rather than advocating their
separation from it by the rite of rebaptism. The first
royal decree against Anabaptists was issued in
1535, after news of Münster’s seizure reached En-
gland. Several executions forced Anabaptists un-
derground, to emerge as embodiments of the radi-

cal potential of puritanism during the mid-seven-
teenth century, when puritan radicalism could no
longer be contained by the political and parliamen-
tary advances made by Presbyterianism. The hos-
tile label “Anabaptist” was used to describe a new
generation of English sectaries who represented
the sharp end of the puritan movement.

Accordingly, Robert Baillie entitled his refuta-
tion of the movement Anabaptism, the True Foun-
taine of Independency, Brownisme, Antinomy,
Familisme and Most of the Other Errours, Which
for the Time Doe Trouble the Church of England,
Unsealed (1647). Many heresies of the 1640s were
attributed to Anabaptists; Anabaptism was viewed
as the “original” heresy. The atrocities of Münster
were never forgotten and continually identified as
representing the kind of threat posed by seven-
teenth-century Anabaptists. Daniel Featley identi-
fied fifteen kinds of Anabaptist on the frontispiece
of his Dippers Dipt. or, The Anabaptists Ducked
and Plunged Over Head and Eares, at a Disputa-
tion in Southwarke (1645); a translation of Freder-
ick Spanheim’s England’s Warning by Germany’s
Woe: or, An Historical Narration, of the Originall,
Progresse, Tenets, Names, and Severall Sects of the
Anabaptists in Germany, and the Low Countries
(1646) threatened to turn Continental sectaries
into an English menace. The translation identified
forty-four kinds of Anabaptist according to their
leaders, places and cities of origin or habitation, be-
havior, and beliefs, and attributed to them a medley
of anti-Trinitarian, Christological, and soteriologi-
cal errors. In the early 1640s, the term rantizing
(from the Greek rantidzein, “to sprinkle”) was used
to mean baptismal sprinkling (rather than submer-
sion), and the word was related to the label applied
to some of the most notorious radicals of the Puri-
tan Revolution (though “sprinkling” was used by
orthodox Protestants in infant baptisms), several of
whom (such as Laurence Clarkson and Abiezer
Coppe) were Baptists before turning “Ranter.”

The origins of a distinctly English form of An-
abaptism lie in a congregation that left England for
Holland in 1608 and split into two groups. One
group was influenced by Dutch Arminians and re-
jected the Calvinist conviction that Christ died for
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only the elect, and adopted the belief that all had
the capacity to be saved. This group, upon return-
ing to England in 1612, became known as General
Baptists. Others refused to abandon their commit-
ment to Calvinism and became known as Particular
Baptists. Particular Baptists were a larger, looser
group who could try to present themselves as mod-
erate, orthodox Calvinists; General Baptists, how-
ever, laid greater emphasis upon human per-
fectibility (and thus accountability) and the
goodness and equality of mankind. They provided a
platform upon which the Levellers later built. Both
kinds flourished in London and the Midlands. Gen-
eral Baptists were especially strong in Kent, Lin-
colnshire, and the Chilterns, where Lollardy had
thrived; Particular Baptists predominated in areas
of traditional puritan influence such as the West
Country. The success of local Baptist congrega-
tions, however, largely relied upon local proselytiz-
ers such as Thomas Collier in the West Country,
Samuel Oates and Henry Denne in Kent and the
Midlands, and Thomas Lambe in London. Many
Anabaptists prospered in the Parliamentarian
armies of the English Civil War, and the Common-
wealth tolerated them by abolishing compulsory at-
tendance at parish churches. By the Restoration
there were more than 250 Baptist churches, some
60 percent of them of the Particular kind.

In America
It was from England that Anabaptists reached
America and influenced those there. The first pres-
ident of Harvard College, Henry Dunster (a native
of Lancashire, England) was forced to resign his
position in 1654 when he refused to allow his new-
born son to be baptized or to keep his Baptist con-
victions to himself. But the puritans of the New
World were bringing the issue of infant baptism to
the forefront of religious debate themselves. Mem-
bership of many churches was limited to those who
could testify before the congregation to their belief
that they were members of the elect, confident in
themselves that their pre-elective behavior was
reprehensible compared to their then current con-
duct. But as more and more individuals were
brought up within these morally irreproachable

communities, fewer and fewer had a sinful past
against which they could measure their new behav-
ior and thus be convinced of their election.

In 1662, a synod approved the Half-Way
Covenant, which sought to modify what was known
as “the New England way” by allowing for the bap-
tism of children who had only one grandparent in
full church membership. In adulthood, such indi-
viduals would retain partial membership, even if
they were unsure of their own election. Each con-
gregation was required to consider the issue, and
many suggested that baptism was turning into a
means of salvation rather than a seal of grace.
Though this was a question of church polity rather
than the nature of baptism, Baptists were indeed
tolerated in New England as long as they did not
seek to gather converts. Henry Dunster, for exam-
ple, was treated far more civilly than Samuel Gor-
ton the Seeker or Anne Hutchinson the reputed
antinomian.

During the 1640s and 1650s, the twenty or thirty
Baptists in the Massachusetts colony were never
banished, despite the General Court’s enactment of
a penalty of banishment in 1642, because many
non-Baptists were sympathetic to the Baptist
cause. This law was enforced only in the 1660s,
when Baptists attempted to establish their own
church. Indeed, Baptists appeared to be defending
the purity of the sacraments in the disputes over
the Half-Way Covenant, and Baptists themselves
shared the puritan congregationalism and saintli-
ness of their fellow colonists.

Other Baptists in the Old World were encour-
aged to join their brethren in the New. One fol-
lower of Melchior Hoffman in Holland, Menno Si-
mons, had created a further division in the
movement by insisting upon the “ban” (that is, the
practice of shunning, or “banning” those who fell
away from the faith). Those of his followers who
reached England had pretty much abandoned this
practice, but others, led by one Jacob Ammann,
had not. Both of these groups reached America in
the late seventeenth century, settling first in Ger-
mantown and later moving to Schuylkill and Lan-
caster Counties, then to Virginia and the Carolinas.
Today, the Mennonite Church remains in America,
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and Ammann’s “Amish” still practice the exclusive
introversion of the “ban” that allows these latter-
day puritans to maintain the purity of their church.

See also: Ranters, Sects
Further Reading
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Simon Dyton

Angels
It is curious that, though seventeenth-century Puri-
tans lived in a world of wonders, a world filled with
ghosts, devils, portents, signs, and monstrous
births, earthly visits from heavenly angels were so
rare. Puritans were hardly stodgy churchgoers,
wedded mechanically to theological beliefs and
practices with little sense of the supernatural. On
the contrary, they attuned themselves to the nu-
ances and implications of their natural surround-
ings and endowed them with supernatural power.
Wonders and providences were God’s messages.
Puritans could explain and order their lives by ob-
serving and attending to such communications,
which conveyed God’s designs. Earthquakes,
droughts, floods, thunderstorms, comets: they
could explain all of these unusual occurrences as
the mysterious manipulations of God. Likewise,
maleficia—iniquitous acts magically perpetrated,
implicitly or explicitly, with Satan’s aid—repre-
sented the extraordinary distortion of the natural
world by the devil.

But not all wonders were considered equal. Mir-
acles seldom occurred, for example; seventeenth-
century Protestants believed that the age of mira-
cles had ceased in the biblical period, and they
relied instead on the centrality of the text of Holy

Scripture. Neither were visits by angels or direct
revelations from God himself common. In the sev-
enteenth century, Puritans looked to God’s provi-
dences for knowledge and guidance, but they drew
a distinction between these wonders, which they
saw as emanating directly from God, and miracles,
as in Roman Catholic tradition, which they inter-
preted as human or diabolical manipulations, not
the work of God’s divine goodness.

The revolutionary Swiss cleric John Calvin had
emphasized the centrality of God in heaven and
disparaged the medieval notion of angels’ signifi-
cance. In English Calvinist circles, not surprisingly,
angels appeared infrequently in the lives or writ-
ings of either ministers or laypeople, though cer-
tainly angels remained part of the biblical panoply.
Puritans worried about the fate of their souls after
death and searched constantly for providential
signs that would reveal to them God’s final decree,
but surprisingly their quest did not invite the ap-
pearance of benevolent angels who might have
foretold their future. In fact, ministers and laity
alike were much more apt to interpret providential
signs negatively, as signs of God’s displeasure. The
rare angel appearance was regarded with skepti-
cism, especially if received by a woman. For minis-
ters, women’s encounters with angels in the seven-
teenth century were suspect, probably delusions
conjured by the evil angel, Satan, not visitations au-
thorized by God.

By the Great Awakening in New England during
the 1730s and 1740s, angel sightings became a
more common feature of believers’ writings. An-
gels appeared to people particularly to tell them
about their future following death. These messen-
gers from God—with their happy news of assur-
ance—no longer carried the same negative conno-
tations they had assumed in seventeenth-century
New England. Frequent angel sightings suggest
that an increased sense of access to the supernatu-
ral as a means of knowing one’s ultimate destiny
must be considered a part of the trend toward a
popularization of religion in the eighteenth and
nineteenth centuries. Angels increasingly signified
and confirmed ordinary people’s intimate and fa-
vorable relationship with the divine and affirmed
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the certainty of their salvation, a certainty that
would have been anathema in the seventeenth-cen-
tury Puritan world.

See also: Providence
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Antapologia
Antapologia, or a Full Answer to the Apologeticall
Narration, published in July 1644, was a lengthy,
detailed, and intemperate response to the mani-
festo produced by the leading Congregationalists of
the Westminster Assembly the previous January.
Fully ten times as long as the work it attacks, An-
tapologia was written by the zealous Presbyterian
London lecturer Thomas Edwards, author also of
Reasons Against the Independant Government of
Particular Congregations (1641). In the interim,
Edwards had very reluctantly accepted a 1641
agreement to forgo public controversy over church
government, an agreement he now felt had been
provocatively broken by the Apologeticall Narra-
tion. Edwards’s work lacked the theological elabo-
ration of other replies by Adam Stewart or Alexan-
der Forbes; it was rather a lively challenge to the
Apologists’ self-presentation as moderate followers
of a middle way between “Brownism” (the sepa-
ratist position named after Robert Browne that
called for absolute congregational autonomy) and
Presbyterianism, and to their account of their
church practice in their Dutch exile. Edwards pro-
vided long accounts of disorders in Arnhem’s exile
church and of disputes between William Bridge
and Sidrach Simpson in Rotterdam, using these to
argue that the congregational church way was no
better than schism and that it offered no effective
barrier to error and separation.

Antapologia’s vivid “stories” were based on oral
testimony, particularly from William Bridge, an old
acquaintance from Cambridge, and printed sources,

notably letters. Edwards’s work is widely used as a
source for the early conferences and debates over
church government among English Puritans. Ed-
wards himself, who had suffered for his nonconfor-
mity to Laudian ceremonial, did not accept that it
was opposition to the ceremonies that prompted the
Dutch exile, arguing that the Apologists were in fact
moving to a separatist position. He bitterly rejected
their account of themselves as suffering victims of
oppression; for Edwards, harassment at home was a
harder fate than living in “safety, plenty, pompe and
ease” in Holland. Antapologia also burns with Ed-
wards’s anger at what he saw as the arrogant self-
righteousness of Independents who refused to com-
municate with Reformed London parish churches in
the 1640s. Antapologia made Edwards famous as an
opponent of “Independency,” which he saw as in-
evitably opening the door to sectarianism and horri-
fying error; it helped make possible his thorough-
going assault on the “errors of the time,” Gangraena.
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Anti-Calvinism
Anti-Calvinism is the term used by historian
Nicholas Tyacke to describe the movement to alter
the theological and liturgical character of the late
Elizabethan church. It came to be identified with a
group of bishops who came to the fore in early Stu-
art England, including William Laud, Richard
Neile, John Cosin, and Richard Montague. Con-
temporaries attacked this movement as Arminian-
ism, but though it was related to the efforts of the
Dutch theologian Jacobus Arminius, none of the
key figures can be shown to be true disciples of
Arminius. The other common term for the move-
ment, Laudianism, places too much emphasis on
the role of William Laud.

Starting in the late sixteenth century a reaction
developed against the dogmatic rigidity of the way
Calvin’s teachings had been interpreted by some of
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his disciples, most notably Theodore Beza, who
stressed double and absolute predestination (the
beliefs that God predestined those to go to hell as
well as heaven and that these decrees were un-
changeable). Double predestination had been en-
dorsed by leading figures in the Elizabethan
church, including archbishops John Whitgift and
Richard Bancroft. One of the first challenges to this
orthodoxy was launched by William Barrett, who
challenged predestination at Cambridge in 1595.
Having intervened against Barrett, Whitgift af-
firmed the Calvinist stance in the Lambeth Arti-
cles, a set of rulings that did not, however, become
the official doctrine of the church. Others followed

in Barrett’s path, however, some accepting the
views of Arminius, others developing their own cri-
tique of predestinarian doctrines.

Closely related to the growing dissatisfaction
with aspects of Calvinist doctrine was a suspicion of
the implied egalitarianism of the Genevan system.
Anti-Calvinists thus generally sought to modify
some of the starkness of Calvinist doctrine and to
assert hierarchical principles of church govern-
ment. Furthermore, some sought to restore what
William Laud called the beauty of holiness, revers-
ing some of the liturgical reforms of the previous
decades. While each of those whom historians refer
to as anti-Calvinists had his own particular interests
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and agenda, they formed a party that sought to
move the church in new directions that were seen
by the orthodox as leading toward the reinstate-
ment of discredited Catholic beliefs and practice.

These up-and-coming churchmen argued
strongly in support of James I’s claims for authority,
and they played skillfully upon his suspicions of pu-
ritans. But there was no moving James from his
Calvinist roots, and the delegation he sent to the
Synod of Dort endorsed that body’s rejection of the
teachings of Arminius. Seeking to quiet the devel-
oping controversy, he forbade preaching on the
doctrine of predestination, though many felt that
this prohibition benefited the revisionists. Charles I
was more sympathetic to the program urged upon
him by Laud and his fellow bishops, and it was in
his reign that concerns about the spread of
“Arminianism” reached their peak.
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Francis J. Bremer

Antichrist
The implacable enemy of Christ and the harbinger
of the end of the world. The concept of Antichrist
owes much to the feverish imagery of biblical
prophecy: for example, in the Book of Daniel, es-
pecially chapter 7 (which describes the battle of the
“little horn” against the saints) or in the Book of
Revelation, especially chapters 12–14 (which de-
scribe the battle between the archangel Michael
and a seven-headed dragon, the rise of a seven-
headed beast out of the sea, and the fall of the
wicked city of Babylon). Pre-Reformation exegeses
of these biblical passages identify the antichristian
enemy as Satan.

Antichrist took on new and specific identities in
the English reformations. The brief heyday of re-
forming Protestantism under Edward VI had given
way to the Marian persecution so celebrated in the
many revised Elizabethan editions of John Foxe’s
Actes and Monuments. The fragile state of Protes-
tantism’s subsequent reestablishment under Eliza-
beth, along with the political threat posed by the
militant Catholicism of Spain and the papal excom-
munication of the queen, merely confirmed the
Foxe-schooled ardor of English Protestants who
considered their church purified by the blood of
martyrs.

Little wonder, then, that the first half century of
post-Reformation discourse (as befits the impa-
tient, dangerous, and apocalyptic tenor of the
times) is one of almost routine discussion of the
evils and threats of a personalized religious enemy,
and we find bishops and clergy of unimpeachable
conformity and sobriety denouncing Rome as
Babylon and the Pope as Antichrist with impunity
throughout the last half of the sixteenth century.
Revelation chapters 12 and 13, for example, are ex-
plained in the margins of the highly influential
Geneva Bible (1560) as visions wherein “is declared
how the Church which is compassed about by Jesus
Christ the son of righteousness is persecuted of An-
tichrist.” A broadside ballad of the period wittily ex-
plained: “The Pope his [Satan’s] Vicar commands
all estates/Kings, Emperors, and Potentates/And
turns his power to furious tyranny/Against that
Christ and all his company/And by his rage they
now abide affliction/He’s Antichrist without all con-
tradiction” (A True and Plaine Genealogy or Pedi-
gree of Antichrist, 1561–1562).

The early seventeenth century, however, wit-
nessed the secure tenure of Protestantism in En-
gland after a century of Tudor vacillations, the ces-
sation of Anglo-Spanish hostilities, the desire of
James I to maintain diplomatic relations with
Catholic countries, and the replacement of the
Geneva Bible with the less provocatively glossed
Authorized Version. Association of the Pope with
Antichrist (and, indeed, the apocalyptic impulse al-
together) was on the wane in the language of main-
stream Protestantism in England. But the denunci-
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ation of the papal Antichrist continued among the
“hotter sort of Protestants.” By the early seven-
teenth century, the labeling of things as “antichrist-
ian” or persons as “Antichrist” was considered so
characteristic of puritan culture that playwrights
like Ben Jonson could parody such turns of phrase
on the Jacobean stage: in Bartholomew Fair (1614),
for example, the puritan Zeal-of-the-Land Busy ad-
dresses a puppet as “Dagon,” defies a tray of gin-
gerbread as the “merchandise of Babylon,” and
denigrates Smithfield Market as “the seat of the
beast.”

The language of Antichrist, delivered in earnest,
may be said to have reached an apogee in the
1650s, as the experience of the English Civil Wars,
the execution of Charles I, and the unprecedented
and revolutionary experience of the Interregnum
fuelled increasingly luxuriant chiliastic imagina-
tions. As the discredited Rump Parliament gave
way to the Cromwellian Protectorate, what was
once labeled an indiscriminate puritanism contin-
ued its fragmentation into myriad radical sects. Of
these the Quakers and the Fifth Monarchists may
be said to be the most enthusiastic and prolific
wielders of the language of Antichrist. Their writ-
ings record a raging disappointment that the reign
of the saints was not instituted after the fall of the
Caroline government and a profound disillusion-
ment with Cromwell’s rule. Having once identified
Charles I with the Beast spoken of in prophetic
scripture, Fifth Monarchists now cast Oliver
Cromwell in that unenviable leading role in their
ongoing apocalyptic drama. The language of these
extreme sectarians may have been as metaphoric as
it was martial, but it was sufficient to frighten Lon-
don and dismay less radical but nonetheless godly
English Protestants.

The most skillful and memorable denunciations
of Antichrist in this period were penned by John
Milton, whose own fervent belief in the cause of
godly revolution led him to denounce its enemies,
wherever he found them, as agents of Satan. In
Paradise Lost, Milton found the enemies of godly
revolution most often in the Presbyterian party. But
this epic poem generally resists such crude corre-
spondence, and its well-known description of

Satan’s revolt can also be read as a more general in-
dictment of the polemical as well as political confu-
sion that characterize the period.
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Antinomianism
Simply defined, antinomianism is a tendency to
exalt the transformative power of free grace on be-
lievers and to denigrate, or even deny, the role and
use of the Moral law as revealed in the Old Testa-
ment in the lives of converted Christians. The word
was used by Luther to denounce Johann Agricola
and his followers in the 1530s. In its Anglo-Ameri-
can context, the term antinomian (from the Latin
anti and the Greek nomos, “law”) was first widely
used to describe a theological protest movement
that evolved at the margins of the English puritan
community in the early decades of the seventeenth
century. Spearheaded by ministers such as John
Eaton, Roger Brearley, and John Traske, this
protest movement called into question prevailing
forms of godly pastoral divinity, objecting to what
antinomian ministers and their followers perceived
as the legalism and overweening moral rigorism
that had crept into puritan piety in the decades
after the Reformation. The word antinomian was
itself a term of abuse, and was rarely if ever ac-
cepted by those to whom it was applied. Yet it is
clear that by the early 1630s, the various propo-
nents of antilegal divinity and their lay followers
had come to develop a relatively discrete core of
beliefs and arguments, which set them apart from
their godly opponents and furnished them with a
sense of group identity or solidarity. Though En-
gland’s antinomian enthusiasts did not constitute a
sect or church in any formal way, they did form a
clear and identifiable ideological grouping, one that
was in certain respects pitted against the broader
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godly community and the English church as a
whole.

Naturally, at the core of the antinomian style of
divinity was the claim that the Moral Law, includ-
ing the Ten Commandments, had little or no role to
play in the salvation and lives of true believers. True
Christians were in some sense free of the Law as it
had been handed down at Sinai. Yet this claim rep-
resented only the most obvious manifestation of a
more thoroughgoing critique of contemporary
modes of religiosity. For in denying the role of the
Law, antinomians were primarily denying the ob-
session with sanctification, fierce self-examination,
and outward holiness that had come to characterize
puritan practice as elaborated by famous pastoral
theorists such as John Dod and Richard Rogers.
Antinomians argued that this obsession with legal
observance obscured the true Protestant message
of free grace, which they claimed to be restoring
against their pharisaical godly opponents. Thus, an-
tinomians denounced the ubiquitous puritan habit
of inferring grace from works. So likewise, they em-
phasized the absolute passivity of the believer, as-
cribing all agency in the process of salvation to
God, while denigrating works of the Law as useless
and deceptive.

On the face of it, then, antinomians positioned
themselves as true bearers of Luther’s message of
free justification by Christ alone; the reality was
more complicated. For in many ways, antinomian
theorists pushed beyond the realms of acceptable
Protestant theological argument. Thus, although
they all emphasized the fact that true believers
would do good works despite their freedom from
the Law, their claims concerning the putative sin-
lessness of converted believers, their intense hostil-
ity toward the Mosaic Law, and their tendency to
argue for a radical, indeed supernatural, transfor-
mation in those who had been touched by free
grace, all went far beyond anything sanctioned by
the canons of respectable Protestant divinity. In
fact, at times, antinomian theorists were so extrava-
gant in their claims for the effects of divine grace
and the inhabitation of God’s spirit that they im-
plied that believers were in some sense rendered
perfect, indeed divine, in this life.

Such extreme claims were partly a result of the
fact that for all their declared allegiance to Luther,
antinomian enthusiasts were often also under the
influence of sectarian, mystical sources, including
(but not limited to) the Theologia Germanica (a
work of mystical meditation that had been discov-
ered and published by Luther), the Familist writ-
ings of Hendrik Niclaes, and the writings of the
German mystic Sebastian Franck. Thus, while En-
glish antinomianism was first and foremost a devel-
opment that emerged out of mainstream Reformed
divinity, the tradition as it had taken shape by 1630
or so was also indebted to subcurrents of radical
Reformation theology, which had always been
viewed with abhorrence by magisterial Protestant
authorities.

The stage was thus set for fierce conflict with fel-
low Protestants. The first signs of widespread dis-
pute over these issues can be traced to London in
the late 1620s, when leading antinomians found
themselves under attack from an unlikely coalition
of mainstream puritans and Laudian churchmen.
While this bout of contestation resulted in the tem-
porary suppression of antinomian ideas in London,
conflicts over grace and the Moral Law continued
to trouble the puritan community, the most famous
outbreak taking place in New England between
1636 and 1638. Here, in the well-known events
usually known as the antinomian controversy, the
supposedly antinomian doctrines espoused by John
Cotton, John Wheelwright, Anne Hutchinson, and
their followers threatened to tear the Massachu-
setts Bay Colony apart. Once again, the antilegal
critique was suppressed, but only after a protracted
series of debates, heated denunciations, and show
trials, which saw Wheelwright, Hutchinson, and
others banished from the colony. It was in the
1640s in England, however, that antinomianism
emerged as a truly serious challenge to the integrity
of the godly community.

In the newly uncensored civil war public sphere,
the proscribed ideas of Eaton, Traske, and others
could now be published, while eloquent spokes-
men such as Tobias Crisp, John Simpson, and John
Saltmarsh climbed into prominent pulpits to ex-
pound previously forbidden messages. In this way,
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antinomian theology (reworked and often radical-
ized) came to exert a powerful influence over some
of the more startling forms of religiosity that
emerged during the revolutionary decades. Many
notorious radicals—William Walwyn, Gerard Win-
stanley, Lawrence Clarkson, and Anna Trapnel, to
name a few—were directly influenced by versions
of antilegal thought that had been worked out in
the previous decades. Now, in the intellectual caul-
dron of the Civil War, such antinomian ideas were
applied to new situations, producing corrosive cri-
tiques not just of mainstream piety, but of the basic
ecclesiastical and political institutions of English
society. While the Restoration replaced the lid on
such radical intellectual experimentation, it did not
entirely eradicate the antinomian strand from puri-
tan culture—the Quakers appear to have carried on
certain aspects of the antinomian tradition, while
even less heterodox members of the Dissenting
community continued to be plagued by occasional
controversies over issues of grace and the Moral
Law into the 1690s, when the so-called neo-nomian
controversy, sparked by the republication of the
sermons of Tobias Crisp, threatened once again to
divide and fragment the English nonconformist
community.
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Antipopery
Most early modern English people, upon hearing
the word Antichrist, would have immediately un-
derstood it to refer to the pope; the “Whore of
Babylon” was the Roman Catholic Church. So per-
vasive was anti-Catholic rhetoric in Reformation
England, so vast the body of polemical writing de-
voted to the topic (over five hundred tracts from

1605 to 1625 alone), that some scholars are at a
loss to explain why. In view of the tremendous
amount of common ground between Protes-
tantism and Catholicism—a fact systematically ig-
nored during much of the period—antipopery can
seem, as it does to some scholars, an irrational
mystery, perhaps some sort of collective Protestant
paranoia. In fact there are theological, psychologi-
cal, and political factors that provide a coherent
context, if not a complete explanation, of Reforma-
tion anti-Catholicism.

Theological and Psychological Factors
Sixteenth-century Protestantism, Calvinism in par-
ticular, depended upon and in turn fostered a bi-
nary sensibility. The cosmos was divided into wa-
tertight oppositional categories: the divine and the
demonic; Christ and Antichrist; the elect and the
reprobate; the true church and the false. In an age
of rapid cultural change involving a shift from a me-
dieval, communal way of thinking to a modern, in-
dividualist mentality, the self tended to be defined
by what it opposed: the vast amount of fiercely
polemical rhetoric during the period bears witness
to the fact. For Protestants, whose faith had been
born in opposition to the Church of Rome, mem-
bership in the true church continued to be defined
by the symbolic rejection of all things Catholic—
even if in fact many of the doctrines, liturgical prac-
tices, and devotional habits of the two groups were
shared.

The doctrine of election, or the way it was per-
ceived by many puritans, no doubt played a role in
anti-Catholic rhetoric. As the sixteenth century
progressed, the doctrine seems to have caused in-
creasing amounts of anxiety among Calvinists, es-
pecially puritans. If the elect were a small minority
whose membership had been determined by God
from the beginning, how could one know whether
one belonged among their number? Since a num-
ber of puritan writers identified doubt on this score
as a sign of reprobation, assurance of election was
essential; the stakes were high. The result was a
tendency to conflate the visible body of puritan be-
lievers with the invisible body of the elect. It was
the believer’s own group that was saved, and it was
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easy to identify the opposition: the Church of
Rome. The tendency, conscious or unconscious,
was to see antipopery as divinely ordained.

Political Factors
There were also political motives for anti-Catholi-
cism. After Henry VIII’s break from Rome,
Catholics posed political threats—or so it seemed to
the court. While in fact very few English Catholics
were insurrectionary, adherence to the Church of
Rome meant adherence to the belief that the pope
had the power to depose monarchs. Suspicions of
Catholic plots against the English monarch grew
through the sixteenth and early seventeenth cen-
turies. Spain seemed a particular threat: the second
half of Elizabeth’s reign saw the emergence of the
“black legend” of Spanish cruelty, cunning, and
tyranny. The great myth of a popish plot, from Spain
or elsewhere, did much to obscure the common
ground between Protestants and Catholics.

On the other hand, Spain did pose a genuine po-
litical threat to England, and the persecution of
Protestants under Queen Mary had been very real.
Tensions increased in 1570, when Pope Pius V ex-
communicated Elizabeth and absolved her subjects
from obedience to her. In the 1570s, then, English
Catholics who had been “church papists” during
the 1560s (that is, Catholics who retained alle-
giance to Rome but attended Church of England
services) organized themselves into a separate, un-
derground church. In the early years of Elizabeth’s
reign there had been a measure of tolerance for
Catholic priests remaining from the days of her
predecessors, but as these priests died and were re-
placed by English priests educated on the Conti-
nent, especially at the seminary in Douai, the
queen began to take a harder line. It was in the in-
terest of the court to depict these foreign-educated
Catholics as missionaries bent on reconverting En-
gland and overthrowing the Crown. The priests
themselves usually saw their role as pastoral rather
than missionary, but they began to experience per-
secution nonetheless. Executions of priests in-
creased through the late 1570s, and in 1585 a law
made it treason for a priest ordained abroad to
enter the country. Anyone who aided or sheltered

such priests likewise committed treason. By that
time the Jesuits, more missionary-minded and
more deeply feared than their predecessors, had
begun to arrive. As executions increased (thirty-one
during six months of 1588 alone), so did anti-
Catholic rhetoric. During the last half of Eliza-
beth’s reign and the first half of James’s, all promi-
nent members of the episcopate engaged in
antipapal invectives, as did many other preachers
and writers.

Voices calling for moderation were few. When
the great English theologian of the late sixteenth
century Richard Hooker argued that antipopery
had reached immoderate proportions, it was only to
point out that fear of the Catholic obscured the
more pressing threat posed by the puritan. When
Archbishop William Laud called for a reduction in
the heat of the controversy, he opened himself to
charges of crypto-Catholicism. In 1622 King James
attempted to assert a degree of control over the sit-
uation by issuing his Instructions regarding
Preaching: “no preacher of what title or denomina-
tion soever, shall consciously and without invitation
from the text, fall into bitter invectives, and inde-
cent railing speeches against the person of either
papists or puritans.” But anti-Catholic polemics
continued to fill the air and pour from the presses.
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Anti-Trinitarianism
Anti-Trinitarianism is a general term for various
views that denied the orthodox doctrine of the
Trinity formulated in the Nicene Creed, that God
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was a single essence subsisting in three coequal, co-
essential, and coeternal persons, as Father, Son,
and Holy Spirit. In the sixteenth and seventeenth
centuries, anti-Trinitarianism appeared among
some theological radicals, usually by the names Ar-
ianism and Socinianism. Although these terms
were sometimes used interchangeably, the former
harked back to a fourth-century theological dispute
named after Arius, an Alexandrian theologian, for
whom the Son and Spirit were divine but not co-
equal or coeternal with the Father. As revived in
seventeenth-century England, what was called Ari-
anism is more accurately designated subordination-
ism, because it rarely replicated the views of Arius
apart from the subordination of Son and Spirit to
the Father. Socinianism was named after Faustus
Socinus, a sixteenth-century Italian anti-Trinitar-
ian, whose followers, while acknowledging that di-
vine honors were rightly paid to Christ after his
resurrection and ascension, rejected his preexis-
tence, his atoning death as a satisfaction of God’s
justice, the imputation of his righteousness to be-
lievers, and original sin. Rejection of the Reformed
doctrine of salvation was often the main thing
meant by Socinianism to its seventeenth-century
opponents. Many controversialists, however, used
the term Socinian loosely to refer to all kinds of
heterodoxy. The term Unitarian was first used in
1687 to refer to anti-Trinitarians. Puritans were
prominent among the orthodox opponents of Arian
and Socinian ideas, at the same time that some rad-
icals on the margins of the Puritan movement grav-
itated to these same ideas.

Early English “Arianism”
In late Elizabethan and early Jacobean England,
several persons were executed as Arian heretics,
the last persons tried and executed for heresy in
England. Between 1579 and 1589, four were burnt
at the stake in Norwich, the last of whom was Fran-
cis Kett. Kett had been educated at Cambridge and
shared the eschatological interest of many Puritans,
but he denied that Christ was divine in his first
coming, although he thought he would be at his
second coming, when he would atone for sin and
establish a true church. In 1612 Bartholomew

Legate and Edward Wightman were executed as
Arians, the former deeming Jesus a mere man and
sharing Kett’s view that no true church yet existed,
the latter believing himself to be the Holy Spirit.
These radicals also held some Anabaptist ideas. Ap-
plied to these cases of eccentric heresy, Arianism
was used imprecisely.

Fear of Socinianism
In the seventeenth century, Puritan and Calvinist
theologians expressed great alarm over Socinianism.
Copies of the Latin version of the Socinian Racov-
ian Catechism were publicly burnt in England in
1614; in the 1640s and 1650s, when Socinian books
circulated freely in England, alarm increased. In
1642 George Walker accused John Goodwin of
Socinianism for denying the imputation of Christ’s
righteousness to believers. Francis Cheynell in 1643
and Thomas Edwards in his Gangraena (1646) ex-
pressed the fear that Socinianism lurked among the
Arminians, especially singling out William Chilling-
worth. In 1654 the Council of State requested John
Owen to refute Socinianism, and the result was his
Vindiciae Evangelicae of 1655, directed against the
Socinian John Biddle and the Racovian Catechism.
Other writings of Owen focused on this heresy: his
work on the Holy Spirit vindicated the Spirit’s divin-
ity as essential for its regenerating work, and his
huge commentary on the epistle to the Hebrews
stressed, against the Socinians, the atonement of
Christ as a satisfaction for sin. John Bunyan accused
Edward Fowler, soon to be a Church of England
bishop, of Socinianism, and the staunch Calvinist
John Edwards made the same charge against John
Locke in 1695. In New England, Cotton Mather
feared Rhode Island was harboring Socinians. In
1697 a deputation of Dissenting ministers asked
William III to forbid the printing of Socinian books.
Puritans also excoriated Quakers as Socinian for
denying the vicarious atonement.

Later Socinianism and Arianism
In the 1640s and 1650s, some religious radicals on
the margins of the Puritan movement took advan-
tage of their newfound freedom to express Socinian
ideas. The Seeker William Erbery and the Baptist
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Paul Hobson apparently read and sympathized
with Socinian books, but the first important En-
glish Socinian was John Biddle. Educated at Ox-
ford, Biddle was imprisoned in 1644 for denying
the divinity of the Holy Spirit. In 1647 he pub-
lished the first of many Socinian tracts (it was pro-
scribed and burnt by order of Parliament), and he
was in and out of prison until he died there in
1662. His A Twofold Catechism (1654) denied pre-
destination, justification by faith, original sin, and
the resurrection of the body, as well as the Trinity,
none of which, he claimed, were taught in scrip-
ture. Paul Best was another early Socinian. He
served in the parliamentary army and picked up
Socinian ideas while traveling on the continent.
Imprisoned for heresy, he smuggled manuscripts
out of prison; his Mysteries Discovered (1647) re-
jected the Trinity. A leading Socinian of the next
generation was Thomas Firmin, scion of a Puritan
family and member of John Goodwin’s congrega-
tion before becoming a follower of Biddle. In New
England William Pynchon, who came to Massa-
chusetts in 1630, was the author of The Meritori-
ous Price of our Redemption (1650), which denied
imputation and the vicarious atonement; returning
to England in 1652, he was accused of Socinian-
ism. No Socinian congregations were formed,
though there were informal meetings gathered
around leaders. By the end of the seventeenth cen-
tury some Socinians were beginning to describe
themselves as Unitarians.

In the second half of the seventeenth century,
some continued to maintain the Reformed theol-
ogy of redemption, but adopted a subordinationist
view of Christ, though without denying his preexis-
tence. Unknown to his contemporaries, John Mil-
ton may have been one of these, as he was proba-
bly the author of a theological manuscript not
discovered until 1823 that, denying Christ’s co-
equality and coeternity with the Father, nonethe-
less affirmed his preexistence and consubstantial-
ity with the Father. John Knowles, a Dissenting lay
preacher, was also a subordinationist, but unlike
Milton, held a Socinian view of redemption. Re-
sponding to rumors of Arian subordinationism
among fellow Dissenters, a group of London min-

isters nonetheless decided against doctrinal tests
other than scripture in the Salters’ Hall Confer-
ence of 1719. Thereafter some English Presbyteri-
ans became Arians, as did later some New
Englanders. In the Church of England Arthur
Bury, rector of Exeter College, declared Arian be-
lief sufficient for salvation in his Naked Gospel
(1689); William Whiston was expelled from Cam-
bridge in 1710 for claiming that earliest Christian-
ity was Arian; and Samuel Clarke, author of The
Scripture Doctrine of the Trinity (1712), cast
doubt on orthodox Trinitarianism.

See also: Sects
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An Apologeticall Narration
Published in January 1644, An Apologeticall Narra-
tion articulated the mainstream Congregationalist
position and was signed by five Dissenting
Brethren in the Westminster Assembly—Thomas
Goodwin, Philip Nye, Jeremiah Burroughes,
William Bridge, and Sidrach Simpson. The docu-
ment set out “a middle way betwixt that which is
falsely charged on us, Brownism; and that which is
the contention of these times, the authoritative
Presbyteriall Government.”

The Apologeticall Narration brought into the
open disagreements that had been festering for
several years. At a meeting in late 1641, a distin-
guished group of puritan divines—including all
five future signatories of the Narration—had
agreed to put aside their ecclesiological differ-
ences in order to cooperate against both episco-
pacy and sectarianism. This agreement was effec-
tive for so long as puritans were simply engaged in
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negative campaigning against episcopacy, but once
the Westminster Assembly of Divines was estab-
lished in July 1643, they had to turn to the con-
structive project of deciding on a new form of
church government. It soon became apparent that
the majority of the Westminster divines supported
a Presbyterian system, in which individual congre-
gations would be subject to an ascending hierarchy
of local, regional, and national assemblies. For a
few months, the Congregationalists hoped that the
assembly might permit the establishment of inde-
pendent gathered churches (those organized by
the consent of the members rather than by geogra-
phy) within the national church, and they vigor-
ously condemned sectarianism. As late as Decem-
ber 1643, they joined the Presbyterians in
publishing Certaine Considerations to Dis-swade
Men from Further Gathering of Churches, arguing
that the godly should wait for the assembly’s rec-
ommendations on church government.

The publication of the Apologeticall Narration,
therefore, marked a significant turning point, for
with it the Congregationalists broke their diplo-
matic silence over their disagreements with the
Presbyterians. It may have been provoked by the
Scottish Covenanter, Alexander Henderson, whose
sermon to the Commons on 27 December 1643
made it clear that the Scots would not accept inde-
pendent congregations within a national church.
Whatever the immediate cause, the Congregation-
alists now felt that they had to speak out, though
they stressed that they had restrained themselves
hitherto because they had no wish to divide the
godly. They explained that they had been forced
into exile by the Laudians and had made it their
business to discover the primitive New Testament
pattern for the church. Inspired by England’s “old
Nonconformists” and the New England puritans,
but keen to avoid the Brownist error of separation
from the national Church, they had rejected schism
with “the Calvinian Reformed Churches,” while
believing that they required “a further reforma-
tion.” They concluded that the elders of each con-
gregation should have “complete power of jurisdic-
tion” over its affairs. Although there was a place for
synods, their role was advisory, not authoritative.

The Dissenting Brethren knew that they were ap-
pealing to Parliament and a wider public beyond
the assembly, and they finished by requesting an
“allowance of a latitude to some lesser differences,”
so that they could enjoy the ordinances of Christ in
self-governing congregations.

Although this public appeal brought the Presby-
terian-Independent dispute into the open, the
Apologeticall Narration did not mark a complete
break with the Congregationalists’ earlier strategy.
Indeed, it was a finely balanced statement. While it
explained the differences between Congregational-
ists and Presbyterians, it also stressed their com-
mon ground. While it rejected authoritative assem-
blies, it recognized their role as advisory bodies.
Although it requested a limited toleration for or-
thodox Congregationalist churches, it rejected a
broader toleration for the sects. It repudiated full-
blown Presbyterianism, but also condemned sepa-
ratism and rejected “the odious name of Brown-
ism” and “That proud and insolent title of
Independencie.” The authors insisted that they
recognized the Church of England as a true
church; had maintained communion with it and the
Dutch Reformed Church; and would continue to
associate with the parish churches.

The Dissenting Brethren’s via media pleased
neither Presbyterians nor sectarians. 1644 saw the
publication of a number of major Presbyterian re-
sponses to the Dissenting Brethren, including
Thomas Edwards’s Antapologia. From the radical
Independent side, William Walwyn attacked the
Dissenting Brethren for abandoning their sectarian
brothers and only requesting toleration for them-
selves. In the toleration debate of 1644, it became
increasingly obvious that sectarians wanted a far
wider religious liberty than the Congregationalists
were willing to contemplate. But although it was
controversial, no one doubted the significance of
the Apologeticall Narration. It had exposed the
deep division between the Westminster Assembly’s
Presbyterian majority and its Independent minor-
ity, and it inaugurated a bitter ecclesiastical conflict
that was played out in the assembly, the City of
London, Parliament, and the press.
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Arminianism
A theological view that rejected absolute predesti-
nation and upheld free will, the possibility of falling
from grace, and the death of Christ for all, not just
the elect. Arminianism was named for Jacobus (in
English, James) Arminius, a Reformed theologian
of the Netherlands (1560–1609). Arminius, trou-
bled by the extreme predestinarianism of some
Calvinist theologians, argued that predestination
was based on God’s foreknowledge of those who
would freely choose to believe. The ideas of
Arminius were condemned in 1618 at the Synod of
Dort in the Netherlands. Puritan preachers and
theologians attacked Arminianism, fearing that it
was hijacking the hitherto Calvinist Church of En-
gland; nevertheless, Arminianism also appeared on
the margins of the Puritan movement in both Old
and New England.

Varieties of Arminianism
In the seventeenth century, three different though
sometimes overlapping kinds of Arminianism can
be distinguished. In the Netherlands, Arminian-
ism came to designate a liberal and tolerant
Protestantism that rejected strict Calvinism.
Called the Remonstrants after 1610, these Dutch
followers of Arminius had roots, as did Arminius
himself, in the Christian Humanism of Desiderius
Erasmus, the great Dutch Humanist and opponent
of Luther of the early sixteenth century. This lib-
eral Arminianism appealed to certain aristocratic
circles in England, such as that gathered around
Lord Falkland at Great Tew, which included John
Hales (who had been present at Dort and there
“bid goodnight” to Calvin) and William Chilling-
worth. This liberal Arminianism was also charac-

teristic of some of the later Cambridge Platonists
and of yet later Latitudinarians.

A second kind of Arminianism, which usually re-
jected the name, was that eventually led by William
Laud and sometimes called Laudianism. Beginning
in the 1590s with Lancelot Andrewes and John
Overall, these Arminians became more outspoken
in the years surrounding the Synod of Dort and
gained dominance in the Church of England with
the patronage of King Charles I after 1625 and with
Laud as archbishop of Canterbury after 1633. They
carried out a sustained anti-Calvinist attack in many
parishes and in the universities. They promoted the
refurbishing of church interiors (replacing com-
munion tables with railed altars) to accommodate
ceremonial and sacramental worship as a substitute
for the Calvinism that had been prevalent in the
Church of England. They were dubbed Arminians
because they rejected the predestinarian theology
of grace in favor of a freedom of the will that made
room for sacramental grace; for if salvation is God’s
gift by predestination, it is not at the disposal of the
church as an institution through the sacraments. By
the 1650s, some spokesmen for the by then de-
feated Laudian program were acknowledging and
defending Arminius, and after the Restoration in
1660, Arminianism became widespread in the
Church of England, with Calvinists, especially after
the ejection of many Puritans in 1662, remaining an
embattled minority.

A third Arminianism was that of various sectarian
and dissenting deniers of predestination who
sprang up on the margins of Puritanism. These
Arminians shared Puritan piety and perhaps prefig-
ured the later evangelical Arminianism of Method-
ism. In the 1540s there appeared a group of
“freewillers,” typified by Henry Hart, who balked at
the predestinarian formulas of the learned English
Protestant mainstream. Some later English Sepa-
ratists in the Netherlands, led by John Smyth and
Thomas Helwys, coming under Mennonite influ-
ence, rejected infant baptism and adopted a free-
will theology. These General Baptists, believing in a
general atonement for all, are to be distinguished
from the Calvinistic Particular Baptists (who be-
lieved in the predestination of particular persons),
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who were closer to the Puritan mainstream. There
was a congregation of General Baptists in London
in the 1620s led by John Murton, who published his
views in 1620. A number of such congregations
flourished during the 1640s and 1650s, especially in
London, suffering persecution after the restoration
of the monarchy in 1660. General Baptists also ap-
peared in Rhode Island, in spite of Roger
Williams’s Calvinism; Cotton Mather later listed
Arminians among the heretics of that colony.
Closer to the Puritan mainstream were John Good-
win, a leading London Puritan during the Interreg-
num, and the poet John Milton, freedom of the will
being central to the theodicy of Paradise Lost.

Even such a leading Puritan as Richard Baxter
came under suspicion of Arminianism because of
incautious remarks made in early publications, and
later English Presbyterians such as he and Daniel
Williams are often regarded as having opened the
door to Arminian ideas among later English Pres-
byterians. Arminianism also appeared among New
England Puritans: an attempt to gather a church in
Dorchester was aborted because some prospective
members were Arminian, and the radical Samuel
Gorton was reputed an Arminian. Both in England
and New England, this Arminianism in the course
of the eighteenth century sometimes metamor-
phosed into a liberalized Protestantism comfort-
able in an age of reason.

The Calvinist Attack upon Arminianism
It was a consistent refrain of Calvinists that Armini-
anism revived the Pelagian heresy, making salva-
tion the result of human effort rather than of divine
grace. Grace to the Puritans was efficacious, really
effecting what it promised; nothing else could re-
deem persons from the power of sin. Calvinists as-
sociated Arminianism with Roman Catholic salva-
tion by works and thought that it provided an
opening for Rome, the anti-Arminian writer
William Prynne being convinced that the Laudians
were plotting to undo the Reformation. Intense op-
position to Arminianism appeared in the theology
of William Perkins, in Calvinist theologians at the
universities such as Samuel Ward and John
Prideaux, in the protests of parliamentary Puritans

such as Francis Rous and John Pym in 1629, and in
the works of the high Calvinist theologians William
Pemble and William Twisse. John Owen made the
refutation of Arminianism his theological lifework.
In the eighteenth century in New England,
Jonathan Edwards devoted a major treatise to its
refutation. When it appeared in the Church of En-
gland, Arminianism was an innovative and disrup-
tive force that created theological division between
Puritans and their opponents, where earlier divi-
sions had been over ritual and discipline. Calvinism
in England was thereby redefined as Puritan, and
Puritans were more alienated from the established
church than they had formerly been; the alienation
caused by Arminianism was a factor in the immi-
gration of Puritans to New England.
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Articles of Religion
The Church of England promulgated the Ten Arti-
cles of Religion in 1536, the Forty-two Articles of
Religion in 1553, and the Thirty-nine Articles of
Religion in 1563. The Church of Ireland promul-
gated its own articles in 1615.

The Ten Articles
The Ten Articles were developed while the nature
of Henry VIII’s church was very much under dis-
pute and were probably spurred by disputations
held in the previous year over questions such as the
existence of purgatory and other disputed beliefs.
They were developed by a committee of theolo-
gians and bishops that included Thomas Cranmer,
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the first archbishop of Canterbury after Henry
VIII’s split with Rome, and the conservative human-
ist bishop of Durham, Cuthbert Tunstall. They were
intensely debated in convocation, requiring the in-
tervention of the king, who ordered them pub-
lished. The first five of the articles dealt with doctri-
nal matters such as the sacraments and justification.
The second five focused on images, honoring saints,
praying to saints, rites and ceremonies, and purga-
tory. The positions expressed reflected the influence
of the Lutheran Augsburg Confession of 1530 and
the Wittenberg Articles that had been worked out
by the spring of 1536. The first five articles generally
angered those conservative churchman who were
committed to traditional views, particular in their
recognition of only three sacraments (baptism,
penance, and the Eucharist). The second five re-
flected a compromise that neither conservatives nor
evangelical Reformers were to be happy with.

The Forty-two Articles
By 1553 Thomas Cranmer and the evangelical re-
formers of the church were in the ascendant, and
fully supported by the young King Edward VI.
Consequently the Forty-two Articles reflected a
more advanced Protestant vision of English faith.
They appear to have been part of a general restruc-
turing of the church that included revision of the
Book of Common Prayer and an uncompleted revi-
sion of canon law. Though they were never ap-
proved by the two archdiocesan convocations, they
were officially published.

Cranmer had been considering the issues since
the promulgation of the Ten Articles, even as he
worked in those intervening years to help broker a
doctrinal agreement among all Protestants. In all of
these labors he was influenced by the views of the
noted Continental theologians Martin Bucer and
Peter Martyr, both of whom he had helped to re-
settle in England. Others, including the Scottish
Reformer John Knox, were asked to critique a draft
in October 1552, leading to a reduction from forty-
five to forty-two articles as well as other modifica-
tions. The Privy Council also took a role in shaping
the document, and it was the Privy Council that
promulgated the articles.

If the Ten Articles showed a Lutheran influence,
the Forty-two Articles aligned England with
Calvinism. The articles strongly condemned
Catholic doctrines such as transubstantiation, the
efficacy of good works, and purgatory. Anabaptist
views were also signaled out for repudiation. On
many issues where English Protestants were di-
vided—such as predestination—the articles were
ambiguous, allowing the internal debates in the
church to continue. Article 6 affirmed the suffi-
ciency of scripture for salvation.

The Thirty-nine Articles
The Forty-two Articles were barely promulgated
before Edward VI died, and the church he had gov-
erned was swept away in the Marian reaction of
1553–1558. Following the accession of Queen Eliz-
abeth, it was imperative to define anew what En-
gland’s church stood for. This was accomplished by
passage of a series of measures. The Act of Su-
premacy (1559) proclaimed the monarch as head of
the church, repealed Marian legislation regarding
the church and revived many of the statutes of
Henry VIII’s reign regarding the organization of
the church. The Act of Uniformity (1559) author-
ized the newly issued Book of Common Prayer (re-
vised in a slightly conservative direction from its
last Edwardian version) and set penalties for those
who refused to use it and for those who absented
themselves from church services. The Thirty-nine
Articles (1563) differed little in their essence from
the Forty-two Articles of a decade earlier, though
Archbishop Matthew Parker did temper them
somewhat in an effort to steer a moderate course.
While Article 11 clearly asserted that “we are justi-
fied by faith alone,” Article 12 emphasized that
good works, though they “cannot put away our
sins,” were nevertheless “pleasing and acceptable
to God.” Like the Forty-two Articles, they steered
the church away from Catholicism and Anabap-
tism, but avoided trying to define standard Protes-
tant doctrine too precisely.

Some bishops and members of Parliament
wished to see the Thirty-nine Articles enacted by
legislation, but Elizabeth initially opposed such ac-
tion. Following a papal bull excommunicating the
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queen, the government’s position changed. In 1571
Parliament passed legislation that required all
clergy not ordained under the Protestant Ordinal to
subscribe to the Thirty-nine Articles. This was de-
signed primarily to put pressure on Catholics. In
1583 John Whitgift, the new archbishop of Canter-
bury, demanded that all clergy subscribe to three
articles: acknowledging the royal supremacy (that
is, acknowledging that the monarch of England was
the head of the Church of England), accepting the
Book of Common Prayer as “containing nothing
contrary to the word of God,” and accepting the
Thirty-nine Articles. The second of these was pri-
marily intended to identify and curb puritan non-
conformists.
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Assurance of Salvation
Predestination and assurance of salvation were inti-
mately connected Reformed doctrines. Those
whom God chose from eternity for salvation were
predestined to never fall from grace. Therefore,
once believers knew they were saved, they could be
assured that they would inevitably go to heaven.
The Reformed laid great stress on the doctrine of
assurance, contrasting it favorably with Catholic
doctrine, which, they argued, kept believers in a
constant state of uncertainty about their eternal
destination.

Putting the doctrine of assurance into practice,
however, proved tricky. The earliest puritan minis-
ters in the sixteenth century tended to treat assur-
ance as an inevitable by-product of the experience
of faith in Jesus. Faith was self-validating, and if
you had faith, you would by definition have assur-
ance. Two problems arose from this assumption.
Some listeners, “weak Christians,” proved unable
to believe that the Lord could possibly have pre-

destined such sinners as they were to salvation.
Their faith, being wracked with uncertainty, was
not accompanied by any sense of assurance. Their
lack of assurance, in turn, made them doubt that
their faith was genuine, and they fell easily into a
despair that could reach suicidal intensity. Other
listeners, however, were quite happy to take for
granted that they had faith in Jesus and were there-
fore assured of salvation without feeling any further
need for rigorous piety.

In response to these poles of despair and com-
placency, near the end of the sixteenth century En-
glish puritan ministers began developing their fa-
mous practical divinity. Pioneered by ministers like
Richard Rogers and William Perkins, this divinity
methodically stressed the intense work people
needed to do before they could take assurance in
the first place. It further stressed that true assur-
ance was always accompanied by, and could be
measured by, a lifelong course of piety and soul-
searching. It thereby provided a concrete program
of action for those weak Christians who were un-
able to find assurance through the strength of their
faith alone. At the same time, by its ongoing stren-
uousness, it warned off the complacent. Indeed,
ministers often stressed that complacency about
salvation was a sure sign that one was among the
damned. The widespread diffusion of this divinity
on the continent indicates that it was responding to
a generally felt need in the Reformed world.

Historians have argued over the extent to which
this emphasis on assurance through the methodi-
cal generation and scrutiny of visible signs of piety
represented a departure from the intentions of the
first generation of Reformers. Did it substitute a
kind of imitation Catholic works righteousness for
the pristine apprehension of the miracle of justifi-
cation, and did the ministers’ emphasis on intro-
spection for salvation come at the expense of a
focus on Christ? Those questions feed into a larger
debate about the continuity or discontinuity of
Calvinism, and many of the historians in these de-
bates have had their own personal religious stake
in them. Whatever the quarrels of historians, it
surely counts for something that the original prom-
ulgators of puritan practical divinity perceived
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what they were offering as both new and neces-
sary, and as required by the pastoral limitations of
the original conception of assurance.

How successful this divinity was is not simple to
measure, given that it had the conflicting goals of
crushing complacency and providing comfort.
Some historians portray puritan preaching on as-
surance as fostering a near-psychotic anxiety in lis-
teners, while others argue that puritans usually
eventually found peace from the techniques their
ministers promoted. Obviously, any attempt to
make broad generalizations about long-ago mental
states faces formidable problems. There are, how-
ever, ample indications that the doctrine of assur-
ance remained a difficult one to put into practice. It
is telling that puritan ministers complained steadily
from the beginning of the century to its end that
few of those whom they considered godly achieved
a reliable assurance.

Meanwhile, mainstream puritan preaching on
assurance came under intense attack for its per-
ceived limitations. Radical puritan preachers an-
grily dismissed the requirement of a heavy dosage
of piety for proof of salvation as a betrayal of God’s
free grace. They attacked the argument that the as-
surance that came from justification had to be pre-
ceded by a lengthy and visible period of intense
struggle; they stressed the importance of retaining
confidence in one’s assurance, regardless of how
much one thought one was coming up short in
terms of personal holiness; and some of them spoke
of assurance as coming through the Holy Spirit in a
kind of intense illumination. To mainstream
preachers, such ministers were heretical Familists
(the followers of the Dutch radical Heinrich
Niclaes who believed that they were part of the
Godhead) and antinomians. Bitter clashes between
partisans of these different approaches in both En-
gland and New England broke out among the godly
throughout the seventeenth century and beyond.

Dismay over the pastoral results of preaching
predestination also seems to have prodded a
number of ministers toward anti-Calvinism in the
early seventeenth century. While comforting laity
who were convinced that God had predestined
them to hell, they assured them that they had

some control over their salvation. At the same
time, anti-Calvinists had a rock-hard argument
against antinomianism, since by their teaching,
believers could fall from grace and be damned if
they behaved wickedly.

The doctrine of assurance was at the center of a
famous theory advanced by the German sociologist
Max Weber in The Protestant Ethic and the Spirit
of Capitalism (1904). Weber argued that the
Calvinist (by which he meant puritan) doctrine of
assurance produced what he called an “inner-
directed worldly asceticism.” Puritan practical di-
vinity encouraged a spirit of introspective rational
calculation, and the godly confirmed their salvation
through disciplined hard work at their callings,
coupled with the virtuous avoidance of luxurious
consumption. The accumulation of wealth was an
almost inevitable by-product of this activity. Thus,
the doctrine of assurance played a vital role in the
development of early modern capitalism. Other
historians, however, have had difficulty finding case
studies that support the thesis that Calvinism pro-
duced exceptional economic development, and
there is some indication that the strenuous pursuit
of Calvinist piety distracted from the accumulation
of wealth.

See also: Grace, Predestination, Soteriology
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Atonement
The divine reconciliation of God and man through
the sacrifice of Jesus Christ. One of the critical issues
of the Reformation involved how human beings re-
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ceived the benefits of the atonement. Luther and
other Reformers emphasized that Christ’s atone-
ment was the sole condition for the forgiveness of
sins, rejecting the Catholic notion that man also had
to atone for his transgressions in this world and then
in purgatory. Calvin likewise proclaimed the suffi-
ciency of Christ’s sacrifice. His followers, particularly
Theodore Beza, elaborated on what this meant for
the doctrine of predestination. Beza and his fellow
Reformed theologians of the late sixteenth century
believed in a double predestination of those chosen
for salvation and those relegated to hell and thus ar-

gued that Christ’s atonement was limited to the first
group. The Synod of Dort ruled that though Christ’s
death was sufficient for the salvation of all human
beings, it was efficient only for the elect. In England
William Perkins emphasized double predestination
and limited atonement in the sixteenth century, as
did John Owen in the seventeenth.

See also: Predestination, Soteriology
Further Reading
A. C. Clifford, Atonement and Justification: English

Evangelical Theology, 1640–1790 (Oxford, 1990).
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Ballads
Narrative poems suitable for singing. Ballads were
among the most popular of publications: from 1550
to 1600, between three and four million were
printed in England in the form of broadsides, while
others formed part of larger works. As well as pro-
viding the words of the songs, printed ballads were
often illustrated with woodcuts and accompanied
with (often nonsensical) music or directions that
they were were intended to be sung to a particular
tune, such as the “hanging tune” commonly used
for ballads with moral and religious overtones.
Many were printed in “black letter,” the most ac-
cessible of all typefaces. Sold in shops and through-
out the land by peddlers, ballads extended beyond
the literate: they were commonly pasted to the
walls of houses and alehouses and read aloud or
sung in company. The ballads were short and
cheap, costing about half a penny. The socially
humble may have been able to buy them as luxu-
ries, though collections that survive were compiled
by the rich. It is likely that the more humble buyers
found subsequent uses for the paper ballads were
printed on, from lining pie tins to use as toilet
paper.

Many that survive contain religious content, no-
tably those classed as “godly ballads.”

These had titles such as The gude and godlie bal-
latis (Edinburgh, 1567) and A right Godly and
Chresteane a.b.c. shewinge the dewty of every
degre (1624). Though not concerned with Puritan
theology, such ballads were often preoccupied with

examples of God’s interventions in the world and
judgments on individuals. Some were written by
those on the fringes of the clergy, sometimes recy-
cling longer Puritan works: Youths warning peice
(1636) was a summary of a godly funeral sermon,
and the best-selling Christs teares over Jerusalem
abridged a tract by Thomas Nashe. These ballads,
in particular in their morality, were often consistent
with the message of Puritan pamphlets and not
necessarily at odds with the messages expressed
from puritan pulpits. The pamphlets themselves
were used in attempts to evangelize the poor in the
seventeenth century.

Puritan attitudes toward ballads changed over
time: from the mid-sixteenth century, attempts
were made to harness their power to spread the re-
forming message and to mock Catholic practices;
from the 1570s, Puritans distanced themselves
from such popular print, especially after the
Psalms, which had often been printed along with
ballads, came to be printed separately. In the sev-
enteenth century, there was a revival in the produc-
tion of godly ballads, but Puritan preachers consis-
tently preached against ballads and their singers.
Despite the obvious religious aspirations of publi-
cations such as John Rhodes’s The contrie mans
comfort. Or religious recreations, a collection that
versified the Apostles’ Creed and Ten Command-
ments to ballad tunes, Puritan preachers insisted
that ballads went against true religion, both in their
message and in their very existence as popular
recreation, detracting from worship.
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See also: Broadsides, Leisure Time, Theology of,
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Baptism
Baptism was one of the sacraments retained in the
Church of England after the Reformation.
Through its rituals, an individual was transformed
from sinner to recipient of grace and welcomed
into the Christian community. In that church it was
to be administered to infants by the Sunday after
they were born. Because of the importance placed
upon this sacrament, the church allowed private
baptism and even baptism by a midwife in an emer-
gency. The rite of baptism in the first Book of Com-

mon Prayer retained a number of medieval
Catholic practices, including a rite of exorcism and
anointing with oil. Some of these elements were
dropped in the second Book of Common Prayer
and the Elizabethan rite. Normally the sacrament
was celebrated at the traditional baptismal font lo-
cated at the west end of the church, near the south
door. The Reformed ceremony began with the cler-
gyman reminding those in attendance that all men
were born in sin and noting that Christ had as-
serted that none could enter the kingdom of
heaven unless he was regenerate and “born anew of
water and the Holy Ghost.” The minister asked the
name given to the child and then dipped the infant
in water, signing with the cross and stating that he
baptized the infant “in the name of the Father, and
the Son, and the Holy Ghost.” Godparents were
asked to speak on behalf of the child and to pledge
themselves to see that the child was raised in the
Christian faith.
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Theologically, the official position of the Church
of England was that the sacrament of baptism itself
did not automatically wash away all sin. But the
exact meaning of the ceremony was disputed.
Some, particularly those who were later associated
with the Arminian, or anti-Calvinist, movement in
the Stuart church, stressed the regenerative ele-
ments of the sacrament. Others—especially puri-
tans—preferred to see it as an initiation into the
Christian community and as an affirmation of a
covenant between the child and Christ.

Some English Protestants felt that the rituals of
baptism were not sufficiently reformed. Reflecting
their general disapprobation of special vestments,
puritans rejected the rubric that required that the
presiding clergyman wear vestments. Some also
preferred the sacrament to be conducted at the
front of the church. They objected to the practice
of signing with the cross, seeing in this a papist rit-
ual akin to a spell.

Viewing baptism as a rite of initiation into the
community of faith, they rejected the practice of pri-
vate baptism. In New England, puritans were able to
introduce these further reforms, and they also did
away with the requirement of godparents, allowing
the parents to bring the child to the sacrament.

A far more serious challenge to the practice of bap-
tism came from those who rejected the notion of in-
fant baptism entirely. Rare in the sixteenth century in
England, Anabaptists gained some momentum in the
seventeenth century, particularly during the turmoil
of the midcentury. Such individuals believed that
baptism was a seal of the transformation wrought on
the soul by Christ and argued therefore that only
born-again adult believers ought to be baptized.

See also: Anabaptism
Further Reading
David Cressy, Birth, Marriage, and Death: Ritual,

Religion, and the Life Cycle in Tudor and Stuart
England (Oxford, 1997).
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Baptismal Names
One of the major functions of the ceremony of bap-
tism in the early modern period was to provide an

individual with a name and therefore an identity,
but these names and the method by which they
were given became bones of contention between
traditionalists and Puritans in the late sixteenth and
early seventeenth centuries. It is now widely ac-
cepted that in the late medieval period, names
were not given by the parents of a child, but by its
godparents. As Puritans objected to the office of
godparent and emphasized the role of the parents
(particularly the father) in the naming process,
both debate and dispute grew up around roles in
naming and in baptism. There was also a further
disagreement about the suitability of some of the
names chosen for children, which echoed and oc-
casionally clashed with concerns among more con-
servative divines. The results were disputes over
both the process and product of baptism in the giv-
ing of names. This led to an attempt to give or im-
pose Puritan “grace” names, an attempt that was
significant only in some localized areas for short pe-
riods, and a more successful campaign to move the
naming function in baptism from the spiritual to
the natural parents. This campaign can be seen as
an important contribution of Puritanism to the sub-
sequent wider culture of family life.

The absence of parents from baptism and the
centrality of godparents in naming in medieval En-
gland, linked to the fact that godparents usually
gave their own names to children, has been seen as
leading to a gradual reduction of the pool of fore-
names available to individuals and may have con-
tributed to the rise of surnames from the four-
teenth century, as greater clarity in identification
was needed. Thus only five male forenames
(Henry, John, Richard, Thomas, and William)
made up two-thirds of all those used by the four-
teenth century, and three female forenames (Eliza-
beth, Mary, and Anne) were over half of all those
used by the end of the medieval period. In the early
stages of the Reformation, this picture had already
begun to break down with the adoption of a limited
number of classical names, such as Julius and Hor-
atio, and, more successfully, with the use of rela-
tively large numbers of biblical names that had not
been widely distributed through the medieval cult
of the saints, including Abraham, Daniel, Judith,
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and Ruth, a phenomenon that has unusually been
attributed to the introduction of the Geneva Bible
from 1560. Because of the lack of associations with
popery in these names, they seem to have been
preferred by those with Puritan leanings, although
they also had a wider currency outside of these cir-
cles. More peculiar to Puritans was the adoption
from the 1580s of “grace names,” which were not
only divorced from the contamination of popery,
but also could provide statements of belief in line
with Protestant and specifically Reformed theology.
These included names such as Reformation, Deliv-
ery, Tribulation, Thankful, and Love-God. These
were condemned by conservative divines and
elicited disapproval from the first important com-
mentator on English names, the sixteenth-century
historian and herald William Camden. The most fa-
mous case remains that of Praise-God “Barebones”
Barbon, called in derision Praise-God Barebones.
He was a member of the parliament that resulted
from Cromwell’s attempt to bring order by nomi-
nating his own parliament in 1653; it was called the
Barebones Parliament by mockers, and the name
stuck. 

In the dissemination of these names, the role of
local clergy with Puritan leanings seems to have
been instrumental. However, it is clear from En-
glish parish registers that the practice was never
widespread and seems to have been confined to a
handful of parishes in Kent, later spreading to Sus-
sex and southern Northamptonshire. Although in
some parishes in these areas a majority of children
being baptized were given such names, the prac-
tice failed to penetrate further, even into what are
usually thought of as particularly Puritan areas
such as Essex, nor did it last far into the seven-
teenth century. There are later isolated examples
of the practice further afield, particularly for the
years of the Civil Wars in Lancashire and York-
shire, but in general this Puritan revolution in En-
glish baptismal names was stillborn. A handful of
these names did make it into the general pool,
most obviously the female forenames of Grace,
Prudence, and Faith, but in general the popular
medieval names reasserted themselves in the sev-
enteenth century.

The more significant contribution of Puritanism
to English, and wider, naming practices was in the
debate over the role of parents. The position of Re-
formed Protestantism, exemplified by Calvin, was
that, as infant baptism was to be retained, the fa-
ther should act as the godparent, promising to look
after the child’s spiritual welfare. English prayer
books from 1552 were ambiguous on the role of the
father, who may have been able to be present, but
they were clear that he should not be the godpar-
ent. In the Interregnum, under the Directory of
Public Worship, godparents were abolished, and
the father was elevated to be sole sponsor, although
there is considerable evidence that this directive
was disregarded in some quarters. After the
Restoration, godparents were reinstated, but the
father seems to have continued to be present, and
from 1662 the mother could also attend. The evi-
dence from parish registers strongly indicates that
in this period there was a collapse of the role of the
godparents as the givers of names. Very much in
line with Puritan aims, the father and even the
mother seem to have taken over this function, with
name sharing with godparents declining and the
practice of naming children after parents (particu-
larly fathers) growing. The result was the virtual
completion of a process that had begun at the Re-
formation of a transfer of functions to the natural
parents and thus, arguably, an increased emphasis
on the role of the family, a development that has
been seen as central to Puritanism.

See also: Family Piety
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Bay Psalm Book
The Whole Book of Psalmes Faithfully Translated
into English Metre (commonly known as the Bay
Psalm Book because it was published in the Massa-
chusetts Bay Colony in 1640) was the first English
book to be published in America. The work of the
ministers Thomas Weld, John Eliot, and Richard
Mather, the first edition of 1,700 copies was pro-
duced on a press belonging to Harvard College. As
stated in the preface, its production was inspired by
a dissatisfaction with the Sternhold and Hopkins
version, the dominant translation in England. That
“Old Version,” although held in great reverence,
was felt to depart from the literal sense of the
Psalms too often and was liable to cause offense to
those capable of comparing it with the original. The
Bay Psalm Book was designed as a more literal
translation, plain and familiar in style, with the min-
imum of poetic elaboration. The compilers also
rendered a higher proportion of the Psalms into the
simple “common meter” for greater ease of singing
and memorization. It was soon adopted almost uni-
versally in New England, using for the most part
the tunes of the Old Version. (A tune supplement
to the book did not appear until the ninth edition of
1698, and all thirteen of the tunes used there were
standard English tunes.) It remained in that posi-
tion of dominance until it was superseded by later
translations, including the English New Version of
Tate and Brady of 1696.

The preface of the book has generally been at-
tributed to Richard Mather, though most scholars
now attribute it to John Cotton. It displays many of
the characteristic concerns of contemporary writ-
ers in England. Written explicitly to counter objec-
tions made by others (presumably in New England,
although unnamed) to psalm singing, it deals with
the same scriptural commonplaces as writers in
England, and the title page of the 1697 edition
(printed in London) bears the two central New
Testament references to music (Colossians 3:16
and Ephesians 5:19). (That there was some dispute
is also evident from John Cotton’s Singing of
Psalmes a Gospel Ordinance [London, 1650]). The
concluding sentence of the preface, with its refer-
ences to the saints’ “eternal Hallelujahs,” is also a

highly characteristic godly vision of the music of
heaven.

See also: Thomas Sternhold, Psalms
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Bible
The Bible has traditionally been viewed by Chris-
tians as the inspired word of God. At the time of the
Reformation, Protestants placed it at the center of
their attempts to understand God’s will and com-
mands. They asserted that the Bible was the ulti-
mate authority in matters of religion. Written origi-
nally in Hebrew, Greek, and Aramaic, the Bible
included the books of the Old, or Hebrew, Testa-
ment and the New Testament. An early Greek
translation of the Old Testament, called the Septu-
agint, had included a number of books that were
not found in the Hebrew Bible. Those books are
referred to as Apocrypha. The entire Bible, includ-
ing the Apocrypha, had been translated into Latin
by St. Jerome, who finished his task in the year 405.
That version, the Vulgate, was the principle tool
used by clergy, theologians, and other churchmen
through the Middle Ages. Luther and the other Re-
formers believed that the Bible deserved to be
made available to all Christians. This required the
publication of the Bible in inexpensive editions in
vernacular languages.

The earliest English translation of the Vulgate
Bible was prepared by the fourteenth century reli-
gious reformer John Wyclif, prior to the develop-
ment of printing. It was circulated in manuscript
among the Lollards, who were followers of Wyclif’s
teachings. Following the Reformation, William
Tyndale translated the Bible into English from the
Greek and Hebrew. Because of official opposition
to his efforts, he left England and settled in the
German states, finishing the first printed New Tes-
tament in 1525 and finishing the Old Testament
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nine years later. Tyndale did not see the publication
of the latter, since he was arrested in 1535 and exe-
cuted in the following year. His graceful translation
not only made the Bible more accessible to the En-
glish, but also helped to shape the English language
itself. Miles Coverdale published a complete En-
glish Bible in 1535. The attitude of the authorities
was changing, and Coverdale’s Great Bible (1537)
was accepted by the king and bishops.

During the Marian exile, English Reformers
prepared the English-language Geneva Bible,
which was published in 1560. This version was no-
table for its extensive marginal commentary, which
gave a clear Protestant and anti-Catholic interpre-
tation of the scripture. The Calvinist orientation of
this translation has led many to assert that it was
the favored Bible among puritans in England and
New England, but an examination of Bible owner-
ship and the actual words cited in sermons and
recorded in sermon notes would indicate that this
is an exaggeration.

In fact, puritans believed that the Geneva trans-
lation was imperfect, and one of their petitions to
King James I at the start of his reign was that a
new translation be authorized. The king granted
that request at the Hampton Court Conference,
and fifty-four scholars from several universities
were charged with the task, working in six com-
mittees. They turned back to the Greek and He-
brew rather than using the Latin Vulgate as the
basis for their translation, though they did make
extensive use of Tyndale’s efforts. This Authorized
Version, also called the King James Bible, was
published in 1611. It quickly became the pre-
ferred English Bible, and like Tyndale’s work, it
had a great influence on the English language,
used by almost all Christian English-speaking
writers for several centuries and Milton among
others.

See also: Geneva Bible, Soldier’s Bible
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Bishops’ Wars
Two failed attempts by Charles I to use military
force to impose his will on the Scots in 1639 and in
1640. Each was called a Bishops’ War (or, in Latin,
bellum episcopale) at the time, reflecting the wide-
spread puritan belief that Charles was trying to im-
pose a plan hatched by the English bishops to im-
pose their policies for church government,
discipline, and worship on the Scots, with their
proud tradition of episcopacy-in-presbytery
(whereby the office of bishop was incorporated
into a Presbyterian church system). The culmina-
tion of attempts to centralize the Scottish Church
had indeed been the new Scottish Prayer Book of
1637, based on the first Book of Common Prayer
of Edward VI (1549). The attempt to impose this
prayer book had led to mass protests by Scots,
many of whom signed the National Covenant com-
mitting them passively to resist all innovation in
church and state. Charles I was determined to
have his way and planned to use dissident High-
landers, troops from Ireland, and an invasion force
of 20,000 men raised in England to impose his will
by force. The Scots (recalling many veterans from
the Continental wars) mobilized more effectively
than Charles, whose plans proved overcompli-
cated. So when he reached the borders, he real-
ized he lacked the strength to achieve his pur-
poses, and he signed a truce on 18 June 1639 at
Berwick that restored the status quo ante. But re-
sentment on both sides smoldered over the next
twelve months.

The king made sullen and patently insincere
concessions to a Scottish parliament and General
Assembly and called an English parliament, hop-
ing it would support him against the still much
disliked Scots. But this “Short Parliament”
wanted more concessions over the way Charles
was governing England before they would back
his war; and he dissolved it after only three
weeks. Yet he still went ahead with mobilizing a
new army for a second assault on Scotland. This
one was even less well managed, and its move
north was accompanied by many acts of vandal-
ism and iconoclasm. The Scots again mobilized
first and did not wait for Charles to arrive. They
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occupied the eastern part of the North of En-
gland as far south as Newcastle, and the king’s
disintegrating army had no hope of dislodging
them. Charles was forced into humiliating con-
cessions that led to the elimination of all his per-
sonal authority in Scotland and the summoning of
the Long Parliament in England, which he could
not dissolve, because he had agreed that the Scots
would remain in Newcastle until their war costs
were met by that parliament. This agreement
gave the puritans and their allies the leverage to
reform England, or, in the event, to force the
country into civil war.

See also: Anti-Calvinism, National Covenant
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Book of Common Prayer
The Book of Common Prayer has been the official
form of public worship in the Church of England
since the sixteenth century. It contains the daily
service of morning and evening prayer, the forms
for the administration of the sacraments of baptism
and Holy Communion, and the services for bap-
tism, marriage, burial, the churching of women
after childbirth, the ordination of deacons and
priests, and the consecration of bishops. It also in-
cludes the Psalter, the Catechism, and the scripture
readings for the collects (a specific collect, or short
prayer, is provided for each Sunday of the year),
and the portions from the Gospels and Epistles ap-
pointed for each Sunday. It has been revised sev-
eral times and has in the past included forms of ser-
vice for specific occasions, such as that
acknowledging England’s delivery from the Gun-
powder Plot of 5 November 1605.
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The Book of Common Prayer was introduced in
1549 when Edward VI’s Act of Uniformity made it
the mandatory form of national worship. The work
of Archbishop Thomas Cranmer, this prayer book
was intended to replace the Latin Mass with a col-
lective form of worship in English and to embody
the Protestant theology of the Church of England.
Cranmer trod carefully around political difficulties
and differences in public opinion, but his 1552 re-
vision of the Prayer Book marked a more decisive
turn to Protestantism of a Zwinglian kind: all refer-
ences to the “mass” and “altar” were excised; the
surplice was enjoined as the standard vestment;
and explanatory notes were added, such as “the
declaration on kneeling” (known since the nine-
teenth century as the “black rubric”), which stated
that kneeling at the communion did not imply ado-
ration. The 1559 Book of Common Prayer issued
by Queen Elizabeth was based on the 1552 Book.
However, it omitted “the declaration on kneeling”
and conflated the formulae used at the reception of
the bread and wine in the 1549 and 1552 prayer
books so as to allow worshippers and celebrants
more freedom of interpretation about the theology
of the Eucharist. It included a rubric that restored
the ornaments of the church and minister as they
had been in the second year of Edward VI until the
queen or archbishop made “other order.” This
order was never forthcoming, and many saw the
rubric as allowing “popish” ornaments.

It is no exaggeration to say that English Puri-
tanism was a reaction to the 1559 Book of Com-
mon Prayer. Other issues—such as the role of
bishops or predestination—became equally im-
portant, but the conviction that the prayer book
was redolent of popery and that its imposition was
a burden on the godly consciences both of minis-
ters and their flocks formed a persistent strand in
English Puritanism until at least the end of the sev-
enteenth century. Specific complaints ranged from
the retention of the term priest to the readings
taken from apocryphal books of the Bible. Puritans
objected to the cap and surplice worn by the min-
ister, standing at the reading of the Gospel, bowing
at the name of Jesus, kneeling to receive the sacra-
ment, the use of a ring in marriage, the making of

the sign of the cross at baptism, and the burial ser-
vice’s confident hope that the deceased would rise
again to eternal life. Beyond these particular “in-
conveniences,” Puritans resented the principle of
such a minutely prescribed form of worship. Eliza-
bethan Puritans such as John Field and Thomas
Cartwright argued that the clergy were simply
reading prayers rather than praying with the Spirit
as St. Paul demanded. They complained that set
forms thwarted ministers in the exercise of their
“gifts” for extemporized prayer and deadened de-
votion among the congregation. Prayer book wor-
ship in the sixteenth and seventeenth centuries
may have justified these complaints. Few among
the congregation owned a copy of the prayer book,
and many were illiterate, so the parish clerk led the
laity’s responses. Although many may have learned
the liturgy aurally, there were frequent laments
from both Puritans and conformists about the
mumbled or inaudible prayer, the passivity of the
congregation, and the lack of emphasis on the in-
telligent preaching they believed the laity were
hungry for and needed.

Elizabethan Puritans campaigned against the
prayer book in several ways. They produced their
own alternative liturgy, A Booke of the Forme of
Common Prayers (1584). They lobbied Convoca-
tion and Parliament for relaxation of uniformity
and for specific modifications of the prayer book.
In their own parishes they adapted the liturgy and
omitted parts of it. The authorities responded by
making conformity to the prayer book into a shib-
boleth by which to identify and penalize Puritan
clergy. Archbishop Whitgift’s articles of 1583 de-
manded among other things that ministers ac-
knowledge that the Book of Common Prayer was
lawful and consonant with the word of God and
that they promise to use it. This requirement was
extended to all those entering the ministry by the
canons of 1604. Although the drive to enforce
clerical subscription at the beginning of James I’s
reign claimed some notable Puritan victims, the
king generally turned a blind eye to those modify-
ing or omitting prayer book worship once they had
subscribed. The millenary petition presented to
James I in 1603 demanded revision of the Book of
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Common Prayer, and the consequent Hampton
Court Conference led to minor amendments to
the liturgy.

Migrating to New England, Puritans abandoned
use of the Book of Common Prayer in their services.
Official tolerance or pragmatism in England had
evaporated by the 1630s when Charles I and Arch-
bishop Laud demanded conformity to the Book of
Common Prayer and attempted to impose a new
version on Scotland. Liturgical issues, now com-
bined with charges of “popish” practices and Armin-
ian theology, were a major factor in the political cri-
sis that led England into civil war. In 1645 the Book
of Common Prayer was banned, and the Westmin-
ster Assembly’s Directory for the Public Worship of
God, prefaced by an indictment of the Book of Com-
mon Prayer, was issued as a guide to ministers on
how to structure their services. The Book of Com-
mon Prayer returned with the monarchy: the 1661
Savoy Conference was a golden opportunity for revi-
sion, but the changes were minor; the readings from
the Gospels and Epistles were taken from the Au-
thorized Version, and a modified “black rubric” was
reinstated. The 1662 Act of Uniformity required
clergy to offer their “assent and consent” to the
Prayer Book. As hopes of reunion with the Church
of England dwindled and Nonconformists grasped
the opportunities presented by the 1689 Toleration
Act, Puritan distaste for the Book of Common
Prayer became irrelevant to the movement.

See also: Antipopery, Surplice, Vestments,
Westminster Assembly
Further Reading
F. E. Brightman, The English Rite, 2 vols. (London,

1915); F. Proctor, A History of the Book of
Common Prayer, revised by W. H. Frere,
(London, 1901).

John Spurr

Book of Discipline
The First Book of Discipline is the name used to
refer to the document that provided the blueprint
for the government of the Church of Scotland.
Having been considered but not adopted by the
Scottish parliament that in 1560 abolished the Mass

and accepted a new confession of faith, it was ac-
cepted by an assembly of clergymen called by John
Knox. Knox played the principal role in the drafting
of the proposals, which were an essential part of the
construction of the Presbyterian Church in Scot-
land. The document suppressed monasteries and
chantries, but insisted that tithes should continue
to be paid for the support of the parish ministry and
schools. It called for parish grammar schools and
higher level schools in every principal town. The
Book established regional superintendents to over-
see the implementation of reforms; originally ap-
pointed, the superintendents were after three years
to be elected by the clergy of their region in con-
sultation with neighboring superintendents. Proph-
esyings were required to be regularly held as a
means of raising the quality of the clergy. Parish
clergy were to be elected by their congregations,
with the assistance of ministers of neighboring
communities. The parish was also to elect elders,
who were charged with supervising discipline and
managing the parish finances.

Ambitious in the extreme, the First Book of Dis-
cipline was never formally approved by Parliament
nor the monarch and was not fully implemented.
Over the next decades, debate continued over how
the church in Scotland was to be structured. A Sec-
ond Book of Discipline was proposed in 1578.
Whereas the First Book of Discipline had reflected
a general Reformed outlook, the new proposal drew
more specifically upon a Genevan model. Andrew
Melville was the strongest proponent of the reform.
Whereas the earlier work had accepted the role of
bishops in the church, the new document was more
critical of episcopacy and called for a more specifi-
cally Presbyterian and synodical church govern-
ment. Its discussion of the proper relationship be-
tween church and state was drawn from Calvin’s
Institutes. Because it demanded clerical autonomy
and denied any lay claims to church property, it too
was never adopted by Crown or Parliament. How-
ever, its provisions were gradually implemented by
the General Assembly of the church.

Inspired by the efforts of the Scottish church,
English Reformers of the 1580s attempted to im-
plement a similar reform in their own country.
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Rebuffed in their efforts to turn the English parlia-
ment into the vehicle for reform, leading Reformers
such as Thomas Cartwright, John Field, and Thomas
Wilcox drafted their own proposals, which were also
called the Book of Discipline. This document went
through various drafts before it was eventually sub-
mitted to existing clerical conferences for endorse-
ment in 1586. Reflecting the Scottish influence, the
Book called for parish consistories, local clerical con-
ferences, and provincial and national synods. It ap-
pears to have been formally endorsed by few of the
regional conferences that considered it, but it did
provide an impetus for an effort to elect Reformed
candidates to the parliament of 1586, in the hope
that they would replace the Book of Common Prayer
with a Genevan order of service and would also de-
bate reforms in church structure. Queen Elizabeth
and her bishops prevented that from happening, and
the English Book of Discipline had no immediate in-
fluence on reform.

See also: Thomas Cartwright, John Field, John Knox,
Thomas Wilcox, Conference Movement,
International Puritanism.
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Francis J. Bremer

Book of Martyrs
The popular name for The Actes and Monuments of
the English Martyrs, first published in 1563. It was
the major work of John Foxe and told the history of
Christianity in England, while memorializing those
who gave their lives for their faith during the reign
of the Roman Catholic Mary Tudor.

Foxe had first begun to consider a work that
would establish the pre-Reformation roots of the
Church of England during the reign of Edward VI.
When Mary came to the throne, Foxe left England,
along with many others, called Marian exiles. He
journeyed first to the Netherlands and then moved

on to Strasbourg, Frankfurt, and Basel. Over the
next five years, approximately three hundred En-
glish men and women were burned as heretics.
Foxe began to gather reports of their suffering. He
considered adding some of these tales to an earlier
work he had published on the persecution of the
Lollards in England during an earlier time.

Following the death of Mary and the accession of
Elizabeth to the English throne, leaders of the re-
stored Protestant Church of England, including Lon-
don’s bishop Edmund Grindal, urged Foxe to expand
the project he had been considering to make it into a
full collection of the lives of the English martyrs. This
is essentially what Foxe did, and his first edition of
the Acts and Monuments began with the Lollards and
told the story of the Marian persecutions. He drew
material not only from official documents but also
from the testimony of eyewitnesses and the writings
of the martyrs themselves from prison.

The Acts and Monuments went through a num-
ber of editions during Foxe’s lifetime. In each he
worked to correct earlier editions and to expand
the work by including the martyrdom of Continen-
tal saints and by going back in time to the early days
of Christianity. New editions also featured a grow-
ing number of illustrations, over 150 in the latter
editions. The work was an unequalled work of anti-
Catholic propaganda, which had been the intention
of those who supported Foxe. It was set up in many
English churches and helped shape the Eliza-
bethan sense of Protestant identity. Its influence
extended to the English settlements in the New
World, particularly New England.

See also: John Foxe, Marian Exiles, Marian Martyrs
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Francis J. Bremer

Book of Sports
“The King’s Book of Sports,” also known as “The
King’s Declaration,” was issued by James I in Au-
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gust 1617. When passing through Lancashire, the
king had learned of bitter disputes between the de-
fenders of customary entertainments on Sundays
and puritan justices eager to ban such “profana-
tions.” At first the declaration applied solely to Lan-
cashire, which the king saw as “much infested” by
two extreme groups, puritans and papists. On 24
May 1618, James authorized the printing and na-
tionwide distribution of the document, with a new
introduction. Much later, in 1633 and 1634,
Charles I republished “his blessed father’s Declara-
tion,” with slight differences and his own addenda.
It was ordered to be read in every parish church. It
has been reprinted among the Primary Sources in
this work in its entirety.

The central message of the declaration was that,
providing good order was kept, a range of honest
and healthy entertainments could be pursued on
Sunday, but only after afternoon service had been
attended. The tone was permissive rather than dic-
tatorial. However, the first two versions contained
important discrepancies. Piping was allowed in
1617 but not in 1618, and only in 1618 was there
specific permission for May games, Whitsun ales,
morris dances, and maypoles. When reissued in
1633–1634, the text was not updated or tightened
to meet changing circumstances.

Since the 1570s, the puritan attack on popular
recreations had resulted in various acts, royal
proclamations, and court judgments imposing
tighter controls or bans on Sundays. The Declara-
tion of 1617 was a significant landmark in this con-
troversy, though defenders and opponents inter-
preted it differently. Most local disputes were
argued out in ecclesiastical and civil courts: some,
for example, insisted that their celebrations had not
actually coincided with divine service, though they
had taken place before morning or afternoon wor-
ship. Lengthy diatribes were also written by both
sides. Christopher Windle of Bisley (Oxfordshire)
wrote a Latin commentary (1618) in fulsome sup-
port of the declaration. By contrast, Henry Burton’s
Divine Tragedy (1641) documented fifty-six exam-
ples of God’s judgment “upon Sabbath breakers . . .
in their unlawful sports.” Thus, at Battersea near
London, a young piper who played when a maypole

was garlanded, “with the pipe in his mouth, fell
down dead.”

The greatest acrimony followed the declaration’s
republication in 1633–1634, which coincided with
William Laud’s appointment as archbishop of Can-
terbury. His ritualism and insistence on liturgical
uniformity was seen by his enemies as an attempt
to reimpose Catholicism. Though important fiscal,
political, and constitutional factors were by now in-
volved in the worsening relationship between king
and Parliament, the reissued declaration was a
provocation in two ways. It emboldened local com-
munities into revitalizing traditional entertain-
ments, and it simultaneously infuriated puritan
clergy and laity, who saw this as godless flouting of
the fourth commandment. Ministers who refused
to read the book publicly, or who prevented such
customs as morris dancing on Sundays, were sus-
pended or ejected by Laudian bishops. Finally,
during the Civil War, the puritan parliament of
1644 ordered that all copies of the Book of Sports
were to be seized and publicly burned.

See also: Leisure Time, Theology of, Sports and
Recreation
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David Dymond

Brattle Street Church
The Brattle Street Church, sometimes called the
Church on Brattle Square, or, derisively, the Mani-
festo Church, first opened its doors in Boston on 24
December 1699. It was the fourth Congregational
Church of Boston and the seventh church in the
city (Quakers, Baptists, and Anglicans each had a
meetinghouse). The founders sought to create a
different kind of church, a congregation that was
Calvinist and Congregational but also sympathetic
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to Anglican modes of worship and with a less pub-
licly confessional membership requirement.

Being certain about what they wanted, the
church’s founders, who called themselves “the un-
dertakers” (that is, those who were “undertaking”
this new endeavor), published A Manifesto or Dec-
laration Set forth by the Undertakers of the New
Church in 1699, which staked out their new
church’s theological and ecclesiastical territory.
These founders included Thomas Brattle (treas-
urer of Harvard College and donor of the land on
which the church was built), William Brattle (tutor
at Harvard), John Mico (a successful merchant),
John Leverett (tutor at and future president of
Harvard College), Thomas Banister (another
wealthy merchant), and Benjamin Colman (first
minister of Brattle Street and a student of Lev-
erett). The founders of the church were generally
merchants and at odds theologically and politically
with Increase and Cotton Mather, who embodied
New England’s Puritan order. The Brattle Street’s
founders and the Mathers fought over control of
Harvard College and the establishment of the new
church.

The founder’s manifesto simultaneously tied the
Brattle Street Church to New England’s Puritan
Congregationalism and alienated it by asserting
boldly a heterodox set of practices of worship and
polity. They wanted a cosmopolitan church steeped
in a culture of social reserve and politeness. But
they also wanted to be part of the religious, com-
mercial, and civil life of New England’s most im-
portant port. Thus, they undertook the task of
founding a new church that could meet all their
needs.

A Different Sort of Congregationalism
Published in 1699, the manifesto was intended to
“prevent all misapprehensions and jealousies” by
declaring to both the church’s prospective mem-
bers and ecclesiastical peers its “aims, designs,
principles and rules.” The author or authors (prob-
ably Benjamin Colman) were aware of the impend-
ing controversy that their innovations would incite
in orthodox New England. The aim of the docu-
ment was to avoid tension. In publishing the mani-

festo, the undertakers attempted to lessen the
shock waves they knew the founding of their new
church would create.

The first of sixteen statements in the manifesto
associated the Brattle Street Church with the West-
minster Confession, the statement of orthodox pu-
ritan faith developed by the Westminster Assembly
in the 1640s. This allegiance was not controversial;
all Boston Congregational churches would have
done the same at that time. The second declaration
claimed that the new congregation would practice a
“true and pure” worship of God. By so asserting,
they partially allied themselves with the United
Brethren in London. The United Brethren were an
alliance that brought together Presbyterians and
Independents (Congregationalists) in an effort to
create a united Dissenting movement. However,
the United Brethren were rejected by some Con-
gregationalists in New England because they be-
lieved the agreement started Congregational
churches down the path of Presbyterianism. In
fact, the undertakers were not interested in Presby-
terianism, and their decision to become part of the
United Brethren was less about theology and polity
and more about practice. The Brattle Street
Church wanted scripture, chosen by the minister,
to be read aloud without explication or comment to
the congregation each Sabbath. The established
New England Congregational churches were op-
posed to this form of worship, because it was too
reminiscent of Anglican and Catholic practices.

Increase Mather, who at the time embodied the
traditionalist impulse in New England Congrega-
tionalism, protested against the plain reading of
scripture to the congregation, as well as against the
new church’s alliance with the United Brethren.
But his opposition was tempered, because while in
England he had been one of the architects of the
United Brethren. He approved of the United
Brethren as a force for reforming the Church of
England, but he did not support their actual wor-
ship practices—especially in his hometown.

The manifesto went on to distinguish the new
church in several other ways, including the saying
of the Lord’s Prayer at every meeting, the baptism
of all children whose parents professed a faith in
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Christ (as opposed to requiring church member-
ship), no requirement to publicly relate a conver-
sion experience in order to be a member, and the
ability of all church members (even women) to vote
on the calling and installation of a new minister.
The manifesto also declared that the church body
was a mutual voluntary society that was to meet
regularly in the same place with the same minister.
This distinction brought them back into alignment
with the established New England Congregational-
ists by illustrating that they were neither Catholics
nor Quakers.

Increase Mather published The Order of the
Gospel in 1700 to refute the manifesto’s theology,
polity, and practice. Not to be outdone, the under-
takers of Brattle Street Church published the
Gospel Order Revived as a rebuttal. It was probably
written by Benjamin Colman, but he did not sign it.
(Boston printers claimed they could not print it be-
cause of a lack of signature, and so it was published
in New York.) Cotton Mather entered the fray and
published several pamphlets denouncing the Brat-
tle Street Church’s ideas and innovations. In re-
sponse to these attacks, the members of Brattle
Street Church invited their detractors to jointly ob-
serve a day of prayer on 31 January 1700. The
Mathers, for both civil and religious reasons, could
not refuse, and thus they symbolically accepted
Brattle Street as an institutional peer. Despite the
initial strident rhetoric and the actual differences,
the Brattle Street Church became a genuine option
for Boston Congregationalists who wanted a differ-
ent style of worship and ecclesiastical organization.
In short order, the church became a popular option
for liberal-minded, cosmopolitan, and mercantile
Bostonians. This acceptance and popularity was
due in large part to the moderating and diplomatic
efforts of Brattle Street’s first minister, Benjamin
Colman.

After the Founding
The church became the religious home of many of
Boston’s most successful merchants, largely due to
its minimal membership requirements and its style
of worship. Their controversial theology and prac-
tices became unremarkable in the face of the ever-

evolving religious landscape of New England.
Within two decades of the church’s founding, other
churches had instituted similar reforms. Colman
served as senior pastor until his death in 1747. He
had as his assistant William Cooper and then
Samuel Cooper, who became senior minister after
Colman’s death. The Brattle Street Church partici-
pated in the Great Awakening by inviting George
Whitfield, a prominent figure in that revival move-
ment, to speak in their church. Both Colman and
William Cooper took a public pro-revival stand,
which created some tension with other Boston
churches. During the latter part of the eighteenth
century, Brattle Street Church became a center of
American patriotism. The congregation and its
ministers were so adamant in their patriot views
that General Gage ordered his British Regular
troops to use the church as their barracks during
their occupation of Boston in the early stages of the
Revolutionary War.

See also: Benjamin Colman
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Daryl Sasser

Bridewell
The bridewell, a kind of corrective institution, was a
product of sixteenth-century England’s innovative
overhaul of its means and methods of alleviating
poverty. Inspired by the writings of Christian Hu-
manism, with their emphasis on improving the wel-
fare of all subjects, the bridewell was designed to re-
ceive individuals, specifically the poor, who were, or
were likely to become, a drain upon the parish
purse, such as “the riotous and prodigal person, that
consumeth all with play and drinking;” “the dis-
solute person, as the strumpet, pilferer &c.;” “the
slothful person, that refuseth to work;” “all such as
wilfully spoil or embezzle their work;” and “the
vagabond that will abide in no service or place”
(Michael Dalton, The Countrey Justice [1631], p.
101). Bridewells were to punish their behavior and
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instill a proper regard for the orderly and godly life
through enforced labor. Thus, bridewells were to be
a place of correction and reformation for the labor-
ing poor. Ultimately, they failed, the bridewell
slowly becoming conflated with the workhouse,
until in 1865 the institution officially merged with
the prison system to form the “local prison.”

The first bridewell—Bridewell Hospital—was
established in London during the early 1550s as
the fifth and final hospital designed to control Lon-
don’s poverty problem. (The others were for the
old, the sick, the mentally ill, and orphans.) In ad-
dition to its traditional use of stocks, whipping
post, and loss of freedom, Bridewell Hospital set
out to reclaim these lost souls through regular
work and steady religious observance, with the
added hope that, in a pioneering attempt at setting
the poor to work, the inmates themselves might
defray the costs of their incarceration through the
sale of their own handiwork. Within a decade,
London’s Bridewell was a divided institution, with
a small portion devoted to the training of poor boys
and the greater part used as a corrective facility for
the disorderly and idle, most of whom had been
engaged in “prostitution, . . . , adultery, bigamy,
profane swearing, dice-playing, drunkenness, slan-
der, and running away from a master” (Innes, pp.
57–58). Other urban areas followed London’s lead,
with Oxford (1562), Salisbury (1564), Norwich
(1565), Gloucester (1569), Ipswich (1569), plus as
many as ten other areas, each establishing its own
bridewell by the close of the sixteenth century. In
nearly all cases, the erection of a bridewell was
only one part of a comprehensive attempt to put an
end to local poverty.

Between 1575 and 1630, a network of bridewells
was established across England, including rural
areas. Significantly, the distribution of individuals
admitted to the bridewells differed between the
urban and rural settings, with urban areas more
concerned with clearing disorderly streets and
rural ones preoccupied with enforcing the subordi-
nation of the lower orders, particularly those who
violated labor and poor laws. Justices of the peace
(JPs) were the linchpin in the establishment and
filling of rural bridewells, and it is here, at the local

level, that the role of Puritanism can most plainly
be seen.

Bridewells figure prominently in the creation of
England’s most famous godly villages and towns,
such as Sudbury, Suffolk, and the cities of Dorch-
ester and Salisbury. In Sudbury, work was matched
by prayer. Each inmate said “the General Confes-
sion, the Lord’s Prayer, and a special prayer ac-
knowledging that ‘the punishment wherewith we
be now scourged is much less than our deserts; but
we humbly beseech Thee that it may work in us a
reformation of our former life and true obedience
[to] his Majesty’s Laws’” (Slack, Poverty, p. 151). In
Salisbury the appearance of the plague in 1627
sparked the town’s leaders and leading Puritans,
such as Henry Sherfield, to follow the course of its
godly counterpart Dorchester, and strive for a “ref-
ormation, a true and real reformation of this city.”
This effort at reformation included the municipal
control of poor relief to ensure the fair distribution
of the poor rate; the establishment of a municipal
storehouse to provided wood and food to the city’s
poor; the creation of a civic brew house in order to
generate income (plus control consumption); and
the workhouse, with its “careful supervision ‘for
avoiding of all prophaneness and vice whatsoever’
(Slack, Poverty, p. 152).” As in London, Salisbury’s
workhouse was split between the manual training
of children and the punishment of the idle. In this
case, the children were to be “continually lodged
dieted and kept to work in the said house and not
be permitted . . . to resort home to their parents or
else to wander up and down the streets.” And, lest
there be any confusion of identification, they were
to wear blue caps and badges with the city arms
“whereby they might be known the children of the
workhouse and distinguished from all other chil-
dren.” Upon entering the bridewell, the idle of Sal-
isbury were to be whipped, and “to be kept prison-
ers and not to have any come to them” (Slack,
“Salisbury,” p. 192).

The desire to curb the problems of poverty, to
discipline the idle, and to reform the disorderly was
not the sole domain of Puritans. Indeed, the impe-
tus behind such social activism predates the rise of
this hotter brand of Protestantism in England. Yet
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in the seventeenth century, it was the Puritans who
were the heirs of Christian Humanism’s social
goals, if not its theology, providing a renewed en-
thusiasm for older ideas, as they strove to shape
their local environments into parochial cities upon
hills and minuscule new Jerusalems. The bridewell
became, at least in the hearts and hopes of the
godly, household-sized Genevas. It seems likely
that Puritan JPs and parish elites would “have been
especially anxious to promote the establishment of
bridewells,” given Puritanism’s emphasis on public
edification and wholesale reform, and as Joanna
Innes points out, there were “more bridewells in
West Suffolk, a notably Puritan district, than in any
other county” (Innes, p. 72). The difference be-
tween Puritan and non-Puritan uses of the
bridewell may well have been a degree of intensity
rather than a change of form.
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Lynn A. Botelho

Broadsides
Large sheets of paper that were printed on one side
only. They were among the most popular of printed
formats, especially for ballads. Broadsides often
contained a mixture of media: many contained
woodcut pictures and songs, while some were in-
tended to be read aloud. They were cheap (retailing
for less than one penny), easily understood, and
very popular. They were posted in public places and
read aloud and found in homes, pasted up on chim-

neypieces for edification and entertainment. They
were popular in town and countryside among all
sorts of people, and those that survive represent a
fraction of those originally printed. They were espe-
cially popular in England, from the mid-sixteenth
century, and, though they continued to be popular
with an increasing pictorial element in the early sev-
enteenth century, from that time more radical polit-
ical and religious ideas tended to be expressed in
the form of news books. As the broadside was a for-
mat rather than a genre, there was considerable
variation in subject, complexity, and audience. A sig-
nificant proportion contained religious material
that, while relatively light on theology, related to Pu-
ritanism in the realms of politics and domestic piety.
Many others were far from spiritual and were con-
demned by preachers (and perhaps enjoyed by their
readers) for their bawdiness.

Broadsides were never as overtly political as they
were in the German Reformation, partly because
English woodcut technology lagged behind that of
its European neighbors, but as the period pro-
gressed, they touched on political issues and were
manipulated in propagandist efforts, usually in con-
junction with religion. Several were antipopish,
such as A table briefly pointing out such places of
Scripture as condemn the principall points of pop-
ery (1625), and produced in the aftermath of the
Spanish match, the unsuccessfull effort to marry
Charles Stuart, the heir to the throne, to a Catholic
Spanish princess. During the Civil Wars, broad-
sides promoted the reputations of godly Parliamen-
tarian heroes; at the Restoration, they were used to
attack Puritanism. Later, during the Exclusion Cri-
sis, propagandist broadsides highlighted the dan-
gers of having a Catholic king.

Many broadsides bolstered Protestant piety, espe-
cially the godly “tables,” complex broadsides con-
taining pictures, poems, and prayers, all with domes-
tic devotional purposes. Some were broadly puritan,
such as A godly meditation day and night to be exer-
cised (ca. 1600), while others combined the devo-
tional with the educational, such as Finch his Alpha-
bet, or, A Godly direction, fit to be perused of each
true Christian (ca. 1635). Though rarely explicitly
Puritan in their theology, many tables flaunted
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godly reputations, for instance Old Mr Dod’s Say-
ings (1667), which purported to be the sayings of
the Puritan divine John Dod. Others provided edi-
fication and entertainment in their description of
providential occurrences. Though they contained
scandalous news, often detailing monstrous births,
these were compatible with broadly Puritan ideas
about the interventions of God in the world. Puri-
tan clergy rarely countenanced broadsides, espe-
cially their vivid woodcuts, but shared common
theological ground with the godly tables.

See also: Ballads
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Andrew Cambers

Brownism
See Separatists

Burial Practices
After the Reformation, the great majority of English
people were still buried in a traditional manner in
ancient churchyards, but behind this apparent con-
tinuity from the past lay fundamental changes of be-
lief, liturgy, and practice. Most revolutionary was
the decisive rejection of the Catholic concept of
purgatory, the after-death realm where souls were
supposedly purged of their pardonable sins before
entering heaven. Elaborate funerary masses,
prayers, and commemorations could no longer be
justified, and the old cyclical relationship between
the living and dead had lost its meaning. Now it was
believed that the soul at death went instantly to its
eternal reward: heaven for the righteous, hell for
the sinful. Funerals could only benefit the living, for
the fate of the dead was already sealed.

The second Book of Common Prayer, issued in
1552 and readopted after Elizabeth’s succession to
the throne in 1558, provided a burial service that
was shorter and more Calvinistic than its predeces-
sor of 1549. Gone were the communion, the com-

mendation of the soul, and several psalms. The
minister merely met the burial party at the church-
yard stile, escorted it to the graveside (or church),
said or sang a few short passages, and read a lesson
and collect. While he intoned the powerful words
of the committal, earth was cast upon the corpse by
“some standing by.” The keynote was respect and
decency, without superstition.

All this was not radical enough for the puritan
writers of An Admonition to the Parliament (1572).
To them burial was simply a pious and charitable
duty incumbent on everyone. Any form of “pre-
script” (prescribed) service was unscriptural and
superstitious, and nothing could justify the involve-
ment of ministers, pealing of bells, or use of sur-
plices, funeral sermons, and doles. Consecrated
graveyards were not needed, nor were particular
ways of digging graves. Corpses were viewed as
“loathsome carrion,” yet paradoxically they were
destined, it was believed, to be reassembled whole
and perfect for the Last Judgment. To people con-
vinced that humankind was divided into the saved
and the damned, the most objectionable part of the
prayer book’s service were the all-inclusive words,
“in sure and certain hope of resurrection to eternal
life;” several substitutes were proposed such as,
“some to joy and some to punishment.” The most
extreme statement of puritan thinking came in the
Presbyterian Directory of Public Worship, officially
adopted in 1653. Pointing out that praying, read-
ing, and singing had been “grossly abused,” it de-
manded burial “without any ceremony,” “decently
attended” by Christian friends.

In the burial service, stoutly defended by John
Whitgift and others, puritan preachers and writers
constantly saw idolatry and popish praying for the
dead. Equally reprehensible in their eyes were sur-
viving popular superstitions and folk beliefs of a
quasi-Catholic kind, such as watching the corpse,
sprinkling it, and holding wakes after funerals. In
this fevered atmosphere, local zealots physically at-
tacked pre-Reformation tombs in churches, partic-
ularly when they bore religious images or popish
inscriptions such as “Pray for the soul of . . ..” Some
iconoclasts went so far as to smash purely secular
images and inscriptions, although Elizabeth had is-
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sued a proclamation in 1560 forbidding this sense-
less destruction.

Believing that burials should be simple and
sober, the godly fiercely criticized all kinds of costly
“pomp,” for example mourning clothes or “blacks,”
heraldic displays and processions, the custom of
embalmment, and large-scale consumption of food
and drink. Funeral sermons were originally put into
this category, but by 1600 were accepted as a con-
venient means of celebrating godly lives. The irony,
however, is that in the late sixteenth and seven-
teenth centuries the wealthier ranks of society
probably indulged in more secular display and ex-
penditure at funerals than ever before. Simultane-

ously their monuments proliferated greatly, using
new kinds of non-Christian symbolism, while the
interiors of churches became ever more strictly di-
vided into zones, determined by social class for
both the living and the dead. Indeed, social status
was a major reason for the variable nature of Pro-
testant funerals, and even the directory allowed
due deference to rank.

No single, distinctively puritan form of burial
emerged in England. At one end of the spectrum,
most of the godly tolerated the prayer book, if
only grudgingly. Samuel Clarke, puritan biogra-
pher, described the church funerals of many godly
divines, which were attended by huge numbers of
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mourners, both ministers and laity, expressing
“much sorrow and lamentation.” A substantial
number, however, viewed the prayer book more
critically, and in doing so risked prosecution. Min-
isters like Richard Greenham used the text selec-
tively; others refused to greet the corpse at the
stile or to wear a surplice. Sometimes the duty of
burial was diplomatically avoided. In about 1607,
a layman conducted several burials in the church-
yard of Coggeshall (Essex), without a minister or
the prayer book. Another strategy, in order to es-
cape churchyards and the official service, was to
use newly established extramural graveyards; for
example the new Bethlehem (Bedlam) cemetery
outside London was used by “divers fantastical
persons” from at least 1584.

Small numbers of extremists broke away from the
established church altogether and set up their own
independent congregations. They buried their dead
where they pleased, and one burial soon attracted
others. For example, at Walsham-le-Willows (Suf-
folk) in 1656, at least three individuals were “put

into a hole in Thomas Cooke’s orchard” by a group
known as “Brethren of the Separation.” Similarly
the Quakers, from the 1650s onward, created many
new graveyards in different parts of the country,
most of which lasted for generations. In the New
World too, the earliest burials were as simple and
unceremonious as the admonition had demanded,
and burial grounds were separated from churches.
Within a few decades, however, New Englanders
were beginning to adopt elaborately carved head-
stones, mourning clothes, and funeral sermons.

See also: Death and Dying
Further Reading
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England (Oxford, 1997); Ralph Houlbrooke, ed.,
Death, Ritual and Bereavement (Oxford, 1989);
Peter Jupp and Clare Gittings, eds., Death in
England: An Illustrated History (Manchester,
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Calamy House Accord
Also known as the Aldermanbury Accord, this is the
name given to an agreement reached between
leading Congregationalists and Presbyterians in
late 1641. Thomas Goodwin, Philip Nye, and other
Congregationalists newly returned to England met
with English Presybyterians at the Aldermnabury,
London, home of Edmund Calamy. The two re-
formist groups agreed to neither write, speak, nor
take action against the views of the opposing side
while they joined together to dismantle those parts
of the Church of England most in need of reform
and also to combat the spread of sectarianism. Over
the next few years this amity was generally main-
tained and some of the publications of leaders on
each side were commended by clergy on the other
side. The unity began to fragment as the divisions
between Congregationalists and Presybterians in
the Westminster Assembly became more evident.
While not taking to the lists against Congregation-
alism themselves, English Presbyterians aided the
attacks on New England Congregationalism
penned by Scottish Presbyterian authors such as
Robert Baillie. On their side, Goodwin, Nye, and
their colleagues facilitated the publication of tracts
by John Cotton, John Davenport, and other colo-
nial authors advocating and defending the “New
England Way.” The agreement finally collapsed in
1644 with the publication of the Congregational-
ists’ An Apologeticall Narration, openly calling for
the accommodation of their views in any Presybter-
ian religious settlement.

See also: An Apologeticall Narration, Independency,
Smectymnuus, Westminster Assembly
Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994).
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Cambridge Agreement
An agreement signed at Cambridge, England, by
twelve members of the Massachusetts Bay Com-
pany pledging themselves to migrate to New En-
gland, to bring the charter of the company with
them and to thus transfer the company headquar-
ters from England to Massachusetts. The signato-
ries included Sir Richard Saltonstall, Thomas Dud-
ley, John Winthrop, William Pynchon, and Isaac
Johnson.

For the agreement to take effect, the plan had to
be approved by the General Court of the company,
where it was debated and approved later that
month. The significance of the agreement and its
subsequent implementation is that it changed the
nature of the colony being established. Whereas all
other such ventures involved a corporation sending
colonists and controlling their activities from En-
gland, Massachusetts would be governed by men
living in the colony. Furthermore, by transferring
the corporation charter to America, the leaders of
the colony made it more difficult for the royal gov-
ernment to seize or revoke the charter, thus making
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the colony more autonomous than it would other-
wise have been.

See also: Massachusetts Bay Company
Further Reading
Francis J. Bremer, John Winthrop: America’s

Forgotten Founding Father (New York, 2003);
Frances Rose-Troup, The Massachusetts Bay
Company and Its Predecessors (New York, 1930).

Francis J. Bremer

Cambridge Assembly
The Cambridge Assembly, or Synod, was a gather-
ing of representatives of the New England church
convened on an invitation of the Massachusetts
General Court issued in May of 1646. The stated
purpose was to craft a formal statement of the New
England system of church government for the ben-
efit of Englishmen who were still debating the re-
form of their national church. But other factors un-
doubtedly played a part in the decision. Though it
was being challenged by English Congregational-
ists, Parliament had recently adopted a Presbyter-
ian system of church government, as recom-
mended by the Westminster Assembly, and some
feared that, in the absence of a set colonial system,
there might be an attempt to extend the Presbyter-
ian system to the colonies. Also of concern to some
of the New England leaders was the emergence of
colonial calls for Presbyterianism in the Massachu-
setts towns of Newbury and Hingham. It appeared
time to formally set out what the majority of New
Englanders practiced and were committed to.

The assembly first met in Cambridge in Septem-
ber in the buildings of Harvard College. Some
churches had been torn over whether such a gath-
ering was tolerable in a congregational system, and
at the first meeting there were no representatives
from the churches of Salem, Boston, Hingham, and
Concord. All but Hingham soon relented, however.
Joining the representatives of the churches of
Massachusetts were laymen and clergy sent by
churches in New Hampshire, the colony of Ply-
mouth, the Connecticut Colony, and the New
Haven Colony. The assembly discussed the role of
the civil magistrate in religious matters, the nature

and power of synods, and the authority of the civil
power to call for such assemblies. After two weeks
of deliberations, the reverends John Cotton of
Boston, Richard Mather of Dorchester, Massachu-
setts, and Ralph Partridge of Plymouth’s Duxbury
Church were appointed to prepare drafts of a
model of church government, and then the assem-
bly was adjourned till the following June.

The June 1647 session of the assembly was at-
tended by Plymouth’s Governor William Bradford,
among others, but adjourned quickly due to the
ravages of a regional epidemic, which caused the
death of Connecticut’s Thomas Hooker and Gover-
nor John Winthrop’s wife, Margaret. The assembly
convened for its final session in August 1648. The
delegates affirmed their unity with international
puritanism by adopting the Confession of Faith
drawn up by the Westminster Assembly. They re-
fined the model prepared by Richard Mather and
offered it, with a preface by John Cotton, as their
platform of church government.

See also: Cambridge Platform, Westminster
Confession of Faith
Further Reading
Francis J. Bremer, Congregational Communion:

Clerical Friendship in the Anglo-American
Puritan Community, 1610–1692 (Boston, 1994);
Williston Walker, ed., The Creeds and Platforms
of Congregationalism (Philadelphia, 1960).
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Cambridge Platform
The Cambridge Platform (1648) was prepared by
delegates from the churches of New England to be
their official statement of faith and policy. It was
prepared by the Cambridge Assembly, which was
called into being by the Massachusetts General
Court and met in three sessions between 1646 and
1648. It was intended to affirm the congregational
system of church government at a time when some
New Englanders were challenging that order and
petitioning for Presbyterian practices. It was also
hoped that the promulgation of the platform would
aid those who were advocating congregationalism
in England.

Cambridge Assembly

338



The preface to the declaration was prepared by
Boston’s John Cotton and sought to emphasize
the colonists’ commitment to maintaining unity
and harmony with the best reformed churches in
Europe and to demonstrate that the assembly en-
dorsed the Confession of Faith previously issued
by England’s Westminster Assembly. It also de-
fended the New England Way against Presbyter-
ian charges that congregationalism fostered sec-
tarianism.

The platform was based largely on a draft model
prepared by Richard Mather. It asserted that a con-
gregational church was “a company of saints . . .
united into one body by a holy covenant, for the
public worship of God and the mutual edification
one of another.” Each such congregation was to
choose its own clerical and lay officers. Ministers
were not only to be selected by the congregation
but ordained by the congregation through imposi-
tion of hands. Each congregation was a self-govern-
ing unit. In terms of the power granted by Christ
unto the “brotherhood of the church . . . it resem-
bles a democracy,” while in respect of the authority
committed to the clerical and lay officers it was an
aristocracy. Those who were admitted to member-
ship in the congregational brotherhood were re-
quired to show “repentance from sin and faith in
Jesus Christ.” The platform justified the require-
ment of a personal and public confession of faith by
those seeking membership, as had become the
practice in most of the region’s churches. It was
ambiguous on the question of eligibility for bap-
tism, which was beginning to prove troublesome
and eventually lead to the controversy centered on
the Half-Way Covenant. 

Drawing on the experience of clerical associa-
tions in England and New England, the assembly
allowed the calling of synods and granted the civil
magistrates the right to call such gatherings. Syn-
ods were allowed to debate and determine matters
of faith, to discuss and recommend church prac-
tices, to censure corrupt churches and doctrine,
and to propose means for reformation. But the syn-
ods were advisory only and could not exercise au-
thority over or impose discipline on any church or
individual.

The Cambridge Platform became the foundation
document for New England churches and for the
congregational denominations that evolved from
those roots. It influenced the Declaration of Faith
and Order adopted by England’s Congregational-
ists at the Savoy Assembly of 1658.

Further Readings:
Williston Walker, editor, The Creeds and Platforms

of Congregationalism (Boston, 1960).
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Catechisms
Summaries of religious doctrine in a form designed
to teach those beliefs, often as a series of questions
with answers. They generally include or focus on
the Ten Commandments, the Apostles’ Creed, and
the Lord’s Prayer. In the Middle Ages, catechisms
were developed as means of preparing youth for
confession, confirmation, and Holy Communion.
Sometimes these catechisms were in the form of
oral instruction, such as a series of catechetical ser-
mons. Later, book forms were developed.

Protestants made the most of the development
of printing by preparing instructional catechismal
booklets to assist in the propagation of their faiths.
Close to 200 separate catechisms were published in
Germany alone in the 1520s. Calvin published a
catechism for Geneva in the mid-1530s.

The Book of Common Prayer of 1549 contained
a catechism, which was enlarged in 1604 and was
the official shorter catechism of the Church of En-
gland. Numerous unofficial publications elaborated
on the official catechism, making it easier to use by
adapting it to the needs of particular age groups and
elaborating on the message it contained. The sim-
plest focused on short responses to be memorized.
Others, particularly those designed for adults, elab-
orated on the answers and set forth their implica-
tions for the Christian life. Orthodox churchmen
prepared catechisms, as did Reformers such as Eu-
sebius Pagit and John Ball, but the form was such
that most English Protestant catechisms presented
a common doctrinal ground. Some clergymen pre-
pared their own (unpublished) catechisms as an aid
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in instructing the youth of their parish, and some
laymen may have adapted published catechisms for
family instruction.

Puritans who came to New England used cate-
chisms in the New World as they had in the Old
World. John Cotton prepared an extensively used
catechism titled Milk for Babes, Drawn Out of the
Breasts of both Testaments (1646), which was pop-
ular on both sides of the Atlantic and went through
nine printings in the seventeenth century. The
Westminster Assembly of Divines drew up its own
catechisms during the 1640s.

See also: Westminster Catechisms, Cotton’s
Catechism (in Primary Sources)
Further Reading
Ian Green, The Christian’s ABC: Catechisms and

Catechizing in England, c. 1530–1740 (Oxford,
1996).
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Censorship
The publication of printed books in England began
in the late fifteenth century. The number of print-
ers increased in the reign of Edward VI, was re-
duced by Mary Tudor, and grew again in Eliza-
beth’s reign. But the number was still small and the
output subject to regulation, both by the Stationers
Company (the guild of printers) and the govern-
ment. Licensing of printed books was introduced in
1553, and in 1559 a license from a bishop or uni-
versity chancellor was made necessary for a book to
be published. In 1557 the Stationers Company was
placed in charge of the printing business and in
1566 authorized to search workshops as part of its
regulatory function. In 1586 printing was restricted
to London, Oxford, and Cambridge.

Despite these efforts at controlling the dissemi-
nation of ideas, controversial ideas still were able to
reach the reading public. Before the invention of
printing, Lollard “books” had circulated, and copies
of handwritten manuscripts (scribal publication)
continued to be one way of disseminating subver-
sive ideas. Printed books that could not be pub-
lished in England were published abroad and easily
smuggled into the country. Authors and publishers

found ways to cast their arguments that might
evade the attention of censors. And illegal presses,
such as the one that issued the Presbyterian pam-
phlets known as the Marprelate tracts, were diffi-
cult to detect and suppress.

There were sporadic attempts to achieve more
effective regulation of the press in the 1620s and
1630s, largely associated with (or at least blamed
on) William Laud. The outbreak of the wars of the
1640s led to the collapse of censorship. Earlier
scribal publications critical of church and govern-
ment policies were now able to be printed, and new
radical voices were able to reach print.

In New England a press was established at Cam-
bridge in 1639. In the first ten years, the only items
published were ten almanacs, five college com-
mencement broadsides, a catechism, two editions
of the Bay Psalm Book, and The Book of the Gen-
eral Laws and Liberties of Massachusetts. There
was no formal system of censorship, but the press
was clearly controlled by the orthodox so that criti-
cisms of the civil or church authorities of the region
were either published in England or circulated in
manuscript form.

See also: Marprelate Tracts
Further Reading
David Hall and Alexandra Walsham, “‘Justification

by Print Alone?’ Protestantism, Literacy, and
Communications in the Anglo-American World of
John Winthrop,” in Francis J. Bremer and Lynn
Botelho, eds., The World of John Winthrop,
1588–1649 (Boston, 2005); Samuel Eliot Morison,
The Intellectual Life of Colonial New England
(New York, 1936); Nigel Wheale, Writing and
Society: Literacy, Print and Politics in Britain,
1590–1660 (London, 1999).
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Christmas
The traditional festival celebrating Christ’s nativity,
observed by Catholics, Anglican Protestants, and
many non-Christians, but considered by strict Puri-
tans to be superstitious hedonism with no basis in
scripture. The concept of Christmas appears to have
emerged during the second century, reflecting the
influence of pagan festivals such as the Saturnalia
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(17–24 December), the Calends (1 January), and
the central festival of the Mithraic cult, Dies Natalis
Invicti Solis (Birthday of the Unconquered Sun),
held on 25 December. In northern Europe there
was a move to assimilate Yuletide celebrations con-
nected with the midwinter solstice, including deco-
rations such as holly, ivy, and mistletoe. Despite an
Eastern tradition that Christ had been born on 6
January, enthusiasm for a December nativity proved
overwhelming. The date of 25 December was offi-
cially adopted by the Papacy at some time between
354 and 360, although the term “Christ-mass” does
not appear to have entered common usage until the
ninth century. The character of Father Christmas
and the custom of giving children presents are of
medieval Dutch-German origin, centered on the
cult of the fourth-century saint Nicholas and a
character known as the Knecht Ruprecht. Dutch
Protestant émigrés to America later merged
Nicholas-Ruprecht with a magician from Nordic
folklore who rewarded good children. In medieval
and early modern Europe, Father Christmas was
often pictured as an old white-bearded man dressed
in a long white robe, while the equally traditional
Lord of Misrule was red-robed. The prevailing
modern image of Santa Claus, encapsulated in the
Coca-Cola advertising images created by Haddon
Sundblom between 1930 and 1950, therefore has
considerable precedent.

The Christmas Act of 1448 required businesses
in England to close on Christmas Day and to re-
move their goods from public display. Religious
festivities included carols, poetry, and mystery
plays. At the same time, however, Christmas in En-
gland was characterized by the reign of the “Lord
of Misrule” (often a servant appointed to act as
master of ceremonies), whose appearance in the
houses of the nobility and gentry heralded a period
of feasting and drinking, disorder and excess, which
continued until Twelfth Night. The Scottish equiv-
alent, the “Abbot of Unreason,” was banned by
Mary, Queen of Scots, in 1555. Henry VIII passed
a law in 1511 proscribing mummers’ plays, as the
masked players themselves, moving from house to
house, were believed to be responsible for an in-
creasing amount of seasonal crime. Despite the

threat of heavy fines and imprisonment, the plays
continued to be performed. In the first of several
editions of The Anatomie of Abuses (1583), the Pu-
ritan Philip Stubbes railed against “masking and
mumming, whereby robbery, whoredom, murder
and what not is committed,” as well as gambling
and excessive eating and drinking, “to the great dis-
honor of God and the impoverishing of the realm.”

Since their emergence within English Protes-
tantism in the 1560s, Puritans had viewed Christ-
mas and its various traditions as evidence of contin-
uing popish influence within the Church of
England. English Catholics did indeed retain a no-
table fondness and reverence for the festival, as did
the English royal household. The ostentatious
Christmas celebrations of the early Stuart monar-
chy, particularly the sumptuous and incredibly ex-
pensive Christmas masques, were a particular point
of tension between Puritans and the court. These
two issues combined with the appearance of
Charles I’s Catholic consort, Queen Henrietta-
Maria, as an earth goddess in a Christmas masque.
The performance was condemned by William
Prynne, who in Histrio-Mastix: The Player’s
Scourge (1633) attacked both Christmas and (by
implication) the queen. The Puritan reminded his
readers of the pagan origins of the festivities, and
urged “all pious Christians eternally to abominate
them.” Prynne’s subsequent fine, imprisonment,
and mutilation at the hands of the royal judiciary
only served to emphasize the divide.

During the English Civil War, strenuous efforts
were made in areas under Parliamentarian control
to treat 25 December as a normal day. In 1645, a
new Directory of Public Worship was published,
which declared that “holy days, having no warrant
in the Word of God are not to be continued.” In
1647 Parliament passed an ordinance specifically
banning the feasts of Christmas, Easter, and Whit-
sun. The proscription proved difficult to enforce:
Christmas Day 1647 witnessed serious civil disor-
der in London and many English towns. A particu-
larly violent riot in Canterbury led to a full-scale
uprising and a second civil war. Measures to re-
press Christmas services and sermons appear to
have been largely effective throughout the 1650s,
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although it proved almost impossible to enforce
laws against private celebrations. Even Thomas
Fairfax, former commander of the New Model
Army, was fined for attending a Christmas play in
1655. There was also a steady stream of clandes-
tine literature promoting Christmas festivities and
deriding Puritan killjoys. These pamphlets were
attacked in their turn by Puritan ministers, who
defended the ban on the grounds that Christmas
was a human invention and a relic of paganism and
popery. However, shops in London had continued
to close on 25 December in defiance of the ban,
and in 1657 the Anglican John Evelyn was able to
record a “grand assembly” held to celebrate
Christmas in a London chapel. The failure to
change the habits of the nation had political as well
as religious consequences: the repression of
Christmas contributed significantly to the unpopu-
larity of Puritan rule under Cromwell, and the con-
spicuous resumption of Christmas festivities after
the Restoration of 1660 helped propagate the
merry image of the restored monarchy.

In America the Puritan rejection of Christmas
was epitomized by the Pilgrim Fathers, who spent
25 December 1620 erecting their first building, be-
fore returning to the Mayflower. Their influence
appears to have remained in some areas until the
late nineteenth century: until at least 1870, public
schools in Boston held classes on Christmas Day
and punished absenteeism. However, magazines
such as St. Nicholas Magazine (1887) and Harper’s
Young People (1894) countered with short stories in
which dour seventeenth-century Puritan charac-
ters attempted to repress their children’s jollity, be-
fore succumbing to the temptation to delight them
with presents and festive greenery. The story of
Christmas since then has been one of increasing
secularization and consumerism.

Further Reading
Christopher Durston, “Lords of Misrule: The Puritan
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Christology
Teaching on the person, nature, and role of Christ.
Traditional Christian teaching, adopted in general
by the churches of the Reformation, including the
Church of England, emphasizes the fact that Jesus
Christ is both human and divine. On the one hand
Christ is the eternal son of God, and on the other
hand he is also a human being who suffered and
died for the salvation of human beings. The
essence of the union of these two natures—the in-
carnation—has traditionally been seen as a mys-
tery, acceptance of which rests on faith, but this has
not prevented theologians from elaborating on and
attempting to tease out the meaning of the doc-
trine. During the long history of Christology, some
theologians have been perceived as making too
much of a separation between Christ’s divine and
human natures, while others have been seen as
tending to emphasize his divinity at the expense of
his humanity.

The leading churchmen of the Church of En-
gland in the sixteenth and seventeenth centuries,
puritans included, held traditional beliefs about the
dual nature of Christ, seeing him as fully human
and fully divine at the same time. Claims that puri-
tans focused more on the Old Testament in their
preaching and thus did not make Christ central to
their teaching are false, as analyses of sermons
clearly demonstrate. Numerous puritans made
Christ central to their teaching.

These traditional views were challenged by
Socinianism, which originated in the writings of
Faustus Socinus, who, in the sixteenth century,
questioned the doctrine of the Trinity and argued
that Christ was simply a man to whom God gave di-
vine powers. Other Socinians denied the redemp-
tive role of Christ, rejecting as well the doctrine of
original sin and arguing that Christ’s role was
merely to show humanity the path to follow to be
saved. Rakow, a town in Poland, became the center
of this teaching, and the Racovian Catechism
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(1605; English editions 1614 and 1624) an impor-
tant means of its dissemination. John Hales and
William Chillingworth were among the English
thinkers who took up these ideas in the 1630s.

Socinianism appeared to be spreading in En-
gland following the erosion of church authority
during the wars of the 1640s. Responding to this
danger, Parliament reacted to an English publica-
tion of the Racovian Catechism in 1651 by ordering
it burnt and appointing a committee headed by
John Owen that was charged with drawing up a list
of fundamentals of the faith. The committee pre-
pared a document known as The Humble Propos-
als, but it was defeated through protests by Roger
Williams, founder of Rhode Island and advocate of
toleration, among others. John Biddle and other
Socinians appeared to be gaining support in the fol-
lowing years, and Parliament responded by impris-
oning Biddle, ordering his books burnt, and jailing
him in 1655 under the terms of the Blasphemy Act.
Such efforts did nothing to diminish the attraction
of Socinianism for many, and these beliefs contin-
ued to trouble orthodox Englishmen through the
seventeenth century and beyond. John Owen con-
tinued his efforts to defend orthodox Christology,
emphasizing the role of the Holy Spirit, the third
person of the Trinity, as the motive force of Christ’s
actions.

See also: Anti-Trinitarianism, Atonement,
Soteriology
Further Reading
John Coffey, Persecution and Toleration in
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Church Covenants
Agreements on which local Congregational
churches were grounded.

Many puritans, including most of those who set-
tled in America, desired to limit church member-
ship to those perceived as saints (those chosen by
God for salvation) and to give greater freedom to

individual congregations than was given by other
forms of church government. These “Congrega-
tionalists” believed that a true church consisted of a
voluntary association of believers who contracted
with God and each other to adhere to scriptural
rules of government and church organization. At
the heart of their ecclesiastical theory was the local
church covenant, a document prepared by those
recognized by their fellow believers as especially
godly—“pillars” upon whom a church could be
erected—and in which they pledged to form a
church. These covenants, which differed in some
degree from church to church, contained written
promises to unite in faith and brotherly love, to
serve as communal watchmen over each other, to
partake together the ordinances of God, to worship
him, to edify one another, and to live the gospel as
required in the scriptures. Subsequent candidates
for admittance, once judged by the elders and con-
gregation to be of the visibly elect, were sanctioned
under the covenant as members. Only those who
satisfied these strict requirements were granted the
privileges of formal church membership, which in-
cluded the right to elect ministers and other offi-
cers, appropriate funds, determine church policy,
and admit, dismiss, or discipline other members.
Since the covenant represented an agreement be-
tween God and the local congregation, outside
human authority, including synods, assemblies,
councils, and civil government, held no jurisdiction
over the local church. Nonmembers were com-
pelled to submit to the rule of the pious in church
affairs.

In New England, the covenant was considered
the scriptural foundation of social order. It was
based on theological principles from the Bible,
contractualism, and mutual consent. Violations of
the covenant were thought to be both violations of
scripture and contrary to the ideals of common
consent. Through consent the covenant was cre-
ated and through consent the church was gov-
erned. The covenant, then, institutionalized popu-
lar participation in local church government.

Throughout the colonial period and beyond,
Congregationalists continued to base their
churches on written covenants. As they began to
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struggle with issues of church government in the
eighteenth century, churches began to vary over
the specific practices that commitment to the
church covenant entailed. This new development,
however, did not alter the fundamental belief that
churches were grounded on the written consent of
the governed. The consent of the people continued
to be expressed in these covenants. As generations
passed from the founding of a church, “covenant
renewals” were employed to continually maintain
the consent of the members and to preserve the
idea of the covenant.

See also: Independency
Further Reading
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Mind: The Seventeenth Century (Cambridge,
MA, 1939); Edmund S. Morgan, Visible Saints:
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Churching of Women
The ceremony of the churching of women was per-
formed approximately one month after childbirth
to mark the reentry of a mother into the church. It
was one of the many Catholic rites retained by the
English church at the Reformation, which became
a flashpoint in conflicts between traditionalists and
those with Puritan sympathies well into the late
seventeenth century, reaching its apogee in the
abolition of the ceremony in the Interregnum. The
rite, also known as the “Purification of Women” and
as the “Thanksgiving of Women after Childbirth,”
can be seen as removing the stigma of sexuality and
childbirth from a mother, as presenting an opportu-
nity for an interaction that placed motherhood at
the center of social theater, or as marking the end
of a period of ritual separation by a process of rein-
corporation. This ambiguity of purpose fed the in-
tellectual debate in the sixteenth and seventeenth
centuries, making it both a popular social ritual and
a rite that for Puritans carried intimations of super-
stition, popery, and Judaism. The result was an in-
tellectual debate that exemplified many of the is-

sues that divided Puritans and traditionalists and
was an occasion for conflict in churches across En-
gland, as parents and clergy clashed over the per-
formance of the ritual. The ambiguity surrounding
the ritual has also created a less acrimonious mod-
ern intellectual debate between those who see the
ritual as an affirmation of motherhood and those
who have stressed its penitential aspects, a debate
that feeds into a larger discussion about the nature
of gender, family life, and religion.

The ceremony itself, as it survived in the 1552
and subsequent Book of Common Prayer, was rel-
atively brief, involving a procession through the
church, kneeling “in some convenient place,” and
the recitation of Psalm 121. Puritans objected to
some of these elements, not least the kneeling,
which had traditionally been before the rood
screen; although it was now directed to be close to
the communion table, it could still be in the same
place. They also disliked the use of the psalmist’s
observation that “the Sun shall not burn thee by
day: neither the Moon by night,” out of context,
which they saw as introducing elements of pagan-
ism or Jewish traditions into the church. Similar
objections were also raised to the giving of offer-
ings at the end of the ceremony, mentioned in the
prayer book; the offering had originally consisted
of the christening, or “chrisom,” cloth of the child,
but it seems to have metamorphosed into the veil
worn by women in the ceremony, or simple offer-
ings of cloths. There were also objections to the
idea that “green women,” as new mothers were
called between the birth and churching, could not
enter the church, that they were inherently dan-
gerous and should even be buried outside of con-
secrated ground. Not least of the Puritan protests
may have been against the celebrations, or “gos-
sipings,” that accompanied the event, which by
this time included not only the parents and “god-
sibs” (godparents), but the women who had been
present at the childbirth. As these celebrations
often involved feasting and alcohol (and were
principally located in the local tavern or ale-
house), objections to this custom constituted part
of a wider objection to drunkenness and Sabbath
breaking.
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Historians have debated whether the traditional-
ist or Puritan standpoints on the ceremony better
exemplify a “feminist” perspective: some see the
traditionalists as upholding a ceremony that marked
an unusual moment of female centrality; others see
the Puritans as attempting to remove an oppressive
view of childbirth as a social evil. Either may have
contributed to more positive views of women that
later emerged, but this was certainly not the inten-
tion, or the central theme of the dispute over the
ceremony. Rather it was the contest between those
who upheld established practice and those who saw
such practice as a Trojan horse admitting supersti-
tion into the church that excited most debate. An
Admonition to the Parliament, a clandestine pam-
phlet issued in 1572 calling for more drastic reform
of the church, stated that the rite “smelleth of Jew-
ish purification.” Thomas Cartwright objected to
the offering as “most Jewish.” Henry Barrow saw it
at one point as “a mixed action of Judaism and pop-
ery.” Most Puritan writers objected along these
lines, often reiterating the rather confused objec-
tions to the rite on the basis of its origins.

There is considerable evidence from court and
visitation records that these objections to the ritual
permeated the popular Puritan consciousness. It is
notable that this controversy, unlike many other
points of contention such as element of the rites of
baptism and communion, provided women with an
opportunity to protest, which some clearly availed
themselves of, either by avoiding the ceremony al-
together, or by engaging in staged objections or
satires. On the other side it has been argued that
most women welcomed the ceremony and that it
was not, as might, but rarely has, been assumed, a
simply oppressive institution. However, although it
might be noted that female participation and popu-
larity do not necessarily negate the effects of part of
a patriarchal system and indeed the acquiescence
or enthusiasm of the suppressed in their suppres-
sion is often a vital element in such systems.

The practice of churching should have officially
come to an end in 1645, when the Directory of Pub-
lic Worship replaced the existing Elizabethan Book
of Common Prayer. However, continuation of the
practice is evident in the diaries of the some of the

royalist elite. Widespread popular defiance of the di-
rectory has yet to be uncovered, but the adoption of
ceremonies of thanksgiving, naturally stripped of all
superstitious elements, like that created by Richard
Baxter for the mothers of Kidderminster in the
1650s, suggests that a social imperative to commem-
orate childbirth still existed. Popular objections to
the reinstatement of the ceremony are much clearer,
when, in the decade after the Restoration of 1660,
visitation returns contain relatively large numbers of
cases concerning the failure of women to participate
in the ceremony. Much of this increase in numbers
of those not participating may simply be part of the
inability to close the Pandora’s Box of separatism that
had been opened in the years of war and common-
wealth; it may also reflect a genuine attempt to en-
force the rites of the church.

Like many other elements of established ritual
that were debated in the century and a quarter
after the break with Rome, the issue of churching
seems to have gradually declined in importance as
enforcement loosened and perhaps consequently
resentment of the ritual decreased. Churching con-
tinued to be widely performed by the Anglican
Church, perhaps particularly in strongly working-
class areas of the country, well into the twentieth
century, but for Puritans, and their intellectual de-
scendants, the disappearance of an element of
compulsion reduced the heat of the debate long
before feminism and liturgical reform removed it
from the liturgy of the established church.
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Clarendon Code
A series of acts of Parliament that penalized Protes-
tant Dissenters in the years following the restora-
tion of the monarchy. These were the Corporation
Act (1661), the Act of Uniformity (1662), the Con-
venticles Act (1664) (which was succeeded by a
second Conventicles Act in 1670), and the Five
Mile Act (1665). Each of the acts had a distinct pur-
pose. The Corporation Act empowered commis-
sioners to purge municipal officeholders by requir-
ing them to abjure the Solemn League and
Covenant by which men had committed them-
selves to oppose Charles I, swear the oaths of alle-
giance and nonresistance, and receive the Anglican
communion. It was supplemented in 1663 by an act
for regulating select vestries. The Uniformity Act
restricted ecclesiastical benefices to those who con-
formed to the Book of Common Prayer, subscribed
to the Thirty-nine Articles, received episcopal ordi-
nation, and repudiated the Covenant. The first
Conventicles Act forbade meetings for worship of
more than five people other than members of the
same household. After expiring in 1668, it was suc-
ceeded by the 1670 Conventicles Act, which An-
drew Marvell described as “the quintessence of ar-
bitrary malice.” The new act focused attention on
the clerical leaders of Nonconformity and sought to
encourage prosecution by rewarding informers and
penalizing negligent local justices. The Five Mile
Act prohibited Nonconformist clergy from preach-
ing and teaching in or even coming within five
miles of any corporate town, or any parish in which
they had previously served, unless they took an
oath of nonresistance.

The Clarendon Code was an assertion that En-
gland had only one form of religion, the Church of
England, and that it was illegal to attend, practice, or
minister in other forms. Dissenters were punished
for meeting in “conventicles”; ministers who
preached and prayed at such gatherings were liable
to drastic penalties; and civil office, education, and
other opportunities were denied to those who were
not conformists. Designed to break up the congrega-
tions of ejected ministers and other Nonconformists,
it was of course a tacit acknowledgment of the exis-
tence of this separate Protestant community.

The attribution of these acts to the malign influ-
ence of Edward Hyde, Earl of Clarendon, Charles
II’s lord chancellor in the 1660s, is unjust. Claren-
don may well have preferred a more moderate ap-
proach. However, prominent among those who
were pushing for such legislation was Archbishop
Gilbert Sheldon. Although some of the earlier acts
were security measures designed to ensure that
urban corporations and hence parliamentary elec-
tions were under the control of loyal men, later leg-
islation demonstrates the conviction among
churchmen and members of Parliament that the
Nonconformist clergy were the root of the prob-
lem. The Five Mile Act, for example, was designed
to cut the links between ejected clergy and their
former flocks, while the 1670 Conventicles Act in-
creased the penalties for ministers and decreased
them for lay conventiclers. There was little popular
enthusiasm for this legislation, and many disliked
the use of paid informers. Neither central govern-
ment nor local authorities enforced the acts consis-
tently or effectively, although some groups, such as
the Quakers, suffered more than others for their
Nonconformity. The operation of these and earlier
penal laws was suspended by the various Declara-
tions of Indulgence (1672, 1687, 1688) and by the
1689 Toleration Act.

See also: Conventicles, Dissenters, Nonconformity
Further Reading
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Classical Movement
See Conference Movement

Clothing
The image of the ubiquitously black-clad Puritan is,
like much of Puritan mythology, inaccurate. Yes,
both men and women did wear the high steeple hat
and had shiny buckles on their shoes, but both of
these were part of a whole set of contemporary
fashions imported from the east of England.
Nonetheless, proper apparel was critical to the Pu-
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ritans, as an expression of their sober and orderly
life, but also as an outward sign of their particular
piety.

Most people avoided wearing black, reserving
that distinctive color for the ruling elite, governors,
and the elder-saint. Black was one of the most ex-
pensive dyes to produce. Suitable for such digni-
taries as John Winthrop, the first governor of
Massachusetts, who was painted (ca. 1629) wear-
ing a black velvet suit with neck ruff and lace cuffs.
While clearly demonstrating his gentlemanly sta-
tus (holding translucent gossamer gloves that were
incapable of surviving any manual labor), he was
also markedly more restrained in his apparel than

his non-Puritan, English contemporaries. This
portrait at once marks Winthrop as both gentry
and Puritan.

Though black was not considered a plain enough
color for the bulk of the Puritan population, there
was a wide range of “sadd colours” available for the
common Puritan. Drawn from the traditional
clothing of East Anglia, a 1638 list specifically men-
tions “liver colour, de Boys, tawney, russet, purple,
French green, ginger-lyne, deer colour, orange”
(Fischer, Albion’s Seed, p. 140). Russet and feuille
morte (dead leaf) were particularly popular in New
England, creating a striking match with their au-
tumnal leaves.

Clothing
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More colorfully dressed than in myth, albeit in
subdued shades, the average Puritan male was also
better outfitted than in the popular view of the
thrifty, one-suited Puritan. The Massachusetts Bay
Company specified—among other items—that the
common male immigrant bring four pair of shoes,
four shirts, two suits of doublet and hose, and the
above-mentioned black felt steeple hat. What dis-
tinguished the ordinary Puritan male’s attire from
his less godly counterpart was not so much the
color of his clothes, but their cut: plain, simple, and
relatively unadorned.

To guarantee that Puritan clothing would remain
distinctively plain, Massachusetts passed a set of
“sumptuary laws” that, as in England, regulated
clothing by social rank. But, unlike in England, the
earliest Bay Colony sumptuary laws sought to con-
trol the everyday dress of men and women, the
high and the low. These codes outlawed the manu-
facture, and even sale, of fancy clothing, including
items with short sleeves, “whereby the nakedness
of the arm may be discovered” (Fischer, Albion’s
Seed, p. 143). Everyday wear was to be restricted to
the traditional styles of the early colonies, avoiding
the latest change of fashions, including clothing
with more than one slash (designed to show off un-
derclothing) in the sleeve, as well as “immoderate
great sleeves . . . great rayles, long wings, etc.” (Fis-
cher, Albion’s Seed, p. 143). Hatbands and fancy
cuffs were also legislated against for everyday wear.
Underclothing, however, was not regulated by the
sumptuary laws, allowing for both more color and
individual style, including red petticoats and aprons
with a little lace.

Long hair was also in violation of the Puritan
standard of plain dress, especially long curly hair
worn by the young. Wigs too faced the full force of
magisterial furor. Josiah Willard, a Puritan
preacher, received a visit from his local magistrate
after he cut his hair and began wearing a wig. He
was told that “God seems to have ordained our hair
as a test, to see whether we can bring our minds to
be content to be at his finding: or whether we
would be our own carvers” (Fischer, Albion’s Seed,
p. 143). Cosmetic aids, such as wigs, false teeth,
and female makeup, were not merely a violation of

the plain dress code of Puritan lifestyles, but an act
of blasphemy.

Women’s clothing was also made up in “sad col-
ors,” but with seemingly more outward ornamenta-
tion, such as bright ribbons on their sleeves and
small lace caps. Women’s clothing—because of
early modern views of women in general—may
have also been watched more closely for violations
of seemliness and decency. In 1676, thirty-six
Northampton young women were criminally
charged for inappropriate wearing of hoods, in-
cluding one Hannah Lyman, who also wore “silk in
a flaunting manner, in an offensive way, not only
before but when she stood presented” (Fischer, Al-
bion’s Seed, p. 145). Even John Winthrop’s niece,
Mary Downing, was not immune to sartorial cen-
sorship for the wearing of too much lace.

Puritans were not against changes of fashion per
se, as hose and doublet eventually gave way to a se-
ries of modifications the eventually resulted in the
suit. But the key to distinctive Puritan dress was
plainness and modesty.
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Commandment Boards
The provision of the text of the Ten Command-
ments, prominently displayed in churches, re-
flected both the displacement of religious imagery
by the word and the enhanced respect for the law
of Moses, which constituted so important a part of
the moral code of sixteenth-century Reformers.

Boards bearing texts of one kind or another,
sometimes including the Decalogue, were not un-
known before the Reformation, but the replace-
ment of painted images by admonitory scriptural
texts began in earnest in England during the reign
of Edward VI. Under Elizabeth I, the display of the
commandments was officially enjoined by royal or-
ders, the queen’s direction to Archbishop Parker on
this score in January 1561 being followed up in Oc-
tober that year by printed instructions addressed to
the queen’s ecclesiastical commissioners. The com-
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mandment tables were to be placed at the east end
of chancels, on the wall over the communion table,
and they were regarded as decorative as well as in-
structive. Printed versions were to be produced for
this purpose, though it was accepted that larger and
more expensive painted texts would be required for
display in cathedral churches. The instructions
made explicit that churchgoers should edified
through reading; hence the need for suitably large
script to facilitate the learning of the Decalogue,
which, in 1547 and more rigorously in 1559,
formed part of the learning deemed essential for
admission to the sacrament. The placing of the
commandment text over the communion table was
therefore a critical advertisement of the Reformed
church order, in which worship of the host (the
bread used in Holy Communion) and the figure of
Christ on the rood was superseded by fidelity to the
law and text of scripture, with words replacing the
carved and painted images of reredos and altar-
piece. Bishop Bentham of Coventry and Lichfield,
a purifying member of Elizabeth’s bench, ordered
in 1565 that the table of commandments should be
set up in the place where the reserved sacrament
used to hang.

From this time on commandment boards were
an accepted part of church furnishing. The mainte-
nance of freshly whitewashed walls adorned with
scriptural texts for godly learning was among the
obligations of churchwardens in the Canons of
1571, and in 1604 Canon 82 specified that these
chosen sentences, written legibly on church walls,
must include the Ten Commandments on the east
end of every church and chapel. The Stationers’
Registers reflect the production of the needed
prints in 1594 and 1612, and as time went on these
boards dominating the east end, which might be
quite ornate painted versions, sometimes shaped
like the stone tables of law received by Moses on
Mount Sinai, often came to include in addition the
Lord’s Prayer and the Apostles’ Creed, and perhaps
supporting figures of Moses and Aaron. Even if we
lack evidence of parishioners’ rote learning of the
commandments being aided by this means, the op-
portunity was omnipresent in these conspicuous af-
firmations of the divinity of the word.

Though there is no evidence that English puri-
tans criticized the use of such boards in England,
there is also no evidence of their placement in colo-
nial meetinghouses.

Further Reading
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Comprehension
The term used to describe the possible reunion of
Dissenters with the Church of England. Compre-
hension was a goal of various groups between 1662
and 1689, but it failed because of the disunity of the
Dissenters and opposition from Anglicans. A com-
prehension would have required Parliament to re-
vise the 1662 Act of Uniformity so that “moderate”
Nonconformist ministers could conform to the
Church of England and become eligible for ap-
pointment as parish ministers. It was assumed that
these ministers would bring their lay followers with
them into the national church.

The first step would have been to revise the Act
of Uniformity to meet the Nonconformist clergy’s
objections. The obligation for all incumbents to
have been ordained by a bishop was unacceptable
to those with Presbyterian orders. Although many
such ministers were prepared to pursue their vo-
cations under episcopacy, they could not accept
“re-ordination” at the hands of a bishop, particu-
larly if it cast doubt on the validity of their past
ministries. Nonconformists resented the oath of
canonical obedience to the bishop and the obliga-
tion to subscribe to the Thirty-nine Articles be-
cause of the articles on church government. Nor
would they declare their “unfeigned assent and
consent” to the Book of Common Prayer. They
disliked its repetitions, obsolete words, implicit
theological errors (especially in the baptism and
burial services), and offensive rubrics requiring
the wearing of the surplice, the sign of the cross at
baptism, and kneeling to receive the sacrament. A
fourth—and for many an insuperable—obstacle
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to conformity was the renunciation of the Solemn
League and Covenant. Not only was a solemn oath
before God inviolable, but the renunciation re-
quired the conformist to swear never “to endeav-
our any change or alteration of government either
in church or state.” All of these issues were ad-
dressed in the various comprehension schemes.

Yet comprehension may never have been a realis-
tic goal. The leaders of the Church of England were
unlikely to accept the drastic changes it would have
involved. Nor would they welcome the resulting
double standard within the clergy, some of whom
would have subscribed under the terms of 1662 and
others under revised terms. Once Nonconformist
ministers had been comprehended, they would still
find themselves confronted by unpalatable liturgical
and disciplinary demands. Nor was it clear that lay
Nonconformists would automatically follow their
pastors into the parish church and abandon their
conventicles. The younger generation of Presbyter-
ian clergy, brought up after 1662, did not dream of a
role in a national church but saw their future in
terms of an autonomous denomination. The rival at-
traction of religious toleration was perhaps the key
to the failure of comprehension. Comprehension
proposals were usually twinned with plans for a tol-
eration or “indulgence” of the irreconcilable minor-
ity. Those, such as Presbyterians, who sought com-
prehension, generally welcomed toleration for
others, but those who sought toleration feared that
a comprehension would simply leave them as an
isolated and vulnerable minority. Whether the
Congregationalists consciously sought to prevent
comprehension is a matter of interpretation, but in
practice their determination, under the leadership
of the redoubtable John Owen, to achieve a tolera-
tion repeatedly thwarted the delicate political ne-
gotiations for a comprehension. Comprehension
and toleration were raised in Parliament in 1663, in
1667 and 1668, in 1673 and 1674, and in 1680 when
two bills were prepared that were to be dusted off
and reintroduced in 1689. Political jockeying and
mistakes in 1689 led to the shelving of the compre-
hension bill and the Toleration Act, which covered
far more non-Anglican Protestants than had been
intended.

See also: Clarendon Code, Dissenters, Nonconformity
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Conference Movement
The term used to refer to the effort by godly re-
formers to establish formal clerical conferences in
the Elizabethan church during the 1580s. Though
this effort has sometimes been judged as an at-
tempt to establish a Presbyterian church within a
church, that interpretation has recently been chal-
lenged for too broadly assuming a clear Presbyter-
ian intent on the part of those involved.

A tradition of joining in informal associations or
conferences with likeminded reformers in order to
discuss how the church could better be reformed
dated to the earliest days of the English Reforma-
tion. Such gatherings enabled these individuals to
both strive for agreement among themselves and to
then benefit from the fact that what they advocated
was not the view of one man but had been author-
ized by the judgment of a group of godly clergy.
Such meetings were held in college rooms at Ox-
ford and Cambridge universities, where students
joined with fellows and in the process learned the
value of such associations.

The prophesyings of the early Elizabethan pe-
riod were more formal expressions of the effort to
bring clergy together for discussions that would
create greater unity while also educating those
clerical members who were less well trained. It is
likely that these gatherings became the occasion
for informal meetings of the more reform-minded
clergy who had come together for the formal exer-
cises. When the queen, fearful of the direction
that these discussions might take, ordered that the
prophesyings be brought to an end, the godly
were forced to rely entirely on informal gather-
ings. These could take many forms, such as the
coming together of a group of regional clergy to
hear one of their number preaching in a combina-
tion lecture, followed by the ministers present re-
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tiring to dine and discuss issues of reform and
conformity.

In 1582 John Knewstub invited godly clergy
from East Anglia to a conference at his parish of
Cockfield, in Suffolk. News of this conference was
conveyed to John Field in London, and it is at least
possible that the original call was prompted by
Field and other nationally prominent godly clergy.
The result was the formation of a series of local
conferences in East Anglia. The most famous of
these was centered on Dedham. Others in the
Stour Valley region along the Essex-Suffolk border
included one at Braintree, Essex, and one at Cock-
field itself. Other similar conferences were estab-
lished in other parts of the nation. They were con-
nected with one another through informal means,

and some at least reported to John Field in Lon-
don, who seems to have coordinated the effort.

These conferences did not have the authority
that one would expect to find in a Presbyterian
church structure, but more closely resembled the
type of assemblies that were later employed by
Congregationalists to achieve agreement on issues.
The Dedham Conference members also explored
the possibility of working in conjunction with sym-
pathetic archdeacons and other church officials.

After the death of John Field in 1588, much of
the reformer’s correspondence came into the pos-
session of Richard Bancroft, the archbishop of
Canterbury. Further evidence of the movement
came to the hands of the church authorities when
clerical studies were raided in 1589 in an attempt to
track down the authors of the Presbyterian pam-
phlets known as the Marprelate tracts. The author-
ities soon cracked down on the conferences, forc-
ing their dissolution. This action did not bring an
end to associations of clergy, however, but merely
forced greater reliance on other mechanisms such
as combination lectureships.

See also: John Field, John Knewstub, Dedham
Conference, Lectures and Lectureships,
Prophesyings, Combination Lecture (Gloss.)
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Confirmation
In the ceremony of confirmation, individuals con-
firmed the baptismal pledges that had been made
on their behalf by their godparents when they were
baptized. In the Roman Catholic Church, this rite
was considered to be a sacrament and was adminis-
tered by a bishop. The ceremony involved a laying-
on of hands by the bishop and the anointing of the
individual being confirmed with chrism.

Reformers tended to accept confirmation in
some form, while rejecting the idea that it was a
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sacrament. Luther allowed for pastors to examine
the faith of children, lay hands on them, and con-
firm them. Calvin disapproved of the Catholic rite,
particularly the act of anointing with chrism.
Though he did not develop a specific rite for con-
firmation, he allowed for the catechetical question-
ing of youth before the congregation as a confirma-
tion of the covenant promises signified in their
baptism.

The Church of England did retain a rite of con-
firmation from its inception, but did not regard it
as a sacrament. Martin Bucer, a Continental Re-
former whom Thomas Cranmer had invited to
Cambridge, was a strong proponent of confirma-
tion, and this may have influenced Cranmer as he
prepared the Book of Common Prayer. As in the
Catholic Church, the rite was administered by a
bishop. Children who could demonstrate knowl-
edge of the Apostles’ Creed, the Lord’s Prayer,
and the Ten Commandments, as well as answer
questions from the catechism, were brought be-
fore the bishop by a godparent. The rite as con-
tained in the Book of Common Prayer recognized
that baptism had brought regeneration, but asked
that the faith of the individual being confirmed be
strengthened by the work of the Holy Spirit. Con-
firmation was required for admission to Holy
Communion.

Puritans are not known to have objected to the
rite of confirmation as such, and in England pre-
sumably they brought their children to be con-
firmed on episcopal visitations. There was no ob-
servation of the rite in New England. Obviously
there was no bishop to perform the rite in the
colonies, but there also seems to have been no re-
gret about the absence of confirmation. This is a
subject that has not been investigated by scholars,
but it is possible that the test for membership (and
the right to receive Communion) imposed for
membership in the colonial churches took the
place of the rite of confirmation.

Further Reading
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Francis J. Bremer

Congregationalism
Congregationalism was founded on the notion of a
gathered church (one organized by the consent of
the members rather than by geography) in which
the normative experience of Christian life lay not in
diocesan, national, or international ecclesiastical
structures but in the particular congregation. In
common with other Protestant traditions, Congre-
gationalism considered itself rooted in the precepts
of the New Testament, but saw its historical origins
in the establishment of the congregation of foreign
Protestants led by John a Lasco, which was allowed
to worship in London in 1550 independent of epis-
copal jurisdiction. Soon after this, the circum-
stances of persecution under Queen Mary I, when
secret and gathered congregations were the best
means of keeping Protestantism alive in England,
provided the political context in which this form of
churchmanship, where the godly few kept them-
selves separate from the corrupt institutional
church, was considered essential to the preserva-
tion of the gospel. A few congregations survived
into Elizabeth’s reign, most notably the congrega-
tion meeting in Plumbers’ Hall in London in the
1560s, but the religious settlement of 1559 changed
the political context entirely, and thereafter Chris-
tian life for English men and women was to be or-
ganized on a national scale within an established
church. These earlier experiences, therefore, be-
came submerged in the debate about the character
of the national church. Submerged, but not entirely
lost, as the foreign exile churches in London,
though supervised by the bishops, continued to
enjoy a considerable degree of independence in
worship and discipline, including the election of
their own ministers, all matters that later became
hallmarks of Congregational churchmanship.

The first comprehensive theological expression
of Congregational churchmanship in English came
in the writings of the Separatists Robert Browne
and Henry Barrow, in the late 1580s. Like the Mar-
ian Protestants, they withdrew from any commun-
ion with the established church, which they consid-
ered irredeemably corrupt, confining the church
solely “to the worthiest, be they never so few.” This
degree of exclusiveness, although the logical exten-
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sion of the gathered church theology, rarely oper-
ated in practice, and in the context of the Eliza-
bethan and Jacobean Church, in which jurisdic-
tional compromise and local patronage structures
conspired to permit a degree of local, not to say
congregational, independence in some parts of the
country, separatism remained the choice of a small
minority. The “semi-Separatist” churches of Henry
Jessey and Henry Jacob in London in the early sev-
enteenth century held to a congregational view of
the church, as did some of the English congrega-
tions in the Netherlands, but most dissenters at this
time espoused some form of Presbyterianism, in
theory at least. This did not always work out in
practice, however, and more common was the ex-
perience of the puritan ministers of Essex, who or-
ganized themselves into a classis at Dedham in the
1580s. Though they were formally committed to a
Presbyterian style of discipline, the records of their
meetings reveal that the key element in the church-
manship of this neighborhood was the close rela-
tionship between individual congregations and
their pastors, some of whom, notwithstanding their
episcopal ordination, saw the validity of their min-
istry as resting on the call they had received from
their congregations.

Support from the prosperous clothiers of Essex,
or the patronage of the puritan gentry of
Northamptonshire, rendered many puritan clergy
immune not only from episcopal censure but also
from discipline by the classis where they existed,
and this story was repeated in other parts of the
country. What emerged in these contexts, in which
the prosperous laity managed the appointment and
supported the maintenance of the local clergy, was
a de facto form of congregationalism before the
name existed, which existed uneasily within the
structures of the national church. In addition, there
was another, more exclusive tendency within puri-
tanism that merged into congregationalism, that of
conventicling. Conventicles, in which the godly
withdrew from the wider community into “private”
extraliturgical gatherings for worship and study, be-
came a prominent feature of puritan life, both in
places served by puritan clergy and in places where
they were absent. Cutting across parochial struc-

tures, they were regarded with suspicion by the au-
thorities, who viewed them as gathered congrega-
tions with potentially separatist tendencies, but
they became widespread by the 1620s. In these cir-
cumstances, the ecclesiological implications of a
gathered church did not need full articulation, as
many of its characteristics existed. All this changed
from the mid-1620s onward.

The drive for uniformity pursued by the Armini-
ans from the late 1620s made the position of puri-
tans within the established church, those “non-sep-
arating Congregationalists,” or “semi-separatists,”
untenable, and within England puritan congrega-
tions increasingly withdrew into conventicles
where ministers in trouble with ecclesiastical au-
thority could preach and teach. Even more impor-
tant, however, was the experience of exile, or emi-
gration, which a number of puritans undertook in
the face of persecution. The already existing con-
gregations in the Netherlands provided a welcome
for these exiles, especially that at Rotterdam where
Hugh Peter was pastor in the 1630s and where
William Ames, a scholar of European reputation
who formed a link with the earlier generation of
Separatists, worshipped immediately prior to his
death in 1633. Even here though, congregational
values were challenged by the Presbyterians, and,
having been criticized by English Presbyterian ex-
iles for introducing a covenant into the Rotterdam
church, Peter emigrated to New England in 1635.

In New England the circumstances of setting up
new churches in a territory without well-estab-
lished civil or ecclesiastical structures altered the
circumstances in which puritan ministers had pre-
viously worked. The decision to migrate was never
easy; Cotton had served his Boston, Lincolnshire,
parish for over twenty years, and most of the emi-
grant clergy had been working within the estab-
lished church before the Laudian drive for con-
formity forced them out. Like Cotton, a number
were accompanied by former parishioners. While
still in Lincolnshire, Cotton had gathered godly
members of his parish in old Boston into a
covenant, but he rejected separatism and preached
against the covenant undertaken in 1629 by the
church in Salem, Massachusetts. On arriving in that
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colony himself, though still opposed to separatism,
he admitted that he had been wrong, and that
covenants were vital to the church. In what lay the
change? Clearly radical lay initiatives played some
part in this shift and point to separatist influence,
but perhaps more important was the need to bind
settled populations together in a stable community
in an otherwise unfamiliar and potentially hostile
environment. So the covenant became a means of
coping with, in Ames’s words, “the special difficul-
ties” of a new plantation and owed as much to the
drive to reinforce community as to the desire to
make it exclusive. The covenant added a civil, or
political, dimension to Congregationalism in the
New World, New England churches became au-
tonomous, local, and voluntary, the antithesis of the
hierarchical church left behind in England. The
earliest full statement of this ecclesiological posi-
tion was expressed in 1644 in John Cotton’s Keys to
the Kingdom of Heaven, which was also an impor-
tant influence on English Congregationalism.

If the New England experience was critical to
the refining of congregational ideas in the 1630s, it
was five ministers from the Netherlands, now re-
turned to England—Thomas Goodwin, Philip Nye,
Sidrach Simpson, William Bridge, and Jeremiah
Burroughes—who set out the Congregationalist
agenda in the Apologeticall Narration of 1644.
Representing the minority in the Westminster As-
sembly, they were keen to distance themselves
from the Separatists, eschewed the name of Inde-
pendent, which some more separatist churches es-
poused, and stressed the common cause with the
Presbyterians on many issues, while disagreeing
with them on church government. Despite this,
they were denounced by Presbyterians like Thomas
Edwards, who charged them with separatism de-
spite the fact that many of them tried to work
within the established church in the tradition of
Henry Jacob.

With the emergence of the radical sects during
the course of the Civil Wars, the Congregationalists
became progressively more conservative, holding
firmly to a Calvinist theology, while at the same
time being outflanked on the left by groups such as
the Baptists. Under the Interregnum, the Congre-

gationalists did achieve a significant role in the na-
tional church for a short time when they provided
the largest group among the Triers established to
test the suitability of would-be clergymen, and cer-
tainly Oliver Cromwell was sympathetic to the
gathered churches. During the 1650s, the surviving
records of the Congregational churches reveal a
vigorous, if loose, exchange of ideas: the church at
Norwich gave advice to the “Christians” at North
Walsham and sent representatives to churches at
Bury St. Edmunds, Beccles, Wymondham, Guest-
wick, and Denton. Other churches were in corre-
spondence with the Netherlands and New En-
gland, from where some ministers had returned.
These contacts led to a meeting at the Savoy in
1658 of over one hundred Congregational minis-
ters, which produced a statement of Congrega-
tional principles composed by, among others,
Thomas Goodwin and Philip Nye, authors of the
1644 Apologeticall Narration. The declaration ad-
vocated a comprehensive churchmanship that al-
lowed both Presbyterian and Congregational forms
to coexist, broadly confirmed the Calvinism of the
Westminster Confession, and affirmed the auton-
omy of individual congregations in matters of disci-
pline.

Congregationalism remained at the heart of New
England churchmanship as it developed in the later
seventeenth century, and its democratic traditions
played a significant part in the political develop-
ment of the New England states. But the hopes for
comprehension in the English church expressed at
the Savoy were dashed by the Act of Uniformity of
1662, after which many ministers, both Congrega-
tional and Presbyterian, left the established church
to form Dissenting congregations, eventually
achieving toleration under the Act of 1688.

See also: William Bradshaw, John Cotton,
Cambridge Assembly, Conventicles, Dissenters,
Independency, Separatism
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William Sheils

Connecticut
Connecticut is considered by some to have been
the most successful Puritan colony in British Amer-
ica. Unlike Providence Island, Plymouth, and New
Haven, it has sustained its legal and political exis-
tence down to the present. It supported a larger
population than Rhode Island and New Hamp-
shire, and it developed its institutions less ham-
pered by imperial supervision than Massachusetts.
Because Connecticut never produced an agricul-

tural staple, it attracted few immigrants and never
became a market for the Atlantic slave trade. Be-
cause it had no major seaport, it had no significant
transient population, and no great extremes of
wealth and poverty. Its covenanted villages, bound
together by ties of family and neighborhood, amply
supplied by a preaching ministry, came closer to
the Puritan vision of a godly community than any
other Puritan society in New or Old England.

The history of Puritanism in Connecticut tradi-
tionally begins in 1636 with the emigration of
Thomas Hooker and most of his congregation from
Massachusetts Bay to Hartford, but advance parties
had already established themselves in Hartford,
Wethersfield, and Windsor a few years earlier. In
1638, the three river towns adopted the Funda-
mental Orders, setting up a general court, elected
by the admitted inhabitants of each town. Except
for a brief interlude in 1687 when Connecticut was
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thrown into the Dominion of New England, that
government remained in force until the constitu-
tion of 1818 replaced it.

The Connecticut colony might easily have disap-
peared. It had no basis in English law, and separate
Puritan colonies were planned at Saybrook and
New Haven. Connecticut was saved by John
Winthrop Jr., leader of the Saybrook colony, when
he accepted Hartford’s jurisdiction and agreed to
serve Connecticut as its governor. More impor-
tantly, Winthrop secured a royal charter in 1662
that legitimated the Fundamental Orders, annexed
the New Haven colony, and gave Connecticut a
boundary on the “South Sea.” That claim was un-
enforceable, but it encouraged later emigrants
from Connecticut to carry their institutions and
ideals westward through New York and Pennsylva-
nia, into the Midwest.

Puritanism in Connecticut did not fundamen-
tally differ from Puritanism elsewhere. Puritans in
Connecticut, like all Puritans, struggled with the
question of whether it was possible to reform the
Church of England, or whether separation from it
was necessary. During the English Civil Wars, the
Connecticut Puritan clergy fully participated in the
creation of a church that was neither episcopal nor
Presbyterian, but Congregational. Thomas Hooker
wrote the definitive defense of such a polity in his
Survey of the Sum of Church Discipline, and Con-
necticut clergymen attended the conferences that
resulted in the Cambridge Platform of 1648, the
basic statement of church discipline for all New
England Congregationalists. The Connecticut
clergy took the lead in working out the Half-Way
Covenant, which allowed not yet regenerate par-
ents to have their children baptized, and most Con-
necticut churches had adopted that practice by
1700. Connecticut, like Massachusetts, felt threat-
ened by witches and Quakers in the seventeenth
century, and sometimes shed blood in the name of
orthodoxy. Puritans in Connecticut were as dis-
mayed as Puritans everywhere by the Restoration,
and Puritan intellectuals in Connecticut, like their
counterparts elsewhere, attempted to reconcile
Reformed theology with the Enlightenment philos-
ophy of the eighteenth century. Congregationalists

in all of New England supported the American war
for independence, in part because they interpreted
it as a continuation of the struggle against King
Charles I and Archbishop Laud. The first warship
launched by Connecticut after 1776 was named the
Oliver Cromwell.

If Connecticut Puritanism differed from Puri-
tanism elsewhere, it was in its greater sense of se-
curity and confidence. For over two centuries, the
great majority of the people born in Connecticut
were baptized into a Congregational church, and
remained under the watch and care of that church
for the rest of their lives. There was, as a result, a
relationship between church, state, and people
that was built upon mutual trust. The Fundamen-
tal Orders required that the governor belong to a
Congregational church, but the law was unneces-
sary in a society that rarely elected non-Congrega-
tionalists to positions of political power, and that
once elected a serving minister, Gurdon Salton-
stall, to be governor. The law required all taxpayers
to support the Congregational clergy, but in prac-
tice ministers relied upon the voluntary and gener-
ous support usually provided by their congrega-
tions. The alliance of state and church in
Connecticut was demonstrated in 1708, when the
general court enacted the Saybrook Platform, es-
tablishing ministerial associations with supervisory
authority over ecclesiastical matters, but Connecti-
cut Congregationalism was always comfortable
with a union of church and state that was designed,
as the Fundamental Orders declared, to preserve
the way of worship “now practiced amongst us.”

The placidity of Connecticut Congregationalism
was only occasionally disturbed by outsiders. Quak-
ers, no matter how few, were always resented, but
Anglicans seemed the greater threat in the eigh-
teenth century. The Church of England financed
an active missionary effort in Connecticut, with
some success, most spectacularly so in 1722, when
the president and both tutors at Yale College sud-
denly announced their conversion to episcopacy.
The Congregational establishment was shaken to
its roots, but Yale survived.

The greatest threat to Congregationalism in the
eighteenth century came from within the ranks
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during the Great Awakening of the 1740s. Two of
the most famous revivals of the Awakening took
place in Connecticut, one when Jonathan Edwards
set off a frenzy of fits and fainting at Enfield when
he preached Sinners in the Hands of an Angry God,
and the other when James Davenport, temporarily
insane, presided over a bonfire of the vanities in
New London, where books, wigs, and other objects
were flung into the flames. It was also a Connecti-
cut resident, Nathan Cole, who most vividly de-
scribed the effect George Whitefield had on an au-
dience and the agony of being spiritually reborn. Of
greater consequence was the split between New
Lights, who championed the revivals, and Old
Lights, who questioned their validity. The most ex-
treme New Lights separated from ministers and
congregations that were deemed unregenerate,
and formed “Strict Congregational” churches in
defiance of the general court. It took decades for
Connecticut Congregationalism to recover its bear-
ings, but in time the clergy and their parishioners
joined together in common allegiance to the New
Light, revivalist theology of Jonathan Edwards,
whose most important disciple was Joseph Bellamy
of Bethlehem, Connecticut. By 1800, with a second
Great Awakening flooding the churches with born-
again saints, the Congregational churches of Con-
necticut had generally renounced the Half-Way
Covenant and had made it necessary to profess a
conversion experience to become a communicant.

Connecticut is no longer Puritan, but it is diffi-
cult to say when it ceased to be so. It has been ar-
gued that Puritans became “Yankees” in Connecti-
cut starting in the late seventeenth century, as
increasing wealth sapped vital piety, but Congrega-
tionalism remained at the center of Connecticut
life through the eighteenth century, and even past
1818, when the Congregational Church was dises-
tablished. Perhaps Connecticut ceased to be Puri-
tan in the mid-nineteenth century, when Congre-
gationalism was given a new direction by Horace
Bushnell, who argued that the “Christian nurture”
of baptized children was more important than the
reborn experience of baptized adults. Bushnell,
however, may be considered the rightful heir of
Thomas Hooker, the foremost Puritan champion of

“preparationist” theology that encouraged men to
prepare for the gift of salvation. Or perhaps Puri-
tanism never died in Connecticut, but was simply
overwhelmed by the immigration of non-Protes-
tants beginning in the late nineteenth century, an
immigration that eventually made the Roman
Catholic Church the largest in the state. It may be
that the white-steepled Congregational churches
that still grace so many village greens in Connecti-
cut testify to a faith not just rich in history, but to a
Puritanism that yet survives.
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James P. Walsh

Conscience
Conscience may be defined as the human capacity
to understand God’s requirements, and thereby the
difference between right and wrong. In the early
modern period, conscience was most often charac-
terized as a form of “inward assent” to the moral
law and as such the word took on two distinct but
related meanings, both of which were deeply im-
portant to puritan thought. One definition was the-
ological: conscience was seen as the inner knowing
that gave one the capacity to obtain assurance of
salvation. The other definition was more specifi-
cally political: conscience was the inner arbiter of
truth that could give one the strength to trust one’s
personal judgment and stand against the intolera-
ble demands of religious conformity.

The confrontation between religiously conscien-
tious subjects and a government that took as its
duty the regulation of national religion could be
strongly polarizing and dramatic in the fitful
progress of England’s sixteenth-century reforma-
tions. Henrician and Marian Protestants defended
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their conversions to Protestantism by appeals to
their own consciences—at the scaffold, or, most
often, in controversial tracts and sermons. By the
beginning of the seventeenth century, however, the
tenure of Protestantism in England was of a half
century’s duration. Theologies of conscience be-
came essential methodological strategies for those
minorities still left outside the bounds of the estab-
lished church: either confessionally, as with English
Catholics; or in matters of polity and ecclesiology,
as with English puritans.

The connection between the theological and po-
litical definitions of the term conscience was forged,
in part, in puritan experience. It originates in char-
acteristic puritan glosses on Calvinist theology that
center on the doctrine of assurance. In their quest
to “make their election sure” (the oft-quoted ex-
pression is from 1 Peter 1:10), Calvinists carefully
examined their lives for signs of regeneration. One
important sign was confidence in God’s promise: an
inward assent to the truth of God’s election as de-
scribed in the scriptures.

The techniques for this work of discernment
could be taught. The seventeenth century abounds
in texts called “cases of conscience.” Case divinity
was not an exclusively puritan enterprise, but in the
hands of puritan writers it took on certain identify-
ing characteristics. Puritan casuistry, wherein pas-
sages of scripture were marshaled to prove the
truth of the divine work of election, found its best
and most prolific expression in the writings of
William Perkins (whose A Discourse of Conscience
was first published in 1592 and reprinted more
than a dozen times before 1640). The remarkable
popularity of Perkins’s and others’ works on con-
science (for example, William Ames’s Conscience
and Cases Thereof of 1639) suggests that case di-
vinity provided essential underpinning for puritan
religious culture. For if only the regenerate con-
science could reliably know the difference between
right and wrong, then human will—prompted by
the word preached and trusting in the providential
act of God’s election—in effect became that inward
assent: the still, small voice of Christian conscience.

By the 1630s, the conflict between a Protestant
culture that privileged inward assent and preach-

ing-centered piety and a Protestant culture that
privileged outward conformity and sacramental
piety could no longer be reconciled within the
bounds of the Church of England. The Caroline
government and the most powerful wing of its ec-
clesiastical regime (led by Archbishop William
Laud) were themselves sacramentalists, and to that
end they placed an unprecedented emphasis on the
enforcement of outward conformity. Their actions
(which included the railing of altars, the strict en-
forcement of prayer-book liturgical practice, and
the public repudiation of Calvinist doctrine in ser-
mons and treatises) imposed a burden many puri-
tan consciences could no longer endure, thus lead-
ing to the catastrophic and rapid dissolution of the
structures of church and state in the early 1640s.

Puritan response to intolerable Caroline ecclesi-
astical policy thus provides the necessary and logi-
cal link between the conscience of casuistry and the
conscience that was to play a supporting role in
later seventeenth-century political debates on the
granting of religious toleration. In the 1640s, par-
liamentarians demanded the return of the English
church to its Calvinist theological beliefs and re-
formed practice. They claimed the authority of
their own consciences in resisting and overturning
the authority of Charles I and Archbishop Laud,
but at first they were not prepared to tolerate the
offended consciences of English Protestants who
disagreed with them: those who loved the English
prayer book, for example, or those who did not love
a Presbyterian polity.

However, the bitter experience of England’s
wars of religion, along with concerns in the 1650s
over the authority of the state to compel religious
conformity, led to the design of a remarkably toler-
ant religious system under the Protectorate of
Oliver Cromwell (1653–1658). Himself a religious
Independent, and once head of an army renowned
for its Independency, the Lord Protector tolerated
most peaceable Protestant dissent and championed
the liberty of tender consciences—so long as the
consciences were neither Catholic nor Episcopal.
But even this brief summer of religious liberty for
Protestant sectarians was, like English summers in
general, all too short.
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Lori Anne Ferrell

Conventicle
Whether a meeting is defined as a “conventicle” or
as a more neutral “religious exercise” is partly a
legal issue, partly in the eye of the beholder. From
the most positive perspective, such a meeting was
a gathering intended to supplement public wor-
ship, as a helpful adjunct to it, not to challenge it.
The activities would include sermon repetition,
prayer, and psalm-singing. The practice was often
led by a minister, but this was by no means neces-
sary. Lay empowerment could be limited to ser-
mon repetition, but there was the opportunity,
sometimes taken, for a member of the laity to ef-
fectively conduct worship, a fine distinction but an
important one. The 1593 Conventicles Act had as-
sumed that such meetings had a conspiratorial mo-
tive, but open definition left it in the hands of the
magistrates to decide whether a meeting was or
was not a conventicle. The 1604 Canons required
that exercises criticize the government or liturgy of
the church to be defined as conventicles, but ec-
clesiastical courts could interpret this requirement
broadly or narrowly.

Scholarly knowledge of such exercises comes
predominantly through the legal system, and they
have thus tended to be seen inaccurately as proto-
sectarian gatherings. This tendency finds support in
the Conventicles Acts of 1664 and 1670, which as-
sumed guilt rather than innocence and constituted
an important element of the Clarendon Code that
sought to impose conformity to the established
church; Dissenters’ meetings were often stormed
by troops or mobs, leading to substantial periods of
imprisonment. Conventicles were usually solely
pious exercises, but the changed context fostered a
perception of implicit disloyalty, a perception that
was often acted upon with vigor.
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Tom Webster

Conventicles Act (1664, 1670)
Statutes outlawing meetings for worship by Protes-
tant Dissenters, passed in the aftermath of the
restoration of the episcopal Church of England in
1662. They were part of a larger body of legislation
known as the Clarendon Code, designed to sup-
press the puritan movement. The first Conventicle
Act (16 Car. II, c.4) lapsed in 1669; the second (22
Car. II, c.1) remained in force until the Toleration
Act of 1689. The acts were similar, but the second
was more irksome. Both were motivated by fear
and revenge on the part of the Cavalier Parliament.
The 1670 act earned from Andrew Marvell the im-
mortal and often quoted rebuke that it was “the
quintessence of arbitrary malice.”

A conventicle was a gathering for worship outside
the official parish worship of the Church of En-
gland. Whereas the Uniformity Act (1662) required
attendance at parish worship, the Conventicles Act
went further and made alternative assemblies ille-
gal. The acts defined a conventicle as any religious
meeting of five or more persons, over the age of six-
teen, other than members of the same household.
The acts declared that “seditious sectaries . . . under
pretence of tender consciences do at their meetings
contrive insurrections.” The penalties in the 1664
Act were on a scale, beginning with a £5 fine or
three months’ imprisonment for a first offense, £10
or six months for a second, and, for a third, £100 or
seven years transportation to the colonies. A trans-
ported person who absconded or returned was sub-
ject to the death penalty. Magistrates and militia
might “break open and enter into any house or
other place where they shall be informed any such
conventicle . . . is or shall be held.”

The 1670 act was in some measure more lenient.
It specified a five shilling fine for a first offense and
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then ten shillings for repeat offenses. Transporta-
tion was dropped. However, the later act was much
more vexatious in other ways. It specified that if a
convicted person could not pay the fine, then it
could be levied on any other worshipper present
and convicted. It imposed a fine of £20 (rising to
£40 for a repeat offense) upon anyone who
preached, again to be levied if necessary on anyone
present. Any person who allowed their property to
be used for conventicling was liable to a £20 fine.
Husbands were liable for their wives’ fines. Convic-
tions required only the word of two witnesses, or
merely “notorious evidence and circumstance of
fact,” before a single justice. Under the first act,
only the transportation clause required a jury trial;
under the second, only appeals against conviction
were tried before a jury. The 1670 act imposed a
fine on constables and churchwardens who with-
held information about conventicles and upon
magistrates who “wilfully and wittingly omit” the
execution of the act, a clause plainly reflecting the
sympathy of many officials for Dissent. A special in-
iquity of the 1670 Act was the clause by which a
third of the fine was to be paid to the “informer or
informers . . . having regard to their diligence and
industry in the discovery, dispersing, and punishing
of the said conventicles.” It was an open invitation
to people to turn professional informers. Both acts
were resisted tooth and nail by puritan-inclined
members of Parliament, especially in the House of
Lords, but the Cavalier majority and the bishops
pushed the legislation through. The lack of jury
trial, the power of summary conviction before a sin-
gle justice, and the right to break into and search
dwellings on suspicion were all regarded as gross
violations of legal traditions.

Under the first act, the Quakers were especially
targeted, though it often took bullying of juries by
judges to ensure convictions on the third offense.
About 250 people were sentenced to transporta-
tion, but ships’ crews frequently obstructed the
process, and in the event probably no more than 20
Quakers reached the Americas; one became a slave
in Virginia.

Many thousands of Dissenters were fined under
the acts or had their goods distrained for nonpay-

ment. The acts ruined the livelihoods of puritan
clergy and laity through crippling accumulations of
fines. Ministers who preached in their own homes
were doubly liable as preacher and householder.
Complicated modifications were made to build-
ings, involving trapdoors, partitions, and holes in
walls, in order to evade the letter of the law.
Thomas Ellwood’s Caution to Constables and
Other Inferior Officers Concerned in the Execution
of the Conventicle Act (1683) offered advice on
how to evade the law. Prosecutions peaked during
the “Tory reaction” in the first half of the 1680s, at
which time the militias were used to destroy meet-
inghouses. By 1685 almost all of London’s meeting-
houses had ceased to function. Informers were
widely used by militant Anglican magistrates. In
London in the early 1680s, the Hilton Gang practi-
cally monopolized the prosecution of Dissent, im-
posing a regime of fear and extortion, until, in the
new political climate under King James II, the
Hiltons’ perjuries and peculation were exposed.

The effects of this “horrid law” were poignantly
summed up by the Presbyterian minister John
Howe in 1689: “Our Magna Carta was torn in
pieces; the worst and most infamous of mankind, at
our own expense, hired to accuse us; multitudes of
perjuries committed; convictions made without a
jury, and without any hearing of the persons ac-
cused; penalties inflicted; goods rifled; estates
seized and embezzled; houses broken up; families
disturbed, often at most unseasonable hours of the
night, without any cause, or shadow of a cause, if
only a malicious villain could pretend to suspect a
meeting there.”

See also: Clarendon Code, Conventicles, Dissenters
Further Reading
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Conversion Process
For Puritans, conversion involved a process of in-
tense, inward self-scrutiny. Puritans engaged in a
daily quest for signs of the action of grace upon
their hearts in order to intuit whether they were
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among the elect. The Puritans believed that grace
came from personal experience, supplying the con-
vert with an “indwelling” spirit that had to be “en-
tertained” by persons familiar with the Bible. A
mark of divine election was the convert’s ability to
unite experiential and biblical religion.

The theology of Puritan conversion was largely
based on Reformation interpretations of the Epis-
tles of Paul, in which they found a belief in human
depravity and the consequent human inability to
know the state of the soul or initiate the conversion
process. In practice, this theology of conversion
proved difficult to maintain. In Old England and
particularly in New England, it was difficult to cul-

tivate a community of followers around the teach-
ing that God’s dealings were completely arbitrary
and that humans could do nothing to affect the
state of their souls.

From the 1570s through the mid-seventeenth
century, Puritans responded to this dilemma by
adopting a “doctrine of preparation,” which taught
that potential converts could exercise their will by
undergoing a period of introspection and self-analy-
sis, accompanied by the rigorous study of scriptural
truths. Through self and scriptural study, the
prospective convert became aware of his or her own
sins; this awareness led to the discovery of an in-
nately sinful self through self-identification with
Adam’s original sin. Identification with Adam in-
duced an experience known as “humiliation.” Hu-
miliation initiated the process of preparation, as the
individual underwent more meditations on sin and
depravity, which “softened” and “broke” the heart by
inculcating a need and desire for saving grace. True
humility came when the Puritan realized that origi-
nal sin created a debt between sinner and God that
could not be repaid by engaging in good works. Para-
doxically, recognizing this condition of complete de-
bility before God was the first step that the Puritan
took toward salvation. Puritans believed that a hard
heart would resist grace, while a broken heart would
be more receptive to divine dispensation.

Ministers emphasized repeatedly that this
process of preparation did not guarantee salvation.
The individual was not converted through the soft-
ening of the heart alone. Instead this initial phase
lead to more introspection and self-examination, as
the individual became aware of an intense desire for
God’s saving grace. After humiliation, conversion
became a process of emptying out all private feel-
ings and ideas about individual agency. In his ser-
mon, The Sincere Convert, Puritan minister
Thomas Shepard describes this process through the
metaphor of melting down the tarnished inner self.

The three phases described thus far (conviction
of sin, humiliation, and then this process of self-
emptying) prepared the Puritan for communion
with Christ. The Puritan began to see him- or her-
self as a hollow cast of Adam. It was within this hol-
low space that the euphoric, reassuring moment of
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Puritan conversion occurred. God’s “seed” flowed
into the unregenerate saint, “pricked” the sinful
heart, and partially redeemed the convert from the
irreparably destructive Fall. Some ministers de-
scribed this euphoria through the metaphor of the
convert as Christ’s bride, drawing an analogy be-
tween this blissful spiritual moment and an ideal-
ized marital union.

Once the Puritan had experienced this feeling of
assurance, he or she had hope, but not proof, of di-
vine election. The elect, referred to as “visible
saints” by the Puritans, consisted of those commu-
nity members included in God’s covenant of grace.
Puritan covenant theology taught that the contract
between God and humans was based solely on
faith. Since Adam’s rebellion, the covenant of works
was no longer valid. The Puritan belief in the
breach of this original covenant reinforced their
understanding that humans could do nothing to af-
fect their conversion. Only the experience of saving
grace could give Puritans a clue as to whether they
might be part of the covenant of grace guarantee-
ing salvation for the elect. The experience of assur-
ance necessarily recurred throughout the life of a
saint, coupled with opposing yet paradoxically com-
plementary feelings of deep anxiety. Because the
saint could never fully know the status of his or her
own soul, anxiety and even despair frequently fol-
lowed the experience of assurance. Through more
inward searching and self-scrutiny, the saint would
question the experience of assurance, wondering
whether he or she had just been deluded into
thinking that the experience had been authentic.
Puritan conversion was an open-ended process,
patterned by a “dynamic relation of hopeful and
fearful emotions.”

Even though grace was characteristically elusive
and ineffable, the Puritans strove to develop a sys-
tem of signs through which they could study the ex-
perience in others. What was the ordo salutis, or
way of salvation, by which an individual realized his
or her faith? Reformed interpretations of Pauline
theology and the doctrine of preparation only par-
tially answered this question. Yet the answer was
central to Puritan evangelical and proselytizing
goals, as they tried to promote the experience of

conversion in English and Native American com-
munities. The testimony of faith, which became a
requirement for church membership in 1635, fos-
tered the communal study of the ordo salutis. It
was not enough for prospective members to attest
to their scriptural knowledge or belief in God, they
had to display evidence of the effects of grace upon
their soul before church members and ministers.
Visible saints were called upon to translate the in-
tensely inward experience of conversion and self-
scrutiny into a series of signs that others could rec-
ognize. The testimony of faith marked an attempt
to work out the ordo salutis in practice, reflecting
the theology of the conversion’s status as an inter-
pretive process rather than a set doctrine.

See also: Grace, Soteriology
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Court of High Commission
A prerogative court—that is, one established by the
king’s prerogative—that functioned as the supreme
court in ecclesiastical matters. Its authority was
challenged by the common law courts early in the
seventeenth century, but in 1611 James I issued
new letters reestablishing its authority. Two years
later James charged the court with enforcing an
earlier ban on unlicensed books. The use of this
and other prerogative courts to implement Charles
I’s personal rule (that is, his eleven years of govern-
ing without Parliament) was very unpopular. In
particular, Archbishop William Laud’s extensive
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use of it to enforce conformity to the canons of the
church and his ecclesiastical policies became highly
controversial. Due to its reputation of suppressing
Puritanism, the Long Parliament abolished the
court in 1641.

Further Reading
Kevin Sharpe, The Personal Rule of Charles I (New

Haven, 1992); R. G. Usher, The Rise and Fall of
the High Commission (Oxford, 1913).
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Covenant Theology
See Federal Theology

Crime and Punishment
For frequently challenging civil and religious au-
thority, puritans were prosecuted throughout the
early modern period. The history of puritanism as
a crime and the punishment of puritans must be
appreciated by not only examining the legislation
against those believed to be puritans but by ac-
knowledging that puritanism indeed gave rise to
numerous heresies and dangerous political ideas,
whose proponents were persecuted and impris-
oned by their more conservative brethren in au-
thority. Subject to popular and judicial prejudice,
the term puritan became identified with and in-
cluded within the “heretical” and the “schis-
matic,” but puritanism, in this respect, must also
be examined in the context of an evolving histori-
cal context and a changing notion of what “Puri-
tanism” itself was.

Elizabethan “Heresy”
The Elizabethan Settlement repealed the eighty-
eight heresies recorded in canon law, leaving com-
mon law with jurisdiction over the prosecution and
imprisonment of “heretics.” In practice, this ap-
proach gave ecclesiastical courts the responsibility
for dealing with religious error by the writ de
heretico comburendo, which was itself repealed in
1677, along with the death penalty, after which
“heresy” was punishable only by ecclesiastical cen-
sures. The Act of Supremacy of 1559 defined

heresy according to the authority of the scriptures,
Parliament with the assent of an ecclesiastical con-
vocation, or the first four church councils (Nicaea
in 325, Constantinople in 381, Ephesus in 431, and
Chalcedon in 451).

Numerous Protestant martyrs met the flames dur-
ing Mary’s reign (and several Lollards before that),
but Protestant England sought to avoid making mar-
tyrs of puritan zealots. However, the primacy of
scriptural authority and individual conscience, which
puritanism encouraged, created a religious culture
in which “puritan” heresies grew rapidly. Though
Elizabeth had abolished the burning of heretics
when she claimed the throne, the fires were lit once
again in the 1560s. Two Brownists were executed in
1567 for sedition, having compared Queen Eliza-
beth I to Jezebel. In 1612 James I suspended the
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Colonel John Lilburne, English pamphleteer who fought
in the Parliamentary Army during the Civil War. A
Puritan, he belonged to a group called the Levellers who
believed in liberty of conscience and an extended
franchise to all Englishmen and was imprisoned for his
agitation. (Hulton Archive/Getty Images)



burning of heretics (though not of their books), pre-
ferring to lock religious radicals up in prisons. The
last two heretics burned at the stake in England
were Bartholomew Legate and Edward Wightman,
both of whom denied the Trinity.

During Elizabeth’s reign, the primary means of
suppressing the puritan movement were legislation
and imprisonment. John Whitgift assumed the
archbishopric of Canterbury in 1583, taking a far
harder line against the puritans than his predeces-
sor Edmund Grindal. In his Eleven Articles, Whit-
gift banned private congregations and enforced the
use of the Bishop’s Bible over the Geneva transla-
tion. The sixth article concerned ministerial sub-
scription, stating that no man was permitted to ad-
minister the sacraments unless he subscribed to
three further articles of belief, by acknowledging
under oath royal supremacy (that is, acknowledging
that the monarch of England was the proper head
of the Church of England), the legitimacy of epis-
copacy and the Book of Common Prayer, and the
doctrinal rectitude of the Thirty-nine Articles.
Many puritans refused to accept these oaths, ex-
posing themselves to prosecution before ecclesias-
tical courts. Many puritans were interrogated
under the “ex officio” oath, which demanded that
those questioned respond to incriminating ques-
tions or be prosecuted for refusing to take the oath,
rather than for their beliefs.

Jacobean Confinement
By the reign of James I, religious radicals were qui-
etly confined rather than publicly executed. This had
the effect of integrating “puritan” prisoners with the
debtors, pickpockets, and prostitutes who populated
county jails and, in London, prisons such as the
Gatehouse, the Fleet, the Clink, and Bridewell. The
exception to this was the New Prison, Maiden Lane,
which was devoted exclusively to the incarceration of
religious prisoners. Here, as in Bridewell, whipping
and other hardships accompanied strict religious ob-
servance, along with lots of work, such as weaving,
spinning, packing, grinding chalk or corn, and beat-
ing hemp, the purpose of which was not to punish,
but to improve the prisoners. The New Prison,
Maiden Lane, was established during the first quar-

ter of the seventeenth century, during the reign of
James I, but fell into disuse due to a succession of es-
capes and a thriving Roman Catholic community
within the prison, which caused much resentment
among its puritan inmates and brought the prison it-
self into disrepute.

Another reason for the decline of this prison is
that it was full. Though Whitgift’s suppression of
the Presbyterian movement silenced many puritans
during the 1620s and 1630s and forced others to
leave the country for the more legislatively hos-
pitable New World, the increasing “Laudian” and
“Arminian” momentum of the English Church
prompted a puritan revival in opposition to its al-
leged incipient Roman Catholicism. Laud himself,
as Bishop of London, was responsible for sentenc-
ing many puritans who now chose to separate from
the English church and pursue their own religious
inclinations. The New Prison, along with the Gate-
house, the Fleet, and Bridewell, received notorious
puritan zealots such as John Vicars and Nathaniel
Bernard; the Sabbatarians Theophilus Braborne,
John Traske, and Dorothy Traske; the Familist
Richard Lane; and the antinomian John Eachard.
In April 1632, a large number of Separatists were
captured at a private conventicle in Blackfriars.
Until several escaped, they were confined in the
New Prison, Maiden Lane.

Not all puritans, of course, were imprisoned in
the New Prison. One of the most notorious puri-
tans of this period, William Prynne, was held away
from the metropolis so that he could serve his sen-
tence in isolation. Prynne was prosecuted for his
Histrio-Mastix in 1634, a pamphlet that railed
against stage plays and obliquely criticized both
Charles I and the queen, Henrietta Maria. Such
high-profile cases were tried before the Star Cham-
ber, an extension of the royal council, made up of
Privy Counsellors as well as judges. It was involved
in the activities of the common law and equity
courts in both civil and criminal matters; it also
dealt with cases referred to it by the High Commis-
sion and consulted the High Commission in cases
of religious indictment. Prynne was fined £5,000,
expelled from the Inns of Court where he was a
lawyer, and pilloried; he had both his ears cropped
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and was imprisoned for life. The fine was never ex-
acted; imprisonment proved only temporary; and
the earless Prynne soon offended the authorities
once more. In 1637, his ears were again cropped
(the stumps were sawn off), and he was branded on
his cheek with “S.L.” (for “Schismatic Libeller”)
and imprisoned far away from London (until re-
leased by the Long Parliament in 1640), first in
Caernarvon, Wales, and then in the grim Castle
Orgeuil on Jersey. Tried alongside Prynne in 1637
were the puritans John Bastwick and Henry Bur-
ton, who received similarly harsh punishments.

American Liberty
Many puritans sought to escape persecution by flee-
ing to the Netherlands and America. New England
consisted of puritan colonies amid an untamed and
unknown wilderness, quite beyond the reach of
Laudian authorities and legislation aimed at sup-
pressing the puritan movement. Those who of-
fended the “puritan” authorities of the New World
were therefore punished by the congregational au-
thority of the colonists themselves, who punished
those they considered heretical by banishing them
from their communities. In 1636, Anne Hutchinson
maintained that legally prescribing right religion
was unnecessary for those in whom God’s grace op-
erated. Because the puritan leaders of Boston held
that conduct and piety were valid signs of inner
sanctification, she was unfairly charged with anti-
nomianism, excommunicated, and banished from
the First Church of Boston in Massachusetts. Roger
Williams was a member of the church at Salem and
repeatedly claimed that the church should separate
ever further from the English church. In 1635,
when he denounced land grants from Charles I, ar-
guing that the land belonged to the Indians, he was
exiled from the community and founded Provi-
dence, Rhode Island, rather than face deportation.

The Civil War, Interregnum, and Beyond
In the early 1640s, many puritans who remained in
England were still being persecuted by the ecclesi-
astical authorities, both for their beliefs and the ac-
tions that those beliefs prompted them to take (such
as the withholding of tithes). But when Parliament

abolished episcopacy, the High Commission, and
the Star Chamber in 1641, Parliament assumed the
responsibility of examining “puritan” radicals and,
along with the Stationers’ Company, committing
men and women to jails such as the New Prison.
The Stationers’ Company had become an increas-
ingly bitter opponent of the puritan movement after
the surreptitious publication of the Presbyterian
pamphlets known as the Marprelate tracts in the
late 1580s. After 1586, printing was only permitted
in London; in 1596, licensing was placed under the
jurisdiction of the archbishop of Canterbury and the
bishop of London; in 1637, only twenty printers in
London could print books legally. The increasing
regulation of the presses collapsed when episcopacy
was abolished, and Parliament, with the assistance
of the Stationers’ Company, sought out and impris-
oned radical authors and their printers who no
longer railed against their old enemies the bishops,
but the king, Parliament, and the now powerful
Presbyterian party. During this period, many shades
of “puritanism” were pitted against one another,
which, in turn, disintegrated into separating congre-
gations of godly believers.

The radicalization of puritanism during the En-
glish Civil War makes it difficult to examine a ju-
dicial and penal world of “crime” and correspon-
ding “punishment.” Insofar as Parliament was
dominated by Presbyterians and, in 1648, mem-
bers who were sympathetic to the Army, the “pu-
ritans” had won: it was Charles I whose crime was
the bloodshed of the Civil War and whose punish-
ment was execution. During this period, one
zealot’s deed or opinion was another zealot’s crime
or heresy. In 1646, for example, Thomas Edwards,
the Presbyterian, railed against soldiers who
mocked the sacrament of baptism by urinating in
a font and baptizing a horse, but the punishment
they received was little more than trial by paper
and condemnation in print. Later in the decade,
however, John Lilburne, who had inspired much
political unrest in the army by spearheading the
Leveller movement, was in conflict with the top
Army leadership who were far more powerful
than the waning Presbyterians. Lilburne spent, in
total, half of his adult life in prison: in the Fleet, in
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the Tower of London (where he spent so much
time that one of his children was christened
“Tower”) and the same Castle Orgeuil in which
Prynne had been confined.

The most notorious legislative response to the
puritan extremists of the 1640s and 1650s were the
Blasphemy Acts, which were promulgated against
the perceived threat of the Ranters. Though the
tide of Independency that swept London in the late
1640s elicited a “Draconick” Presbyterian ordi-
nance for “the punishing of Blasphemies and Here-
sies” in May 1648, acts against “the detestable sins
of Incest, Adultery and Fornication” (10 May 1650)
and “severall Atheistical, Blasphemous and Exe-
crable Opinions” (9 August 1650) turned the
Ranters into social deviants. These acts imposed
punishments of six months in a house of correction
(maintaining the same purpose of moral reforma-
tion instituted by the bridewells), with second of-
fenses eliciting banishment or, in the case of adul-
tery, death. Many of the so-called Ranters
convicted under this legislation, such as John
Robins, Elizabeth Haygood, and Joshua and Joan
Garment, were imprisoned in the New Prison,
Clerkenwell, which burned down in 1679.

The other “puritan” sect that was prosecuted
during the Interregnum and the Restoration (and
sometimes as Ranters) was the Quakers.
Cromwell’s sympathy toward religious diversity was
not reflected in the actions of local courts, and
many Quakers were prosecuted in Quarter Ses-
sions and Assizes around the country. A Proclama-
tion Prohibiting the Disturbing of Ministers was
made in 1654, specifically against offending Quak-
ers, in order to supplement Marian legislation on
the matter. Parliament also extended Elizabethan
vagrancy legislation to prevent Quakers proselytiz-
ing cross country, as George Fox had so effectively
done, and passed an act for observing the Lord’s
Day that prosecuted Quakers for not attending
church or for traveling on the Sabbath. James
Nayler received the harshest punishment imposed
upon a Quaker (he escaped death by fourteen votes
in Parliament) when he was branded, bored
through the tongue, whipped, and pilloried after
riding into Bristol on an ass in October 1656, emu-

lating Christ. Quakers were prosecuted with wide-
spread ferocity after Thomas Venner’s armed Fifth
Monarchist uprising in January 1661. Though Ven-
ner and about 20 of his accomplices were executed
and 100 imprisoned, nearly 5,000 Quakers were
imprisoned within six weeks of his revolt.

The Restoration sought to reestablish the Church
of England, and the Clarendon Code, as the laws
passed to that end were called, restricted Noncon-
formists’ meetings, limited their political rights, and
excluded them from universities. Dissenting clergy-
men were deprived of their livings and imprisoned.
In May 1662, the Act of Uniformity demanded that
clergymen and schoolmasters renounce the Solemn
League and Covenant and accept the Book of Com-
mon Prayer. After a series of rumored plots, the
Conventicles Acts of 1664 and 1670 reiterated that
of 1593 by forbidding “any Assembly, Conventicle
or Meeting under colour or pretence of any exercise
of religion in other manner than is allowed.” Non-
conformists continued to flee the Old World for the
New, and it is an irony of history that the Quakers,
persecuted and imprisoned so relentlessly after the
Restoration, built the first modern prisons in Amer-
ica during the early eighteenth century: the puritan
movement, whose “crimes” did so much to dissolve
the religious absolutism of the early modern period
and usher in modernity’s secular diversity, also ulti-
mately produced the first modern prisons, in which
confinement involved regimented supervision
rather than punishing isolation as a means of per-
sonal reformation.

See also: Bridewell, Clarendon Code, Conventicles
Act, Toleration
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Death and Dying
The period between 1558 and 1660, arguably a
time of particular Puritan activity in England, was
characterized by the increasing secularization of
death. Manifested and reinforced by Protestant
doctrinal changes, this era witnessed a reduction in
funeral splendor. It also was a time of a constant
threat of death and moments of abnormally high
mortality. One-third of all infants did not live until
their first birthday, and 2–3 percent of their moth-
ers did not survive childbirth. Puritan children
were taught young the lessons of death, often
memorizing simple verses such as “if I should die
before I wake, I pray the Lord my soul to take” and
“In the burying place [you] may see / Graves
shorter there than I / From death’s arrest no age is
free / Young children too must die.” (New England
Primer, 1777) For those past adolescence, the En-
glish Civil Wars accounted for its share of prema-
ture deaths. Plague, however, may be the most fa-
mous of the period’s epidemic killers—killing
60–80 percent of those who were infected and
nearly half of those within the week—but the
“sweating sickness” of 1557–1559 did the most
damage, resulting in roughly of 6 percent loss of
England’s population. The omnipresence of death
found voice in the secular image of the memento
mori (be mindful of dying)—the skeleton with
hourglass raised in one hand, a dart raised in the
other.

While death found visual expression agreeable to
the Puritan doctrine, an image of the afterlife could

not be used (part of the puritan resistance to fixing
images of spiritual beings). Instead the secular
image of Fame, looking remarkably like an angel,
was forced into double duty. In deathbed paintings
of the era, Fame descends into the frame (imply-
ing, but not articulating, her descent from Heaven)
with a trumpet and wreath to crown the deceased.
Once departed, worthy souls “are at their death
made perfect in holiness” and “do immediately pass
into glory” (The New England Primer, 1777); such a
soul rests in the Bosom of Abraham, “lodge[d] in
Everlasting arms, and Solacing it self in the full
possession of endless and inexpressible Glories”
(Willard, Compleat Body of Divinity, p. 535).
Viewed from the Puritan perspective of an om-
nipresent and omnipotent God, death was an act of
God’s will, and to question the justness of death was
to question God’s purpose. Therefore, one needed
only to accept the will of God and recognize that
nothing could be done either to prevent death or to
help the soul of the departed. The fate of the soul
was sealed at death.

Death was a particularly fearful and uncertain
time for Puritans, and a period during which com-
peting ideas were required to be held in an agoniz-
ing tension. First, Puritans held that death was a
punishment for sins on earth, as well as a reward for
their time of suffering in the “wilderness” and a re-
lease from the trials of the world. Second, and most
troubling to the dying person, was the theological
concept of assurance, and the set of uncertainties
that followed from it. As the critical step toward
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conversion, assurance came from receiving signs of
God’s mercy. Yet, assurance was not a guarantee of
salvation; men can be deceived by the devil into a
false sense of salvation. Those who did not doubt
their spiritual worth and passed easily into death
were viewed with suspicion. Therefore, doubt was
the best sign of election. The result for many of
such religious and cultural contradictions was a
fear-filled death.

Given its unpredictability and spiritual impor-
tance, Puritans were constantly reminded to pre-
pare themselves for death, and given detailed in-
struction as to how to die. Illness, wrote Richard
Baxter, was death’s “harbinger,” designed to “wean
us from the world, and make us willing to be gone;
that the unwilling flesh has the help of pain.” At the
same time, “you must judge yourselves on your sick
beds as near as you can as God will judge you.” Bax-
ter’s Directions for a Peaceful Death has seventeen
points to help achieve a godly death, most of which
are variations upon the theme of the joys of heaven:
“Look up to the blessed society of angels and saints
with Christ, and remember their blessedness and
joy, and that you also belong to the same society,
and are going to be numbered with them (Direc-
tion VII).” For those troubled in mind, Baxter rec-
ommends choosing two or three “promises” to
think about (“a sick man is not [usually] fit to think
of very many things.”) For those troubled by the
number of his sins, Baxter suggests three verses to
meditate on: one, “God so loved the world, that he
gave his only begotten Son, that whosoever be-
lieves in him should not perish, but have everlast-
ing life” (John 3:16); two, “And by him all that be-
lieve are justified from all things, from which you
could not be justified by the law of Moses” (Acts
13:39); and three, “For I will be merciful unto their
unrighteousness, and their sins and iniquities will I
remember no more” (Hebrews 8:12).

Upon the soul’s departure, the body of the elect
appeared no different from those of the wicked,
“nor,” according to Massachusetts Reverend
Samuel Willard, “do the Bodies of the Saints bear
any Character upon them, by which men may dis-
tinguish them from the Bodies of other men”
(Willard, p. 535). Yet, according to Willard, the

saints’ bodies rest in a state of “happiness,” which
“makes a vast difference between the Bodies of the
Godly and the Wicked, though it be secret and not
discerned by sensible Observation.” The believer’s
body then “rests,” in “happiness,” until the Glorious
Resurrection. Puritan divines were quick to point
out that resting in the grave was not necessarily
meant in the literal sense, because history made
clear that earthly remains of God’s chosen have not
always lain undisturbed.

The wicked, too, got a rest from their labors: “not
only a ceasing of the toil, and travail, of the Em-
ployments of this Life, but the putting an end to all
the bodily Troubles of this World.” “This deed be-
longs to the state of Humanity, and the ungodly
Sinner hath this Rest as well as the Saint,” yet, ex-
plains Samuel Willard, “it is a poor Rest, which is
only a dark Interval, and a Prologue to more dismal
Troubles” (Willard, p. 537). The rest of the damned
lasts only until the Judgment Day; the rest of the
elect for eternity.

Logically, therefore, Puritan theology should re-
sult in a funeral utterly lacking in any spiritual func-
tion. It should be a secular event around the task of
disposing of the corpse. In 1644, with Parliament’s
establishment of A Directory for the Public Wor-
ship of God, England was momentarily obliged to
follow quintessentially Puritan—and secular—fu-
neral practices. A minister was not required at the
burial, and should one be present, his role was con-
fined to simply reminding those gathered of their
obligation to bury the body “without any cere-
mony” (Directory, pp. 73–74), or, put more force-
fully, the deceased should be buried without “the
exorbitance of superstitious exiquies . . . as in their
[Roman Catholic] bel-ringings, lamp-lighting,
dirge and such other gear” (Spicer, p. 168). Ideally,
departed Puritans were “carried to the church
without singing or clerks and at the church a psalm
was sung after Geneva and a sermon” as Henry
Machyn recorded in 1561 (Gittings, p. 154). Early
New England Puritan divines did not preach fu-
neral sermons; only later did this practice develop,
with the first North American funeral sermon
printed in 1672. This change reflects a general soft-
ening of the Puritan attitude toward death around
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1650, which resulted in larger and more elaborate
funerals and increasingly decorated tombstones.
New England gravestones offer especially graphic
representations of the unpredictability of death.

Most people were buried within the churchyard
in unmarked graves. In accordance with Geneva’s
example, kirk burial was forbidden in Scotland, for
example, by the First Book of Discipline (1560), al-
though with mixed results: even the noted John
Knox preached at one. William Birnie, in his The
Blame of Kirk-buriall (1606), continued to rail
against it in the seventeenth century, calling it just
one of “many of the Papistical punks . . . secretly
slipped in the Kirk” (Spicer, p. 171).

Yet, even the Directory recognized that not all
funerals would be the same and that “civil respects
and difference” in rank would be recognized. For
the aristocracy, the heraldic funeral was extremely
complex, typically involving embalming (although
frowned upon by Puritan teaching), long-distance
transportation (from across the country or across
the Channel), and conveyance by a black draped
cart. Large numbers of mourners, in matching
black liveries during the sixteenth century, and
matching cloaks, gloves, and hats during the seven-
teenth century; banners; and other devices of her-
aldry accompanied the coffin to the grave site. The
poor’s winding sheeting and a trip to the grave in a
communal coffin, accompanied by friends and
neighbors, marked the other end of the social spec-
trum, as well as of funeral practices. The interven-
ing social orders had correspondingly intervening
styles of funerals. Parliamentarians were noted for
the splendor of their funerals.
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Declaration of Indulgence
A royal proclamation or edict suspending the oper-
ation of the laws that enforce worship in the
Church of England and proscribe other forms of
worship. Such proclamations were acts of the royal
prerogative suspending the operation of parliamen-
tary statutes. They effectively granted religious tol-
eration to Protestant Dissenters and, in some cases,
to Roman Catholics. They were therefore con-
tentious on constitutional and religious grounds.
There were three such proclamations in the later
seventeenth century: Charles II made a feint at one
in December 1662 and issued a full-scale indul-
gence in 1672; James II issued his Declaration of
Indulgence on 4 April 1687 and repeated it on 27
April 1688.

In the Declaration of Breda (1660), issued on the
eve of his restoration, Charles II had promised lib-
erty to tender consciences, but political suspicion
and maneuvering had by 1662 resulted in an Act of
Uniformity, which permitted no religious freedom
to those who did not conform to the Church of En-
gland. On 26 December 1662, Charles announced
his intention of asking Parliament to find a way in
which he might exercise his power to dispense with
the penalties of the act. The following February he
received a very unsatisfactory answer, as Parlia-
ment told him that he had no such power and that
any concessions would end in the return of intoler-
ant Roman Catholicism. Parliament feared that the
king’s ulterior motive was to allow freedom to
Catholics as well as Protestant Dissenters.

This proved to be true when on 15 March 1672
Charles issued his Declaration of Indulgence sus-
pending all penalties in matters ecclesiastical
against Dissenters and Popish recusants. Protes-
tant Nonconformists were granted freedom of
public worship if their ministers and places of wor-
ship were licensed, and Roman Catholics were al-
lowed to worship in private. The Church of En-
gland, meanwhile, was to remain the “standard of

Declaration of Indulgence

369



the general and public worship of God.” This sud-
den reversal of over a decade of official religious
policy was justified in terms of the failure of the ef-
fort to impose uniformity, but it was also motivated
by Charles’s audacious new foreign policy, an al-
liance with Catholic France to wage war against
the Protestant Netherlands. In pursuit of this al-
liance Charles had made a secret and rather vague
commitment to convert to Catholicism and rein-
troduce that religion in his kingdoms. Once again,
it was Parliament that forced Charles to back down
and cancel the Declaration in 1673. Nevertheless
many of the Nonconformist congregations that had
taken out licenses continued to worship quite
openly, and many meetings later regarded 1672 as
their date of foundation. Several Protestants, both
Anglican and Nonconformist, disliked the Declar-
ation because of the freedom it had extended to
Roman Catholics. In 1673 Parliament tried to un-
derline the difference between Catholic and Pro-
testant by passing the Test Act to drive Catholics
from public office and by promoting a bill “for the
ease of dissenters.” Although the latter did not suc-
ceed, it did indicate a greater political willingness
to consider constitutional measures of comprehen-
sion and toleration for Protestant Dissenters.

As an open Roman Catholic, James II did not
disguise his hopes of dismantling the laws against
Catholics and Nonconformists. When it became
apparent that the Anglican majority in Parliament
would not aid him in legislating a repeal, he began
to dangle the bait of a toleration before the Dis-
senters. On 4 April 1687, he issued a Declaration of
Indulgence suspending all penal laws in matters ec-
clesiastical, allowing freedom of public worship,
and removing all civil disabilities from non-Angli-
cans. This was the most far-reaching religious free-
dom attempted in the seventeenth century. James
even promised to seek parliamentary approval in
due course, which may have drawn the unconstitu-
tional sting of this royal setting aside of the laws of
the land. But if the Declaration sounded less arbi-
trary than the 1672 Indulgence, it was blatantly
pro-Catholic: James stated that he could not “but
heartily wish” that all his subjects were members of
the Catholic Church.

James obtained the “thankful acceptance” of
Dissenters in the form of eighty addresses of thanks
for the Declaration. Presbyterian ministers such as
Vincent Alsop, Joseph Read, and Daniel Burgess
put their hand to these addresses, but some of their
brethren were troubled by this. William Bates and
John Howe, the Presbyterian leaders, Stretton the
Congregationalist, and William Kiffin the Baptist,
refused to offer their thanks. Richard Baxter ex-
plained his refusal on several grounds, but one of
them was that he did not want to offend the con-
forming clergy of the Church of England, and he
lacked the skill to compose an address that would
displease neither the king nor these clergy. Dissent
was torn between taking advantage of this Catholic-
inspired generosity and closing ranks with the Pro-
testant Church of England. Matters came to a head
when, disappointed by the initial response, James
reissued the Declaration in April 1688 and re-
quired the clergy of the Church of England to read
it from their pulpits. This was a step too far for the
church and its leaders, and it was their resistance
and the subsequent trial of the seven bishops who
led that resistance that led to a rapprochement be-
tween Protestant Dissenters and the Church of En-
gland. After the Revolution of 1688, a parliamen-
tary “Toleration Act” (1689) formally recognized
the freedom of Protestant worship established by
the Declaration of Indulgence and denied that
same freedom to Roman Catholics.

See also: Antipopery, Dissenters
Further Reading
John Spurr, The Restoration Church of England,

1646–1689 (New Haven, 1991).

John Spurr

Dedham Conference
One of many meetings of ministers in the 1580s
that made up what is sometimes called the Classical
Movement, sometimes the Conference Movement.
Dedham is a small town on the River Stour, on the
borders of Essex and Suffolk, a protoindustrial cen-
ter of cloth manufacture, and a relatively safe zone
for nonconformists, as far as one could get from the
diocesan machinery in London and Norwich. How-
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ever, it is far from clear that the Dedham Confer-
ence was one of the more powerful or influential of
puritan conferences. With the exception of Dr. Ed-
mund Chapman, the first tenant of an endowed
lectureship in the town, its leadership was less dis-
tinguished than that of a neighboring conference
meeting in and around Braintree, which included
Richard Rogers of Wethersfield and George Gif-
ford of Maldon. The commitment of Dedham to
the cause of presbyterian militancy was also more
limited than that of other conferences, particularly
that in Northamptonshire. But, uniquely, the “min-
utes” and other papers relating to the Dedham
Conference survive, written up many years after its
dissolution by the sometime vicar of Dedham,
Richard Parker, who had acted as its secretary.
Much of this material was published for the Royal
Historical Society in 1905 by Roland Green Usher
in a not very satisfactory edition (Camden 3rd Se-
ries, vol. 8), and the archive of the Dedham Con-
ference in its entirety has now been published for
the Church of England Record Society. It tells us
most of what we know about the Conference
Movement.

Dedham as a parish was most peculiar. The vic-
arage was so poorly endowed that in the early Eliz-
abethan years it proved impossible to fill it, and it
took fifty years for the pastoral care of the place to
find a safe pair of hands. Yet there was godly money
about, especially the resources of the rich clothier
and gentleman William Cardinal, a native of Ded-
ham with commanding interests in the neighboring
township of East Bergholt and Chapman’s brother-
in-law. Toward 1580 one of several transient vicars
of Dedham, John Keltridge, was complaining, in
print, of what in religious circles is called “sheep-
stealing,” “vain glorious men” who were creating
“sects and divisions.” This could only refer to the
arrival in the parish of Chapman and the setting up
of his lectureship, mainly through Cardinal’s initia-
tive. Chapman had arrived as a refugee from an
anti-puritan reaction in Norwich, and with him
came two other Norwich asylum seekers, Dr.
Richard Crick, who settled in East Bergholt, and
Richard Dow, who found a berth in Stratford St.
Mary, two neighboring parishes.

This was the nucleus of the Dedham Confer-
ence, which was instituted in October 1582. That it
was set up as part of a concerted plan, orchestrated
by John Field in London, is suggested by what hap-
pened at Cockfield in Suffolk (the parish of John
Knewstub) in May of that year, when large num-
bers of ministers met at a conference of which
Field was fully informed. John Whitgift was not yet
archbishop of Canterbury, but his promotion was
anticipated. The moment that Whitgift was in his
post, in November 1583, and had launched his
campaign to secure subscription to articles that
were a denial of all that the puritans stood for, re-
sistance to the archbishop became a major raison
d’être for conferences like that now meeting every
month in and around Dedham, its members drawn
from as far away as Ipswich and Boxford in Suffolk
and Coggeshall and Colchester in Essex. As the
subscription crisis of 1584 deepened and battle
lines were drawn between nonconformists and the
conformist establishment, the Dedham minutes
are full of references to the predicament of mem-
bers from whom subscription was demanded, at-
tempts to achieve solidarity in the puritan ranks,
petitions and other initiatives aimed at “further ref-
ormation,” and liaison with sympathetic gentlemen
and Parliamentarians. But lest we should regard
the conference as a piece of ecclesiopolitical ma-
chinery, the first business at all its meetings was
scriptural exposition, and many conference days
were spent in prayer and fasting, the main weapons
in the puritan armory. Much time was devoted in
the early years of the conference to a learned but
inconclusive debate about the Sabbath.

The Dedham Conference was more than a talk-
ing shop. It assumed the authority to resolve a vari-
ety of pastoral and other contentious issues in the
church life of its members, and to exercise its own
discipline, almost as if the bishops and archdeacons
and their courts did not exist. Yet it would be wrong
to call Dedham a Presbyterian classis. For one
thing, it was a conference only of ministers, without
the element of ruling elders that we find in the the-
oretical presbyterian literature and in the Scottish
presbytery. For another, the conference was deeply
divided between moderates, who were anxious to
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come to reasonable terms with the bishops, notably
Chapman, and harder men, such as the gentleman
minister William Tey, for whom the bishops were
anti-Christian, no longer to be regarded as
brethren. And the repeated failure of the confer-
ence to control its own members, or to be bound by
decisions taken above and beyond the conference
in London, suggest that although it would be an
anachronism to credit it with the invention of Inde-
pendency, that rather than Presbyterianism was the
direction in which it was headed. And again and
again the conference declined to endorse the Pres-
byterian Book of Discipline, whether for ideologi-
cal reasons or from simple caution is not clear.

The Dedham Conference came to an end in the
summer of 1589, after its eightieth meeting. Fol-
lowing the affair of the Marprelate tracts, Presby-
terian pamphlets clandestinely published, storm
clouds were gathering. Richard Parker was sum-
moned to London, where he sang like a canary,
confessing to meetings that were supposed to be
secret and naming names. But the demise of the
conference had its murky side. Parker was involved
in more than one sexual scandal involving women
of the town and a neighboring parish, and he was
soon forced out of Dedham and into yet another
exile in Norfolk. Naturally his account of the last
days of the conference tells us nothing about this.
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Devil
The perceived agency of the devil, and especially
his ability to tempt internally, was central to Puri-
tan devotional culture, reflecting a perception that
the godly life was characterized by a constant
struggle with the demonic subversion of faith. In
this, Puritans were the main exponents of a charac-

teristically Protestant concept of the devil that was
shaped, in the sixteenth century, by the experience
of the Reformation. Traditionally, diabolic agency
had encompassed a wide range of physical and
spiritual activity, but Protestants elevated tempta-
tion as its defining characteristic. This was a conse-
quence of the Reformers’ perception of the ubiq-
uitous existence of sin within mankind and of their
concern, in the wake of their progressive disillu-
sionment with Catholicism, that diabolic false reli-
gion could be hidden within the superficially be-
nign and pious.

The profound consequences of this change of
emphasis for Protestant culture were most evident
in the devotional writings and practices of Puritans
in England and New England. Works of practical
divinity described the godly as besieged by a con-
tinuous satanic assault. The devil was master of the
reprobate majority, who resisted Puritan attempts
at reformation, and he sought constantly to subvert
individuals’ faith through temptation. Temptation
was understood as a mechanism by which the devil
triggered the innate sinfulness inherited by every
man as a consequence of the fall of Adam. Satan
“injected” blasphemous and sinful thoughts di-
rectly into the mind, to tempt men to sin, and, in
the case of the godly, to undermine their assurance
by suggesting that they were reprobate. This con-
cept reflected the profound difficulties many of the
godly suffered in living up to ideals of personal
piety, and the continued experience of doubt in the
face of strenuous efforts to gain assurance gave an
especial tangibility to the notion that the con-
science was being intruded upon by a demonic
tempter. But Puritan demonism was prescriptive
rather than simply descriptive. It sought to aid af-
flicted consciences by maximizing the potential for
a positive soteriological interpretation of tempta-
tion. God allowed the faithful to be tested by the
devil, who reserved his greatest efforts for the most
godly. Thus, by extension, temptation itself could
be taken as a sign of election. Moreover, Puritan
ministers became the main contributors to a genre
of dialogue writing that sought to guide parish-
ioners through temptation by rehearsing the de-
bates over salvation that could take place between
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the conscience and the thoughts introduced into
the mind by the devil.

Accounts left by individual Puritans testify to the
depth to which this picture of diabolic temptation
was assimilated into their lives. Some of the godly,
such as the New England minister Michael Wig-
glesworth (whose diary survives for 1653–1657),
accorded the devil relatively little influence. Oth-
ers, such as Nehemiah Wallington or Hannah
Allen, experienced profound isolation and despair
as they interpreted their intense experiences of
temptation as symptoms of reprobation. But most
of the godly both experienced temptation and were
able to understand its soteriological potential. Thus
Lady Margaret Hoby (1599–1602) or Sir Simonds
D’Ewes (1621) noted diabolic affliction in their di-
aries as a routine part of their religious experiences,
while Lady Brilliana Harley (1622) drew up a
model of temptation in her commonplace book so
that she might judge if her response to it was con-
sistent with election. Indeed, temptation became
central to the narratives of spiritual progress that
ensured mutual identification among the godly.
Thus the Oxford Puritan Elizabeth Wilkinson was
accepted into Robert Harris’s public assembly as
the result of her submitting a spiritual autobiogra-
phy, which was then used by the minister as an ex-
emplar of the temptation of the godly. The Baptist
John Bunyan, writing in the 1660s, even noted that,
on overhearing a group of women discussing their
experiences of diabolic affliction, he had felt iso-
lated by his own lack of temptation. The godly laity
also assimilated the characterization of temptation
as an internal dialogue with Satan. For many, the
most terrifying aspect of diabolic affliction was the
lack of control they experienced over their
thoughts. The dialogue, in which the soteriological
potential of temptation could be rehearsed, al-
lowed a certain reimposition of control, and in
some celebrated cases, such as the deathbed afflic-
tions of Katherine Stubbs (1591) or Katherine
Brettergh (1601), could be a profound religious ex-
perience contributing to an experiential attainment
of assurance.

The Puritan understanding of diabolic agency
also had a far wider social and political significance.

A powerful analogy could be drawn between the
temptation of the individual human body and the
temptation of the body politic, in which Satan in-
truded unseen into the commonwealth as he did
into the mind. The attempted Puritan reformation
of manners in England was informed by an under-
standing that Satan employed the devices of popu-
lar culture—the stage and the maypole—to subvert
the commonwealth. In their reassuring familiarity,
such activities offered an enticing, but false, equa-
tion between physical and spiritual comfort. More-
over, as the “schools of Satan” they activated the
sinful potential of the body politic by encouraging
their audiences to emulate the lascivious activities
that were depicted. This provocative analogy was
also widely used by Puritans in their conflicts with
the established church. In the debates over Presby-
terianism in England in the 1580s and 1590s, and in
the attacks on Laudianism in the 1630s and 1640s,
Puritans argued that the continuance of episcopacy
and other “popish remnants” as pollutants within
the English church was a temptation of the body
politic. They made wide use of 2 Corinthians
6:14–15—“What concord hath Christ with Be-
lial?”—to argue that any Catholic/diabolic survival
within the English church inherently worked its
subversion. As the diabolic invasion of the individ-
ual triggered that individual’s innate sinfulness, so
unreformed remnants threatened to trigger the
corrupt potential of the body politic, conceived as
the existence of the reprobate majority. Responsi-
bility to be vigilant against the diabolic invasion of
the commonwealth lay with the church hierarchy,
the magistracy, and the government. Thus, though
Puritan criticisms were aimed primarily at the Eliz-
abethan and Laudian bishops, they were implicitly
extended to the English Protestant monarchs, and
on occasion this was openly stated by Puritans such
as Peter Wentworth (in parliament in 1576) or
William Prynne (in Histrio-Mastix in 1633).

But though Puritans emphasized the spiritual
agency of the devil, they were also concerned with
his physical manifestations. Providential appear-
ances, in which Satan punished sinners on God’s
behalf, interested Puritans as demonstrations of the
consequences of sin. Writers such as Thomas
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Beard appropriated this traditional genre of exem-
plar tale for the purposes of Puritan moralizing.
Similarly, despite denouncing the Catholic practice
of exorcism, Puritans concerned themselves with
cases of demonic possession in order to both an-
swer a need among their parishioners and exploit
the polemical potential of individual ministers’ vic-
tories over Satan. Finally, Puritans were highly con-
cerned with cases of witchcraft, which they under-
stood to involve an explicit contract between a
witch and the devil, and which they argued demon-
strated the increasing prevalence of the devil’s
agency in the Last Days.
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Dissenters
Dissenters in the late seventeenth century were
those Protestants who refused to worship with the
Church of England. It was perhaps the most gen-
eral term in use and was applied to all those Protes-
tants, whether lay or clerical, and of whatever de-
nomination, who rejected the doctrine, discipline,
and worship of the Church of England as laid down
in the 1662 Act of Uniformity. Nonconformity was a
near synonym. Dissenters were also described by
their opponents as fanatics, enthusiasts, sectaries,
and, less frequently, as puritans. Dissent effectively
acquired a legal identity as the Clarendon Code
and other legislation persecuted all non-Anglican
Protestants for their religious preferences and ex-
cluded them from full participation in civil and po-
litical life.

The category of Dissent embraced the full range
of non-Anglican Protestantism from the “ejected
clergy” (that is, those who had been forced out

their benefices by the Clarendon Code) and mod-
erate Presbyterian divines to the Baptists and sects
such as the Quakers. Restoration Dissent was a di-
verse body. In the countryside, especially, Dis-
senters were often scattered widely, a family or a
few individuals in each parish: the Dissenters’
church at Rothwell, Northamptonshire, drew
members from sixteen distinct places. Some com-
munities boasted several congregations. The Cam-
bridgeshire village of Over had Baptists, Quakers,
Congregationalists, and visits from the sectarian
leader Ludowick Muggleton, while the city of Bris-
tol enjoyed three Independent churches, two Bap-
tist, and a Presbyterian, as well as a Quaker congre-
gation. Religious choice was clearly a fact of
Dissenting life. Charles Doe described how, as a fif-
teen-year-old apprentice in the late 1660s, he heard
the General (Arminian) Baptists while his father-
in-law attended a Presbyterian meeting; in the
1680s William Hone promiscuously attended Bap-
tist, Independent, and Presbyterian meetings. Such
diversity implies that religious allegiances could be
hazy. On the other hand, those described as Dis-
senters by the authorities did not always recognize
other denominations as their brethren. The over-
riding question for Dissent in Restoration England
was whether it had sufficient common purpose to
act as a body.

Dissent had political influence. There were Pres-
byterian and Independent sympathizers among
both members of Parliament and peers in the Cav-
alier Parliament (1661–1679), and the “Dissenting
interest” was strong within the mercantile commu-
nity and the City of London. The consequent polit-
ical support for improving Dissenters’ legal posi-
tion was squandered because Dissenters lacked a
common goal: some aspired to “comprehension,”
or reunion with the Church of England, while oth-
ers were interested only in religious toleration. Dis-
sent also suffered by its association with radical pol-
itics. Tainted by its Cromwellian past, Dissent was
suspect in the eyes of the government and subject
to persecution on grounds of subversion and disloy-
alty. Radical elements among Dissent, including
Baptists and Independents, did exploit the Exclu-
sion Crisis to plot the overthrow of Charles II
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and/or his brother. The conspiracies exposed by the
investigation of the supposed Rye House Plot in
1683 and the Monmouth rebellion of 1685 against
James II confirmed the existence of this extreme
wing within Dissent.

In the later 1680s James II courted the Dis-
senters, in the hope that they would support a re-
ligious toleration that would include Roman
Catholics as well as Protestants. Once again, Dis-
senters were divided over strategy. Was it desir-
able or even safe to ally with an idolatrous false
religion like popery in pursuit of their own reli-
gious freedom? Although some Dissenters of-
fered their thanks for the 1687 Declaration of In-
dulgence, the majority rallied to the Protestant
cause and reaped their reward after the Glorious
Revolution of 1688. The Toleration Act of 1689
confirmed the legal identity of Dissent by provid-
ing freedom of worship for all non-Anglican
Protestants. The future of Dissent seemed to lie
in collaboration between the different denomina-
tions. The 1690s saw progress in this direction.
Although the Common Fund and “Happy Union”
failed, other cooperative ventures, often at the
local level, between Presbyterians, Congregation-
alists (as Independents were increasingly known),
and Baptists flourished. Yet in the early eigh-
teenth century, theological realignment over fun-
damental issues like the Trinity, justification by
faith alone, and predestination was leading to a
reconfiguration of Dissent. The Presbyterians
moved toward Arminianism and Unitarianism,
while antinomianism gained ground in other
quarters. There is also some evidence of the “rou-
tinization” of the Dissenting experience in these
years. “Old Dissent,” as it was soon to be known,
eventually found itself outflanked by the zeal of
the Evangelical Revival and the Methodists.
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Dissenting Brethren
The Independents in the Westminster Assembly of
Divines, particularly the five signatories to An
Apologeticall Narration—Thomas Goodwin, Philip
Nye, Jeremiah Burroughes, William Bridge, and
Sidrach Simpson. The term was also used to denote
the seven Independents (the original five plus
William Carter and William Greenhill) who later
dissented from the majority conclusions of the
Westminster Assembly.

Goodwin, Nye, Burroughes, Bridge, and Simp-
son had all migrated to the Netherlands in the mid-
1630s after suffering under the Laudian drive for
conformity within the Church of England. Nye be-
came pastor of the English church at Arnhem in
1633 and was joined by Thomas Goodwin, the for-
mer vicar of Trinity Church in Cambridge, in the
late 1630s. Bridge succeeded John Davenport as
pastor of the English church at Rotterdam after
being silenced and excommunicated from his min-
istry in Norwich. They were joined by both Bur-
roughes, suspended from his ministry in Norfolk in
1636, and Simpson, a former curate at St. Mar-
garet’s, Fish Street, London. Like the New En-
gland Congregationalists, the future Dissenting
Brethren denied that they were Separatists, and
continued to see the Church of England as a true
church. Disillusioned by episcopacy, however, they
came to reject ecclesiastical hierarchies and em-
brace a congregational polity.

After the calling of the Long Parliament in No-
vember 1640, all five men returned to England to
participate in the campaign for further reforma-
tion. Bridge became the pastor of a gathered
church at Norwich and Yarmouth, and Goodwin
established a gathered church in London. The
other three accepted appointments within the
Church of England—Burroughes was made a lec-
turer to congregations in Stepney and Cripple-
gate; Nye became a vicar in Huntingdonshire and
then a rector in Middlesex; and Simpson was ap-
pointed lecturer in his old parish of St. Margaret’s,
Fish Street. All became enthusiastic Parliamen-
tarians, with Burroughes and Bridge writing pam-
phlets in defense of Parliament’s resistance to the
king in 1642–1643.
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In 1643, all five men were appointed to the
Westminster Assembly, appointments that re-
flected their willingness to cooperate with moder-
ate Presbyterians, and contrasted with the exclu-
sion of the more aggressive Henry Burton and his
Presbyterian opponent, Thomas Edwards. During
the early months of the assembly, the Westminster
Independents supported the Presbyterians in con-
demning separatism and sectarianism, and in De-
cember they joined sixteen other members in sub-
scribing a declaration entitled, Certaine
Considerations to Dis-swade Men from Further
Gathering of Churches. However, it was rapidly be-
coming clear that the assembly was likely to sup-
port a Presbyterian settlement of the Church of
England, and the Independents feared that their
own congregations would be threatened by the im-
position of Presbyterian uniformity. Thus, in Janu-
ary 1644, they published An Apologeticall Narra-
tion, which called for a limited toleration of
orthodox Independent churches. The Apologists
argued that they represented a middle way be-
tween Brownism and “the authoritative Presbyter-
ial government.”

The publication of the Apologeticall Narration
marked the beginning of a protracted rearguard ac-
tion by the Dissenting Brethren against the Presby-
terians. On some minor issues debated in the as-
sembly (e.g., distribution of communion, selection
of pastors, ruling elders), the Independents did
form temporary alliances with some English Pres-
byterians or the Scottish Covenanters. But only a
small minority of their fellow divines endorsed In-
dependency—Carter and Greenhill, Joseph Caryl,
John Phillips, and Peter Sterry. Although John Cot-
ton, John Davenport, and Thomas Hooker had
been invited to attend the assembly, all three de-
clined, though they did support the Dissenting
Brethren with their publications on “the Congrega-
tionall way.” In the assembly’s debates, Indepen-
dents spoke often but to little avail, and were out-
voted on all the key issues, including the
congregation’s right to ordain its own minister and
its freedom to govern itself independent of the au-
thority of classical (referring to a group of local con-
gregations), provincial, and national assemblies.

The Dissenting Brethren did not deny the value of
such assemblies, but they granted them an advisory
role only. When the assembly finalized its recom-
mendations on church government in April 1645, it
gave its firm backing to Presbyterian reform of the
Church of England. The seven Dissenting
Brethren issued various statements explaining their
dissent, culminating with The Reasons presented by
the Dissenting Brethren against certain Proposi-
tions concerning Presbyteriall Government (1648).

Although they had lost the battle, they went on
to win the war. The implementation of the Pres-
byterian settlement was painfully slow and piece-
meal, and Independents were in the ascendant in
the New Model Army. After the Second Civil War,
Parliament was purged of many of its Presbyterian
members, and an Independent coup led to the ex-
ecution of the king and the establishment of a
commonwealth. The remaining Dissenting
Brethren were Dissenters no more, and during
the Interregnum they were to become leading fig-
ures in the Cromwellian church. Although Bur-
roughes had died in 1646, the others lived on.
Goodwin and Nye, in particular, rose to great
prominence under Cromwell. Goodwin became
president of Magdalen College, Oxford, in 1649,
and was present at Cromwell’s deathbed. He or-
ganized a Congregational church at Oxford, but
continued to be heavily involved in the estab-
lished church too, an arrangement typical of the
Dissenting Brethren. Nye played a leading role in
organizing the Savoy Conference of Independent
churches in 1658, and he was ironically dubbed
Cromwell’s archbishop of Canterbury. In contrast
to more radical Independents, the conservative
Independents only supported a limited toleration
and refused to countenance the abolition of tithes.
They also supported the establishment of the
commissions of Triers and Ejectors to monitor the
clergy of the established church. At the Restora-
tion, Bridge, Goodwin, Greenhill, Nye, and Simp-
son were all ejected from their livings (Carter had
died in 1658), but they continued to be active
leaders of Restoration Congregationalism.

See also: An Apologeticall Narration, Independency,
Triers and Ejectors
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Domestic Relations
Domestic relations in the Puritan family, if the
term is understood to mean the nature of the bonds
between husband and wife, parents and children,
and nuclear family and extended family, can be
glimpsed in the diary and letters of Samuel Sewall
(1652–1730), the Boston judge, merchant, and
councillor.

As one who enjoyed a privileged place in Puritan
society, Sewall must be taken to be an exceptional
Puritan and not a representative one, if indeed any
individual could be characterized as representative.
The very term Puritan family is a convenience, en-
compassing ways of life that varied according to
time, place, socioeconomic level, church member-
ship status, and personal qualities, among many
other characteristics of particular families. But Se-
wall’s work projected him into every stratum of his
community, and he observed his world with endless
curiosity, making his diary a valuable repository of
information about family life in Puritan New En-
gland. The record of domestic relations that Sewall
left behind generally is in accord with that of two
other Puritans whose lives are well documented,
the Boston minister Cotton Mather and the minis-
ter in Earls Colne, Essex, Ralph Josselin. Barely a
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trace of Hannah (Hull) Sewall’s (1658–1717) writ-
ings survives, so she must remain an obscure figure,
whose ideas and deeds can be known only as they
have been selected by and filtered through her hus-
band in his diary and letters.

The family life that Sewall revealed in his writ-
ings was one in which husband and wife enjoyed
the loving, mutually respectful relationship that
was prescribed by the Puritan divines. Hannah
lived mostly in her domestic world, her days
framed by the constant demands of bearing, nurs-
ing, weaning, and, often, burying children. Busy as
Sewall was with his judicial, civic, and religious re-
sponsibilities, he did not relegate household mat-
ters to Hannah and her helpers, but was engaged in
every aspect of the children’s care. Sewall joyously,
if anxiously, awaited their births, took pains with
the important rituals of baptism and naming, ob-
served their progress in nursing and weaning, at-
tended to them in their illnesses, prayed and
watched with those who were dying, and grieved
deeply at their deaths. Of the Sewalls’ fourteen
children, seven died in infancy, one was stillborn,
and only six survived to adulthood.

Hannah and Samuel delighted in the gradual
progress of their children from the condition of
helplessness through stages of increasingly greater
intellectual, physical, and moral capacity. They
weaned the children gradually; marked their first
words, first teeth, and precocious ideas; called
them by affectionate diminutive names; and never
mistook them for “miniature adults,” or forced
them to prematurely assume the demeanor or full
religious responsibilities of adulthood. The parents
led by example and persuasion, and Sewall notes
only one occasion when he chose to strike a misbe-
having child.

Hannah was a partner to her husband in the
crises that affected her family. Though the chil-
dren’s religious education was largely directed by
their father, Hannah too helped to guide the fam-
ily’s daily readings of the scriptures and to address
the terror of damnation engendered in the course
of Puritan indoctrination. Throughout the nearly ir-
revocable breakdown of their son Samuel Jr.’s mar-
riage to the willful Rebeckah, daughter of Gover-

nor Joseph Dudley, Hannah was an outspoken de-
fender of her not entirely blameless son. While Se-
wall applied patience and tact to the distressing sit-
uation, Hannah was willing to have “very sharp
discourse” with Rebeckah and to stand “vehe-
mently against” Sam’s ending his estrangement
from his wife until matters of contention were put
right, a position that even put Hannah at odds with
the counsel of the pastor to the younger Sewalls.

Hannah’s many pregnancies and frequent indis-
positions caused her to miss some family gather-
ings, outings to Hog Island, and dinner parties, and
she was unable to attend the Harvard commence-
ment ceremonies at which her son Joseph took his
first and then his second degree. Nonetheless,
there is evidence to be found in Sewall’s diary of a
companionable and affectionate marriage. Besides
going to Sabbath meetings and Thursday lectures
together, Samuel and Hannah visited with kin, so-
cialized with friends, and spent fall days enjoying
cider and apples at their rural properties. Sewall
trusted Hannah’s judgment above his own in man-
aging household expenditures, one day handing his
cash over to her because “She has a better faculty
than I at managing Affairs.”

At times Sewall was troubled that his work might
have caused him to be insufficiently attentive to his
wife. He recorded disturbing dreams in which
Hannah had suffered because of his neglect, and
noted in Latin after one such account that when he
“shook off sleep, I embraced my wife for joy as if I
had newly married her.” Several days after embark-
ing on a long voyage to England, Sewall wrote, with
more than a hint of passion, that he “ait my wives
Pasty, the remembrance of whom is ready to cut
me to the heart.”

Samuel and Hannah resided in John and Judith
Hull’s Boston home, so for as long as the maternal
grandparents lived, they were on hand to help raise
their grandchildren and to provide the family with
a sense of continuity with the ways of New En-
gland’s second generation of Puritans. Grand-
mother Judith Hull was deeply involved in her
grandchildren’s birth and early years. Grandmother
Jane Sewall also came to help at times of birth and
weaning, and several of her ailing grandchildren
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were sent to Newbury in the hope that the paternal
grandparents could cure their “convulsions.”
Aunts, uncles, and cousins often came for visits,
and several young people, some kin and some who
were not relatives, came to live with the Sewalls as
servants or hopeful scholars.

On occasion, and for specific purposes, the par-
ents relied on others to care for their children.
They arranged for Sam Jr. and Joseph to live with a
distinguished schoolmaster for a time and sent
some of their ailing children to be nursed not only
by grandparents, but also by healers. The Sewall
daughters visited the homes of relatives, where
they enjoyed the company of their many cousins,
and found opportunities to practice domestic skills
and expand their social experiences in preparation
for marriage. Hannah and Samuel never sought to
relegate to others the responsibility for raising their
children. Rather, they entrusted their sons and
daughters to persons they judged to be the best
teachers, the most effective healers, the most suit-

able masters, and the most congenial kin. Sewall
regularly visited his absent children. He was closely
joined to Sam Jr. as the indifferent scholar strug-
gled through several failed apprenticeships until fi-
nally he succeeded as a bookseller; and he followed
Joseph’s progress through college and zealously
monitored that son’s spiritually and physically ago-
nizing rise to the ministry of the Third (South)
Church.

When the time came for each of the Sewall chil-
dren to take a husband or wife, Samuel and Han-
nah steered but did not force their offspring into
courtship with a proper partner. While the parents
accorded the courting couple a measure of privacy,
they kept a keen eye on their activities, and did not
hesitate to intervene if youthful judgment and the
course of nature seemed in need of correction. Se-
wall urged his daughter Elizabeth to reconsider a
rejected suitor, the merchant Grove Hirst, but he
never suggested that she suppress her natural feel-
ings to make a match that was merely judicious:
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“[I]f you find in yourself an immovable, incurable
Antipathy from him, and cannot love, and honour,
and obey him, I shall say no more.” Hirst’s persist-
ence, and Sewall’s wisdom in advising, and not dic-
tating, a course of action proved effective. When he
found reason to doubt the intentions of Sam Ger-
rish, a suitor to his daughter Mary, Sewall made
pointed inquiries and closely observed the young
bookseller’s behavior until he was convinced of his
good faith. Joseph, preoccupied with his religious
duties, seems to have had a rather inconspicuous
role in the wooing of Elizabeth Walley, leaving to
his indefatigable father much of the business of se-
curing her hand. Sewall helped his daughter Judith
to fend off two distinguished but unwanted admir-
ers, until she made a romantic match with William
Cooper, minister at the Brattle Street Church.

Samuel and Hannah remained deeply involved
in the lives of their married children and their
grandchildren. Their unmarried invalid daughter,
Hannah, found comfort, affection, and honor in her
life at home. The Sewalls steered Sam Jr. through
his marital difficulties, in the course of which their
daughter-in-law gave birth to an illegitimate child;
but throughout this turbulent period, they did not
flinch at the pain, the humiliation, and the spiritual
dangers that Sam’s weaknesses and Rebeckah’s in-
discretions inflicted on the family. Shortly after
Hannah’s death in October 1717, when Sewall was
sixty-five years old, he was called upon to care for
several of his orphaned Hirst grandchildren.

Sewall was profoundly saddened by the loss of
his “dear Yokefellow” Hannah, but he was, as al-
ways, resigned to the will of Divine Providence.
Four months later the lonely widower reported
that he was “wandering in my mind whether to live
a Single or a Married Life.” Urged on by friends
and ministers, he began his awkward pursuit of eli-
gible widows, undertakings often more fraught
with material considerations than romance. He
soon took a second wife, who died in a matter of
months. In 1722, after suffering humiliation and
dashed hopes in his effort to court the widow of
Wait Still Winthrop, Sewall entered into a comfort-
able marriage with Mary (Shrimpton) Gibbs, who
survived him. But he never laid aside the memory

of Hannah, and in her honor he set up a “Connecti-
cut stone post in Elm pasture,” and made a deed of
land in the pasture as an annuity to the South End
writing-school. Not long before his own death, Se-
wall was “much affected” by marking the “same day
of the week and Moneth that the Wife of my youth
expired Eleven years agoe,” and he asked his son
Joseph to join in his “Condolence.”

The Puritan religion firmly set the expectations
for domestic relations in the Sewall family. It de-
manded of parents that they strive unceasingly to
lead their children away from their innate sinful-
ness and bring them into a covenant with God.
Samuel Sewall took the chief role in family gover-
nance, while Hannah was his helpmate. But even
within the stern dictates and constraints of Puritan
ways, it seems that the members of the Sewall
household, adults and children alike, viewed and
thus related to one another as worthy and interest-
ing individuals.
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Dominion of New England
From the restoration of the monarchy in 1660 for-
ward, the English monarch sought overtly and
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covertly to exercise greater authority over the Puri-
tan colonies in British North America. These ef-
forts met with limited success during the reign of
Charles II. Upon his accession to the throne in
1685, James II moved forcefully to implement di-
rect royal control over New England governments.
On 3 June 1686, he appointed Sir Edmund Andros
captain general and governor of the Territory and
Dominion of New England, which included all the
New England territories except for Connecticut
and part of present-day Rhode Island. Andros and
a newly created king’s council were given total au-
thority to create laws, establish courts, control mili-
tia, validate contracts (including real estate deeds),
and set and collect taxes. James later expanded the
Dominion, incorporating Connecticut, the rest of
Rhode Island, East and West Jersey, and New York.

Connecticut and Massachusetts actively resis-
ted Andros’s assertion of royal control. Connecti-

cut sought to impede Andros’s assumption of the
government by refusing to surrender its colonial
charter to him, hiding it in an oak tree near the
state house. As The Charter Oak, this tree became
one of Connecticut’s most treasured symbols.
Massachusetts, after unhappily accepting Andros
as the governor, became increasingly restive
under his heavy-handed implementation of legal,
commercial, and religious policies antithetical to
Massachusetts Puritans’ understanding of their
rights. Word of the Glorious Revolution in En-
gland led Massachusetts colonists to depose An-
dros in a bloodless coup on 19 April 1689, an act
that effectively brought an end to the Dominion
of New England.
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Ejections of Clergy (1660–1662)
In the first two years of the Restoration, about
1,760 clergymen were “ejected” from their parishes
in England. Another 120 clergy in Wales and 200
university dons, parish lecturers, and schoolmasters
also lost their jobs. In broad terms, these clergymen
were deprived of their livings because they refused
to conform to the new religious settlement, and es-
pecially to the 1662 Act of Uniformity. Closer ex-
amination, however, shows that others factors were
also involved.

The parish clergy of the 1650s were a diverse
group. Some ministers had remained in place since
before the Civil Wars, some had filled vacancies
that arose naturally, others had replaced deprived
royalist clergy, and yet others were theologically
averse to the institution of a national church but
happy to serve their own flock in a parish setting. In
1660 political uncertainty surrounded the religious
settlement that would accompany the restored
monarchy. The first signs were that a compromise
between the Presbyterian and Episcopalian parties
would create a broad and pluralistic national
church in which many of the existing clergy would
happily serve. While these negotiations were under
way, it was also necessary to provide security for
those parish clergy who held only a tenuous legal
title to their livings after the upheaval of the 1640s
and 1650s. Clerical mobility, the absence of dioce-
san authorities to institute, induct, or license, the
seizure of advowsons, and the sequestration and
ejection of previous incumbents had left many

clergy without a title to their living recognizable in
law. In the county of Derbyshire, for example, the
majority of parish clergy were in this position.
Meanwhile those ejected royalist ministers who
were still alive clamored for reinstatement.

A royal proclamation of June 1660 forbade the
ejection of any minister until Parliament had re-
solved the issue. William Prynne was the leading
advocate of the Act for Settling Ministers of Sep-
tember 1660, which confirmed all incumbents, ex-
cept those who denied infant baptism, or had lob-
bied for the regicide (the execution of Charles I) or
against the restoration of Charles II, or held the liv-
ings of sequestered ministers who were still alive.
This act produced the first wave of “ejections”: 695
parish ministers were ousted, and in almost 300 of
these cases this was due to the survival of the origi-
nal incumbent. At Kidderminster, for example,
Richard Baxter was replaced by his predecessor.

By the winter of 1660–1661, then, the ministers
who had left their parish churches were either sim-
ple victims of uncertain legal title to their
benefices or, as in the case of some Baptists and In-
dependents, fundamentally opposed to any form
of national church. It should not be forgotten that
many of the leading puritan divines occupied no
benefice in 1660 from which to be removed. And it
still seemed likely that many of the godly minis-
ters, especially the Presbyterians, would find a
place within the national church that was being
slowly constructed. This hope came to naught due
to the failure of the 1661 Savoy Conference and
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the determination and chicanery of the Anglican
leadership in the newly elected “Cavalier Parlia-
ment.” In March 1662, Parliament agreed to a Bill
of Uniformity, and this received the royal assent on
19 May. The Act of Uniformity was the antithesis
of earlier hopes. It provided for a single, narrowly
defined national church and made no allowance
for “tender consciences.” The act came into force
on St. Bartholomew’s Day, 24 August 1662, and in
due course its requirements led to the “ejection” of
936 ministers from their livings: 59 of these had
first been ejected in 1660 but had since found an-
other living (benefice).

The ejected clergy varied in their objections to
the Uniformity Act. Some resented the obligation
to use and acknowledge the Book of Common
Prayer or the Thirty-nine Articles, others were
more troubled by the renunciation of the Solemn
League and Covenant or of their previous ministry
under Presbyterian ordination. Many of these were
personal clerical scruples of conscience that did not
affect the same individual’s ability to attend the
Church of England as a layman, nor did they have
any relevance to the minister’s flock. Thus the
ejected Presbyterian Thomas Manton went to St.
Paul’s Covent Garden to hear the sermons of his
successor, Simon Patrick. John Corbet also partici-
pated in Anglican public worship, according to his
friend Richard Baxter, who himself attended his
parish church. Such ministers would lead their fol-
lowers to the parish church and would advise them
to attend prayers and hear the best preachers in the
Church of England. Other ejected ministers, like
the Congregationalists Thomas Jollie or Matthew
Mead, would have no truck with the restored
church.

What united the ejected clergy was their com-
mon suffering. A conscious attempt to portray the
ejected ministers as Bartolomeans, that is, as a
group of martyrs, may have begun as early as their
“farewell sermons,” preached for the most part on
17 August and published soon after. Some minis-
ters continued to live in their former parishes; oth-
ers moved to puritan centers such as the huge Lon-
don parish of St. Giles Cripplegate, and others took
up chaplaincies with sympathetic gentry. Talk of a

mass exodus to New England came to nothing.
These increasingly elderly ministers found them-
selves dependent upon the generosity of their fol-
lowers and patrons, or forced to earn a living as
schoolmasters, tutors, or physicians. If they main-
tained a congregation and worshipped in a “con-
venticle” or broke the terms of the Five Mile Act,
they were open to prosecution and harassment.
The ejected clergy, especially the Presbyterians,
formed the backbone of moderate Dissent: they
came to be venerated for their conscientious
stance, respected for their courage (especially
those who remained in London during the Great
Plague); and courted by those who hoped to mod-
ify the religious settlement of 1662. Their lives
were recorded by Edmund Calamy in his Abridge-
ment of Mr Baxter’s History of His Life and Times
(1702; revised 1713) and its Continuation (1727).
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Emmanuel College
Emmanuel was a strange creation, replete with
what Marxists call internal contradictions. Within
forty years of its foundation in 1584, it had grown to
be the largest college in Cambridge, yet it was
poorly endowed. The intention of its founder, Sir
Walter Mildmay, was that it should be devoted to
the sole purpose of sending out preachers into the
parishes and pulpits of England. This mission was
built into the statutes, including the notorious
statute “De Mora” requiring Emmanuel men to
proceed to the degree of Doctor of Divinity, and
then to leave the college. Yet in its early years, the
percentage of its members who entered the or-
dained ministry (38 percent) was lower than the
roughly 43 percent who were ordained from Jesus,
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King’s and St. John’s Colleges. By the same token,
and for reasons attributable to the endowment,
Emmanuel admitted a higher than average propor-
tion of fellow commoners and pensioners (who in
effect paid fees), so that the impact of the college
on seventeenth-century England was as much in
nurturing a new generation of godly magistrates
(the generation of the Civil War) as in training
preachers and divines, although of course many
preachers and divines, including some famous
names, were products of Emmanuel. They in-
cluded William Bedell, John Cotton, Giles Firmin,
Thomas Hooker, Stephen Marshall, John Rogers,
Nathaniel Rogers, Thomas Shepard, and Samuel
Ward.

The final contradiction was that in the mid-sev-
enteenth century Emmanuel diverged from the
“orthodoxy” of its founding fathers, which is to say,
Calvinism, and a practical, “experimental” Calvin-
ism at that, in two directions: a reactive High
Churchmanship, and the rational-spiritual ten-
dency of the Cambridge Platonists. Both sea
changes may be regarded as generational. The
third master, William Sancroft (1628–1637), was
persuaded to serve in order to preserve the Calvin-
ist tradition established by Laurence Chaderton
(1584–1622) and continued, high profile, by John
Preston (1622–1628), but seen to be at risk. His
nephew, another William Sancroft (master of Em-
manuel, 1662–1665), who went on to become the
archbishop of Canterbury deprived after the Glori-
ous Revolution of 1688, was the staunchest of
Church and King men; he commissioned the
chapel by Sir Christopher Wren, which is a monu-
ment to what the college had become. William
Law, author of The Serious Call to a Devout and
Holy Life, was a product of this new Emmanuel. In
between the first Sancroft and the second, the Pla-
tonists Benjamin Whichcote and Ralph Cudworth
horrified Anthony Tuckney, fifth master (1644–
1653), by betraying the “spiritual, plain, powerful”
tradition of the college with a divinity “which my
heart riseth against.” But long before this, Em-
manuel had called a new world into being to re-
dress the balance of the old. Of the 129 Oxford and
Cambridge men who settled in New England be-

fore 1650, no less than 35 had been at Emmanuel.
They included a relatively obscure student called
John Harvard who went on to give his money and
his name to Harvard College.
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English Puritanism in the Netherlands
Puritan refugees in the Low Countries established
around thirty churches, developing alternative
forms of church order, arguing about the relation
of congregational authority to that of the consis-
tory, and disputing the eligibility of nonmembers’
children for baptism, as well as writing and pub-
lishing, free from English episcopal and govern-
ment supervision. Their discussions and anathe-
mas defined the differences between Separatism,
Independentism, and Presbyterianism before
similar experimentation could take place exten-
sively elsewhere. Their churches ranged from
small, temporary Separatist house groups led by
laymen to congregations whose consistories and
clergy were incorporated into the Dutch Re-
formed structures of classis and synod. Military
chaplaincies served several British regiments aid-
ing the Dutch revolt; the chaplains were mostly
nonconforming clergy.

The first English chaplaincy in the Low Coun-
tries was that of the Merchant Adventurers in
Antwerp, where William Tyndale, Myles Cover-
dale, and John Frith enjoyed protection in the
1530s. Later, some of the “Marian exiles” found
refuge in Antwerp. They in turn were succeeded by
Puritans, including Walter Travers (1578–1580),
whose ordination came from a “synod” of Walloon
and Dutch ministers, and Thomas Cartwright
(1580–1585). The English merchants moved with
their church to Middelburg in 1582, there compet-
ing with the refugee Separatist congregation of
Robert Browne (1582–1585). Richard Schilders, an
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English printer in Middelburg, published both Pu-
ritan and Separatist writings, including Browne’s
Treatise of Reformation without Tarrying for Anie
(1582). Opposing not only Separatists, but also
Catholics and by implication liturgical Anglicans,
Cartwright began his Confutation of the Rhemists
(an attack on the translation of the New Testament
done in 1582 by English Jesuits at Rheims) about
1582–1583, This was finally published by the Pil-
grims (that is, the Separatists who later founded the
colony of Plymouth in the New England) in Leiden
(1618). Among Cartwright’s successors at Middel-
burg were Francis Johnson (1590–1592), Henry
Jacob (late 1590s), Hugh Broughton (1605–1611),
and John Forbes (1610–1634), who took the church
along when the Merchant Adventurers removed to
Delft (1621).

In 1585, arrangements for chaplains for the gar-
risons of English soldiers in the Netherlands were
negotiated when the Earl of Leicester became gov-
ernor-general. The regiments remained until 1616.
Garrison chaplaincies were established at The
Hague, Utrecht, Leiden, Bergen op Zoom, Vlissin-
gen (“Flushing”), and Den Briel. Salaries were ad-
ministered as part of the army budget; clergy want-
ing transfers, salary increases, and the like
petitioned the Dutch government. The Earl of
Leicester patronized Puritanism in the garrison
churches and sponsored a synod in 1586, attempt-
ing to impose a more rigid form of Calvinism in the
Netherlands than had developed until then.

Having converted to separatism in 1592, Francis
Johnson joined a Separatist congregation in Lon-
don, some of whose members emigrated to Am-
sterdam in 1593, removing to Kampen, then Naar-
den, and finally back to Amsterdam in 1596, where
they eventually became known as the Ancient
Church. Jacobus Arminius and other Dutch clergy
admonished the group for meeting in private
houses without official approval. Johnson arrived
from London in 1597, remaining their pastor until
his death in 1618. Henry Ainsworth, the author of
The Book of Psalmes: Englished both in Prose and
Meter (1612), became the congregation’s teacher.
The congregation constructed its own church
building in 1607. Their numbers were soon aug-

mented by the arrival of the Gainsborough and
Scrooby refugees, led by John Smyth, Richard
Clifton, and John Robinson. Separatist writings
were published by Giles Thorp (active in Amster-
dam, ca. 1604–1622). Famous schismatic rivalry
was expressed in luridly accusatory pamphlets that
were read in the Netherlands and England and
taken as proof of the unsoundness of Separation.
Relations with the Dutch Reformed Church, never
friendly, soured further. Smyth’s conversion to An-
abaptism led to the decision of Robinson’s group to
leave Amsterdam for Leiden. Disagreements about
Smyth’s application to join the Amsterdam Men-
nonites inspired Thomas Helwys and some adher-
ents to return to England, where in London they
founded a Baptist congregation. By 1630, the re-
maining Amsterdam Separatist groups reunited
under John Canne, a preacher and printer who re-
turned to England in 1647 as an Independent, be-
coming a Fifth Monarchist. The Amsterdam Sepa-
ratist congregation survived till 1701.

Worried about being misidentified with these
troublemakers and their new building, in 1607 Pu-
ritan merchants in Amsterdam applied to the city
government to establish an English Reformed
Church that, like the French (Walloon) and Ger-
man Reformed churches, would be conceived as a
foreign-language sister of the Dutch Reformed
Church. Their application was granted, and accord-
ingly the Amsterdam magistrates had a final deci-
sive choice regarding candidates for the positions
of minister, teacher, and deacon within this English
congregation, just as they did in the other Re-
formed churches. The Dutch consistory asserted a
certain supervisory authority, presumably in reac-
tion to their unsuccessful experiences attempting
to discipline Amsterdam’s Separatists.

John Paget, chaplain to Colonel Sir Horace Vere,
accepted a call to be their minister, remaining in of-
fice until 1637 (d. 1638). Paget strongly opposed
the Separatists, forbidding attendance at their
preaching. Paget also resisted the attempt led by
John Forbes to establish an English classis, or
synod, distinct from the local Dutch structure.
Paget found fault with Hugh Peter, William Ames,
Thomas Hooker, and John Davenport, when these
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men were proposed for the position of teacher.
Hooker’s views that a Reformed member might at-
tend Brownist preaching occasionally, that only
children of members of the congregation should be
baptized, and that the congregation had full au-
thority to call a minister without participation by
the classis or the magistrates found support within
Paget’s congregation, but such ideas were not ap-
proved by Paget or Dutch authorities. To outma-
neuver congregational favor for Hooker, Paget en-
listed the support of the opinionated Jacob
Trigland, a Reformed minister famous for his in-
temperate opposition to the more liberal Remon-
strants and important in Amsterdam’s ecclesiastical
factionalism. Davenport, although invited by the
Amsterdam English Reformed and approved by
the burgomasters, could not agree with baptizing
infants of nonmembers and declined. Paget was
opposed to Davenport in any case. The controversy
erupted in print with A Just Complaint . . .
[against] the tirannical government and corrupt
doctrine of Mr. John Pagett (Amsterdam, 1634).

During the Cromwellian period, the Amsterdam
congregation preserved an apparent neutrality, re-
sisting innovation. The minister from 1648 to 1659
was William Price, an anti-Cromwellian Presbyter-
ian who had been at the Westminster Assembly.
Now affiliated with the Church of Scotland, Amster-
dam’s English Reformed Church still worships in the
medieval Beguinage chapel granted to it in 1607.

As in Amsterdam, Leiden’s British community of
merchants, soldiers, and university members peti-
tioned the town in 1607 to form an English Re-
formed Church. First served by visiting preachers,
including Franciscus Gomarus, the anti-Arminian
professor, the congregation responded to the ar-
rival in Leiden of Robinson’s group by finally call-
ing its own minister, Robert Dury (father of John
Dury the ecumenicist). After Dury’s death (1616),
Hugh Goodyear served as pastor (1617–1661).
Among the congregation’s leaders was Thomas
Brewer, a supporter of William Brewster’s anti-
episcopal printing and later a Fifth Monarchist. Re-
markably irenic for the time, Goodyear maintained
friendship with William Ames, John Robinson, and
William Brewster, even acting as the business agent

of some of the Pilgrims who had emigrated. Nu-
merous visitors from England stopped by Leiden,
including Sir Thomas Browne, Sir William Brere-
ton, and William Aspinwall, Goodyear’s relative
through marriage.

The English Church in The Hague was initially
(from 1586) a military and ambassadorial chap-
laincy, but it was organized more formally with a
minister and consistory in 1627. Despite attempts
led by Stephen Goffe (1633–1634) to introduce
conformity to the Book of Common Prayer, most of
the ministers were Puritans. Among them were
John Paget, William Ames (1611–1619), John Wing
(1627–1629), and Samuel Balmford (1630–1650),
who successfully resisted attempts to enforce con-
formity, having himself been imprisoned briefly by
William Laud in 1635. The church also served as the
chapel of Elizabeth Stuart, Queen of Bohemia, the
daughter of James I, and of Princess Mary, daughter
of Charles I. Their chaplains introduced Laudian
innovations, but Balmford obtained the aid of
Dutch Reformed antagonism to ceremonialism in
resisting successfully. The Hague’s English Church
was placed under the “protection” of the Dutch
classis, although not officially a member. The En-
glish Parliament, paying the salary, dismissed Eliza-
beth Stuart’s Laudian chaplain Sampson Johnson
and appointed William Cooper (1644–1648). After
the execution of her brother, Elizabeth defiantly ap-
pointed Charles’s former chaplain William Stamp
(1650–1653), making the church half Puritan, half
Chapel Royal. Stamp was succeeded by George
Morley, later Bishop of Winchester. Princess Mary’s
chaplains included Thomas Browne and John Dury.
With a congregation mixing royalty, ambassadors Sir
Ralph Winwood, Sir Dudley Carleton, Sir William
Boswell, and George Downing, and Puritan mer-
chants and craftsmen, the church in The Hague
played out national tensions on a small scale. It con-
tinues as the English and American Episcopal
Church of Saints John and Philip.

Rotterdam’s English Church began in 1611, but
first called a minister in 1620. Thomas Barkely, a
garrison chaplain, was succeeded by Hugh Peter
(1629–1635), assisted by William Ames in 1633.
John Davenport (1636–1637?), William Bridge
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(1636–1641 or 1642), John Ward (1636–1641), Je-
remiah Burroughes (1639–1641), Sidrach Simpson
(1639–1641), and Nathaniel Mather (1663–1671)
were among Rotterdam’s ministers. Thomas
Hooker was a member. Under Barkely, the church
followed Dutch practice. Hugh Peter reorganized
the congregation in 1633 with a covenant signing
by which many of the previous members were ex-
cluded; nonetheless, during that period the congre-
gation numbered about a thousand members.
Noteworthy was the participation of women in con-
gregational decisions. Plans to open a Puritan col-
lege collapsed with the death of Ames. Three con-
gregations split from each other, but were reunited
by the 1640s, when, however, a separate Scots
church was officially founded, whose first minister,
Alexander Petrie, arrived in 1643.

Churches at Dordrecht, Vianen, Arnhem, and
elsewhere served similar populations of soldiers
and merchants, with university students also at
Utrecht. The Utrecht church, arising from military
chaplaincies, took form in 1622. Among its minis-
ters were Thomas Scott (1622–1626), Alexander
Leighton (1629), and Paul Amyraut (1637–1638).
Leighton published An Appeal to the Parliament;
or Sions Plea against the Prelacie (Amsterdam,
1628); he left Utrecht because of disagreement
with the Dutch classis about feast days. Factions in
the congregation reflected social rifts between En-
glish and Scots and between officers and soldiers.
Under Thomas Potts (1651–1655) and his succes-
sor, the Dutchman John Best (1655–1696), church
life was quiet if not entirely harmonious, with nu-
merous royalist preachers now refugees in Utrecht.
The English Church achieved foreign-language
equality with other Reformed churches, as at Ams-
terdam, Leiden, and The Hague.
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Erastianism
A doctrine associated with the Swiss-born Re-
former Thomas Erastus (1524–1583). Erastus stud-
ied theology at Basel and medicine at Bologna and
Padua. In 1558 he was appointed personal physi-
cian to the Elector of the Palatinate. Relied on as a
spiritual advisor as well, he advocated the abolition
of the death penalty for witches and fought the in-
troduction of Lutheranism into the Palatinate.

During his life, Erastus appeared to have sup-
ported the model of church-state relations that the
sixteenth-century Swiss Reformer Huldrych
Zwingli had introduced in Zurich. However, in his
posthumously published book Explicatio (1598),
Erastus argued that the civil government was sover-
eign within a state and that the secular authority was
superior to that of the church, which had to be sub-
missive to the state. This doctrine became known as
Erastianism and was popular among some of the
members of England’s Parliament in the 1640s.
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Espousal Imagery
Within puritan piety, both in sermons and private
devotional writings, espousal imagery occurred
most often as exegeses or adaptations of the Canti-
cle of Canticles, also known as the Song of Songs
and the Song of Solomon, an extended love poem
in the Old Testament. The forms of adaptation
were myriad, and the image of espousal, or mar-
riage, could apply on an institutional level or a per-
sonal one, or a mixture of the two. The marriage
could be seen as between Christ and the church,
offering membership as a guarantee of Christ’s
love. The marriage could be between the church as
Christ’s representative on earth and the individual
Christian. Use of such imagery related to ways of
understanding the covenant of grace, with the es-
pousal image between God and individual Chris-
tians bringing confidence in His love but also req-
uisite faithfulness on the part of the Christian.
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In sermons, treatises, and pastoral epistles, the
imagery of marriage could provide a space for a
more sensual piety. Such expressions of piety can
be found in the works of ministers like John Cot-
ton, Richard Sibbes, and, perhaps most famously,
the letters of the similarly minded Scottish radical
Samuel Rutherford. One of the main sources, be-
yond scripture, was the piety of the twelfth-century
monk Bernard of Clairvaux. The different relation-
ships played into images of clerical service and vo-
cation. The clergy were part of the feminized
church, both institutionally and individually, but
the clergy could also take on the part of the mas-
culinized church to the believer when the church
was Christ’s representative. The minister could be
the best man or even the panderer, wooing individ-
uals to be the spouse of Christ. This almost mystical
devotion can be seen as the flip side of fear of the
distant, judgmental, patriarchal figure of God the
Father, providing a more intimate, cherishing, and
protective figure of Christ, God made male flesh, as
bridegroom. Robert Harris on his deathbed offered
comfort to his wife, writing that after his death she
could resign herself to “the Husband of Husbands,
the Lord Jesus.”

The sensual, almost erotic application of es-
pousal imagery taken from Canticles can be found
in spiritual journals. Such imagery provides a con-
stant refrain in the diary of Samuel Rogers and was
probably his primary way of pleading for comfort
and expressing his all too rare times of assurance.
The language of gender inversion need cause no
surprise, as it fitted in with the goals of the journal.
Within early modern gender discourse, feminine
capacities were seen to be lesser than those of mas-
culinities and more prone to succumb to tempta-
tions. With proper discipline, however, femininity
could also be the epitome of passivity and humility.
Thus gender inversion opened a space for male
writers to expand their ability for passivity, humility,
and a greater intimacy with Christ, intended to pro-
vide a route to assurance. Espousal imagery oscil-
lated between the personal and the institutional.
This profitable tension created a space for the ne-
gotiation of the huge vertical gap between human
and divine. Reading the sense of confidence di-

arists like Rogers found through Canticles helps us
to understand why Sibbes referred to the image as
a “wondrous comfort.”
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Exorcism
A major controversy surrounded the continued use
of exorcism by a number of Puritan ministers in
England around the turn of the seventeenth cen-
tury. Exorcism—which traditionally emphasized
the priest’s power of command over the devil, and
the quasi-magical efficacy of holy artifacts—had
been attacked as superstitious during the Reforma-
tion. The exorcism of the unbaptized infant was re-
moved from the Book of Common Prayer in 1552,
and Protestant orthodoxy stated that the power to
cast out devils had been given only as a special dis-
pensation to the fathers of the primitive church in
an “age of miracles” that was long past. Neverthe-
less, belief in possession continued, and indeed it
may have been encouraged further by the Protes-
tant emphasis on temptation, in which the devil was
believed to enter directly into the mind. Moreover,
there was perhaps a connection between posses-
sion cases and the more intensive regimes of reli-
gious observance in Puritan congregational and
household settings. In a number of prominent
cases in Elizabethan and early Stuart England, as
well as in the witchcraft outbreak in Salem in 1692,
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possession may have allowed its victims to react vio-
lently to highly restrictive Puritan domestic environ-
ments in a way that was often licensed rather than
punished. As victims of possession had fits and blas-
phemed, they became the objects of public con-
cern, and, for the godly, their plight was a tangible
demonstration of the ubiquity of satanic activity.

Despite clerical misgivings, Puritan ministers
such as John Foxe and John Darrell were at the
forefront of the development of a Protestant form of
exorcism that emerged in Elizabethan England in
response to two related factors. First, as cases of
possession continued to proliferate, ministers felt
impelled to meet the needs of their parishioners.
Secondly, dispossession became a contested area
with the concerted polemical use made of exorcism
by Catholic priests from the 1580s: they claimed
that the ability to cast out devils evidenced that
theirs was the true faith. From the 1560s a number
of Protestant dispossessions gained a high profile.
Divines were able to use Mark 9:14–29—a story of
an exorcism by Christ in which he explains that dev-
ils “can come forth by nothing except prayer and
fasting”—as the basis of an alternative method that
avoided the use of mechanistic ritual. Though a
minister could no longer command a devil to de-
part, he could lead the faithful in lengthy exercises
of prayer and fasting that entreated God to cast it
out. These occasions developed a theater to rival
that of the Catholic ceremonies, often apparently
including theological debates between devils and
the assembled ministers. Successful exorcisms
greatly enhanced the reputation of the Puritan min-
istry. The services of figures such as John Darrell
became extensively sought after, and the suggestion
that Puritans had the ability to dispossess had con-
siderable propaganda value in the context of the de-
bates over church government in the 1580s.

As a result, Protestant dispossession became a
focus of the anti-Puritan campaign spearheaded by
Richard Bancroft, the bishop of London. John Dar-

rell was imprisoned for a year after being exposed
as a fraud on the evidence of one his demoniacs,
and a fierce pamphlet war erupted between him
and skeptical writers sponsored by Bancroft. These
skeptics not only restated that the end of the age of
miracles made vain all attempts at exorcism, but
also challenged the actual reality of corporeal pos-
session. When in 1602 the alleged possession of a
girl in London sparked a witch trial, Bancroft en-
couraged a physician, Edmund Jorden, to dispute
the demonic origin of her symptoms. A group of
Puritan ministers who met to attempt to dispossess
the girl, Mary Glover, were imprisoned and sus-
pended from their offices, and Bancroft instituted a
program of preaching in London in which exorcism
was denounced. Finally, the new Church Canons of
1604 ruled that a minister would now only be al-
lowed to attempt dispossession with the permission
of his bishop. However, though conforming minis-
ters were thus prevented from practicing disposses-
sion, many Puritans continued to accept the effi-
cacy of prayer and fasting. In the so-called Godly
Lives, which developed as a Puritan form of exem-
plar in the mid-seventeenth century, dispossessions
were rendered as edifying personal conflicts be-
tween Satan and heroic ministers such as Richard
Rothwell and Robert Balsom. Moreover, diaries,
such as that of the Lancashire minister Henry
Newcome, suggest that the Puritan clergy contin-
ued to view dispossession by prayer and fasting as a
routine aspect of their duties.
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Familists
See Family of Love

Family of Love 
The Family of Love (also Haus der Liebe, Familia
caritatis, Hüsgesinn der Lieften, Domus armoris,
Famille de la Charité, Huis der Liefde), was a rad-
ical spiritist underground movement emphasizing
the work of the spirit that began on the European
continent in the 1540s before spreading to England
in the 1550s. Although the Continental groups had
virtually disappeared in the early 1600s and its exis-
tence was largely subterranean, it survived in En-
gland at least until the Glorious Revolution of 1688
and influenced various radical English sects. Origi-
nating under the charismatic leadership of one
Hendrick Niclaes (variously spelled, often abbrevi-
ated “H.N.”) in Emden, East Friesland, in the
1540s, the Familists promoted religious perfection-
ism, communal property (with rumors of sexual lib-
ertinism), and anti-institutional salvation. A central
tenet is that true believers will experience a full in-
dwelling of the Spirit (when the believer will be
“godded with God”), thereby eliminating depen-
dence on both church and Bible. Familist belief is
reflected in Niclaes’s several ambiguous prophetic
writings that stem from his own revelations.

In practice, Familist groups tended to be highly
secretive (they have been characterized as
Nicodemian for their willingness to recant or
equivocate under pressure) and thus both limited

in size and difficult to trace. Niclaes originally com-
posed in Low German, but his works were trans-
lated into Latin, French, English, and High Ger-
man. In organization, the group was structured into
an episcopal hierarchy. The various Continental
Familist groups seem to have disappeared in the
early 1600s.

The first known adherent in England was
Christopher Vitel (or Vittels) in the 1550s, but the
first definite English connection came in a 1561
confession of two ex-Familists before a Surrey
magistrate. Familism seems to have flourished in
the areas of Cambridge, Balsham, Surrey, the Isle
of Ely, London, and elsewhere, and by the late
1570s, it had attracted stringent opposition from
the likes of John Knewstub, William Wilkinson, and
John Rogers and had become notorious enough
that in 1580 Elizabeth I issued a proclamation
against it; it was believed that Familists had at-
tained influential positions in the Queen’s Guard.
Familism seems to have resurged in the early 1600s
in groups such as the Family of the Mount and the
Grindletonians, and then again during the 1640s,
when Niclaes’s writings were once again reprinted
in England. Familists survived until at least the late
1680s, after which whatever was left was probably
absorbed into other radical groups.

The actual numbers of Familists must remain a
matter of conjecture, but perhaps never more than
several hundred were active at any one time in En-
gland, although it is not unlikely that that some
members became influential in the courts of the
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monarchs. Because of their limited size and covert
nature, Familism became a term often used some-
what indiscriminately as a convenient smear invec-
tive by those who sought out and attacked heresies
from the 1570s through the 1640s. Anne Hutchin-
son and her supporters in colonial Massachusetts
were tarred with this brush. Historians have some-
times credited Familism with spreading occult and
alchemical theories as well as with contributing to
the English Civil War, but perhaps its more obvious
influence is reflected in its emphasis on mystical
revelation and individual perfection.

See also: Roger Brearley, Sects
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Family Piety
Puritanism in Britain and America has long been
associated with a new form of familial organization
based on the conjugal or nuclear unit, of parents
and children, and centered on the idea of this lim-
ited family as a religious unit. The family has been
seen as being strengthened by divinely created
bonds of authority and responsibility between a
husband and wife, and a parent and child, and by
the mutual affection expected between siblings.
These bonds were to be reinforced in many
branches of Puritanism by the growth of collective
acts of religious devotion, including prayer, cate-
chizing, and, most obviously, Bible reading. The act
of sharing these religious experiences not only
meant a constant reiteration of these bonds and ob-
ligations, but is often thought to have created a
mentality that has been characterized (somewhat
confusingly) as individualistic. In this view the Pu-
ritan family differed from what had come before
(and what existed in parallel in other areas of soci-
ety) in that the emphasis on religious experience
did not primarily involve interaction and participa-
tion with the wider community or kin, but was in-
ternal and domestic. It has been much noted that
this model of family life was widely adopted in
British and North American society by the nine-

teenth century, even outside of religious groups
that owed their origins to Puritanism, and the em-
phasis on family solidarity and individualism in this
sense has been seen as a cornerstone of successful
economic development in these countries.

The vision of the godly household sitting
grouped around the father and studying the scrip-
tures was a very common one in both illustration
and Puritan literature of the late sixteenth and early
seventeenth centuries, and similar images can be
found to echo these ideals well into the modern pe-
riod. The tendency to see the family as the essential
building block of religious and indeed social life,
was hardly a new one in the early modern period. It
can be seen in medieval literature and in particular
in works with a Humanist bias. However, it seems
to have enjoyed a renewed emphasis in most
branches of Puritanism. The analogies between a
godly household and church and state were also
particularly marked in this literature. Thus the par-
allels between authority of secular and religious
governments (already present in medieval polemic)
and the authority of the father in the family was fur-
ther underlined in Puritan rhetoric. This was often
described, as by John Cotton in The Way of Life in
1641, as a covenant between God and man and be-
tween a man and his family.

The many Puritan-leaning instruction manuals
of this period thus placed a stress on the role of the
father in leading his family in its devotions. Com-
monly these were expected to follow immediately
on rising, with prayers, readings, and the singing of
psalms, which would occur again in the day and
certainly be reiterated at night before sleep. Chil-
dren and servants were to be frequently cate-
chized. This activity was naturally to be particularly
marked on Sunday, and one major effect of the
strict Sabbatarianism adopted by many branches of
Puritanism was to clear the day for exactly such ac-
tivities. In this way the practice of family piety did
not present a rival to the congregational worship of
the church but was designed to continue and mag-
nify it. Typical advice was that members of the
household would discuss the sermon and readings
of Sunday services and pray on the themes that
they illuminated. Thus Puritan families were
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steeped in a biblical milieu and conditioned by the
necessity of reflection and virtually continual
prayer. Naturally all this activity demanded the ac-
quisition of literary, mental, and theological skills
and has often been seen as making the Puritan fam-
ily both a model church and a little school and may
help to account for the relatively high levels of lit-
eracy among some groups of Puritans.

Evidence from diaries and other materials from
both England and North America strongly sug-
gests that many Puritans attempted to encourage
this kind of family life. However, these efforts were
not unproblematic. The emphasis on, and eleva-
tion of, the family in Puritan thinking, led to a con-
certed attack on aspects that threatened it, most
obviously the double standard in sexual conduct; it
also meant that all sexual offenses were to be pun-
ished much more harshly. Patriarchal authority in
the family could not simply be supplied by rhetoric
alone, it had to be reinforced, often with punish-
ment, and there is some evidence that the Puritan
family regime was particularly harsh in this re-
spect. The inclusion of servants in many house-
holds meant that the rhetoric of a family covenant
was often explicitly extended to them, helping to
underline the authority of a master, but it was in
the nature of service that it was often a short-term
relationship and that servants were highly mobile
and only transitory members of a household. By
definition many servants were of lower social sta-
tus than their masters, which increased the likeli-
hood that they would lack the literary or mental
skills (not to mention enthusiasm) necessary for re-
ligious activity of this kind. Evidence from diaries
occasionally indicates frustration with the failure
of servants to participate in this regime, and their
role was evidently often limited to simple repeti-
tion of a catechism. However, catechizing was a
very widespread instructional tool, and it seems
that until recently historians have tended to under-
estimate both its extent and importance. It may
have played a large part in instilling a basic theo-
logical knowledge and reinforcing the social order.
It is also possible that this system helped in the so-
cial diffusion of literacy so marked in the sixteenth
and seventeenth centuries.

A second set of problems revolved around the
difficulties created when fathers were absent (ei-
ther permanently or temporarily) or were unable or
unwilling to pursue the mental rigor necessary for
high-level family piety. In some cases, like that of
the first English female diarist, Lady Margaret
Hoby of Hackness in Yorkshire, at the end of the
sixteenth century, it was possible for women with
absent husbands to take over these responsibilities,
although it could be argued that their doing so un-
dermined the concept of patriarchy. The case of
Anne Hutchinson, who became embroiled in the
celebrated antinomian controversy, demonstrates
some of the limits of such arrangements, as the fact
that her Boston Bible classes from 1635 began to
include male participants meant that she was seen
as subverting the covenant and patriarchy.

These problems, and the limitations of family-
based religious and literary education, have been
seen as leading to a shift in emphasis in the mid-
seventeenth century, where the need to educate
children was gradually moved away from the family
toward organized communal educational institu-
tions. Distrust of the established schools in En-
gland, which were dominated by the church, meant
that this trend was more marked in the North
American colonies, where the continual influx of
new servants may have made it a necessity, but it
did begin to be seen in England. The result was fur-
ther concentration of religious devotion in the con-
jugal family, which now might exclude servants, but
the intensity and frequency of family devotion and
piety were also beginning to wane. Diaries begin to
be less notable for the regularity and intensity of
private devotions. This trend might have owed
something to the rise of sects like the Baptists and
Quakers, where collective communal worship was
again emphasized. There is also the much noted
“feminization of religion” on both sides of the At-
lantic, as the trend is called by which women began
to predominate in numbers in congregations of all
denominations from the late seventeenth century.
The passive participation of many adult males in re-
ligious life may therefore have seriously under-
mined the practice of family piety. However, the
ideal and image of the family worshiping together
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was a more lasting one. Shorn of some of its Puritan
associations, it seems to have been widely adopted
by all Protestant groups, perhaps not least because
of the implications it had for reinforcing the au-
thority of fathers. The potential gap between image
and reality may therefore have grown even wider,
but the concept of family piety did provide an im-
portant pillar to support the familial systems of the
modern era in both Britain and North America,
and it still has considerable currency in Protestant
circles.

See also: Domestic Relations, Old Age, Puritan Best-
Sellers, Puritan Childrearing
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Fasting
Public or private fasts were a search for humility
and a plea for mercy, always including ex tempore
prayer and psalm singing and frequently including
the collection of alms. All public fasts and most pri-
vate ones were focused on sermons, sometimes
having up to six hours of preaching. An agenda
might be established, with prayers made for public
matters, such as reformation, education, or the pro-
tection of godly ministers, and private, such as spir-
itually troubled saints or those preparing for com-
munion. The pleas for mercy and support could be
on an international, national, parochial, or individ-
ual level. We have scraps of evidence for the actual
physical practice of fasting. Abstinence from food
was recommended, but meant eating plain food

rather than utterly refraining from eating. Practi-
tioners were encouraged to “dress down” for the
occasion. Some sought humility by lying face down
in the dust, but this seems to have been rare.

For the puritans, the practice of fasting had an
uneasy relationship with the established church.
They had little interest in the regular fasts of the
ecclesiastical calendar, the Ember Days and so on.
They had a greater commitment to the publicly or-
dained fasts, public services called in response to
actual or threatened calamities such as plague,
dearth, or potential invasion. Puritans gave fasting
the credit for the failure of the Spanish Match (be-
tween the heir to the throne and a Spanish
princess) in the 1620s, and such occasions were
called to protect the Feoffees for Impropriations (a
puritan effort to install godly preachers in English
pulpits) and to hinder the imposition of discipline
by unpopular bishops. Indeed a common puritan
complaint in the early seventeenth century was that
such occasions were not called often enough. The
delay of and subsequent restraint placed on public
fasts was an important element in William Prynne’s
criticism of the Laudian regime.

Puritans were well known for private fasts, ob-
served by groups drawn from across an area, within
a single household or by the solitary saint. The most
famous public fasts were during the Long Parlia-
ment. These were part of an established tradition,
opposed by Queen Elizabeth but an expectation by
the 1620s. They were, however, merely the most
visible part of the means of beginning, or sustain-
ing, worthy causes. Fasts were so frequently part of
the arrival of a new godly minister in a parish, for
instance, that it became part of a minister’s ordina-
tion, a practice already established in New En-
gland. Fasting and prayer was usually at the center
of the puritan replacement for exorcism. Disap-
proval of such puritan ceremonies was thus part of
the motivation for the greater control of fasting en-
acted in the 1604 Canons.

The most important consequences of private
fasts were social. They aided the mutual recogni-
tion of the godly and provided a theater for the es-
tablishment of a saint’s reputation. Their voluntary
nature meant that they were theoretically inclusive.
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However, their practical selectivity meant that they
drew attention to the absentees, who were there-
fore implicitly ungodly. Thus they were an impor-
tant contribution to the separation of the saints and
sinners.
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Federal Theology
Federal Theology, or federalism, affirms that God’s
relations with humanity are fully comprehended
under the aspect of covenant (in Latin, foedus,
whence federal), either by the covenant of works
(or nature), or by the covenant of grace. In one or
other of these domains, all human creatures were
believed to have their being here and hereafter.
The first covenant aligns with the letter of the
moral law; the second, with the spirit of the gospel.
In soteriological principle, these modalities are an-
tithetical; in scriptural history and evangelical prac-
tice they are sequential though disjunct, with the
covenant of (gratuitous) grace superseding and ab-
rogating, for the elect, the covenant of (meritori-
ous) works. The covenant of works originates as
command and promise in God’s prelapsarian proto-
col for Adam; the covenant of saving grace culmi-
nates in the redemptive work of Christ, which ful-
fills the requirements of the broken covenant of
works. Federalism centers Christian experience in
the dynamic of Adamic rupture and Christic recon-
ciliation.

Federal theology emerged within Reformed
Protestant orthodoxy of the late sixteenth century
with the propagation of the formulation of the
covenant of works by Caspar Olevianus at Heidel-
berg, Dudley Fenner (who was the first to use the
term covenant of works) and William Perkins in
England, and Robert Rollock in Scotland. Covering

the entire human race by birth, the covenant of-
fered to aspiring reformers the benefit of universal
leverage. It gained creedal presence in the Irish Ar-
ticles of 1615 and the Westminster Confession of
Faith of 1647. In Britain under puritan auspices,
the combination of covenants furnished a dual ra-
tionale for directing morality, channeling piety, and
forging religious community. On the European
continent in the 1640s, mature federal theory
found an acute if controversial exponent in Jo-
hannes Cocceius.

The two-covenant formula in its early or classical
form, 1580s–1620s, paralleled the Calvinistic struc-
ture of double predestination, with the covenants
implementing the decrees in the sense that every-
one who was predestined to hell was justly con-
demned under the covenant of works, but that
those God chose to bring under the covenant of
grace were saved, but the connection was loosened
by the conversionist divines who were mainly re-
sponsible for federalism’s British development.
Their dividing of God’s federal ways tended to shift
the inflection of federal discourse from ethical con-
trol to evangelical inspiration and helped puritan
ministers to free the covenant of grace from the
taint and drag of legalism.

Keying on the evangelical covenant, mid-seven-
teenth-century puritans such as John Preston, John
Ball, John Cotton, Peter Bulkeley, and Samuel
Rutherford set federal theology on its own base and
course. Their efforts extended the theological con-
cept of grace through covenant to every facet of re-
ligious life and found richest expression, not in a
contractual rhetoric of quid pro quo, but in images
of God’s parental and Christ’s marital love to elect
souls. Such unconditioned love empowered recipi-
ents to make the covenantal commitment and to
perform, however imperfectly, the consequent ob-
ligations of faith, repentance, and obedience. God
was accordingly said to enact not only his part of
the covenant but that of the human parties as well.

First and last, federal development was driven by
desire to enhance believers’ confidence in the all-
sufficiency of God and their own state of grace by
restricting or vitiating their active role in meeting
the terms of salvation. Pursuing this purpose, the
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high federal theology of the later seventeenth cen-
tury appropriated and elaborated as its signature
idea the concept of an eternal, foundational pact
among the Persons of the Trinity. British federalists
such as Thomas Goodwin, Francis Roberts, and
Patrick Gillespie used this doctrine to undergird be-
lievers’ trust by excluding them from any role in
making and managing the federal means of grace.
Possibly inspired by Goodwin, Milton wrote ele-
ments of the intra-Trinitarian accord into the dia-
logue in heaven between the Father and the Son in
book 3 of Paradise Lost. Most of the theologians who
championed this initiative belonged to the puritan
movement’s Congregational, or Independent, wing.

As the covenant of redemption or pactum salutis,
the high covenant redefined Christ’s federal role
from that of God’s agent in providing and applying
grace to that of coauthor of the grand plan of salva-
tion, now newly worked out along fully federal lines
on fully federal grounds. The divine design was
made to rest upon the Three Persons’ contract for
the souls of the elect, who then enter the domain of
grace by imputation of the merits of the Re-
deemer’s sacrifice. The covenant of grace, recast as
unilateral and irresistible gift, continued, though
with differences of emphasis, to support the affec-
tive practice of piety. Magnifying the transcenden-
tal architecture of federal faith and building the
transactive principle into the expanded blueprint of
salvation at the highest level, the Trinitarian con-
sensus capped the creation of a theology that was at
once federal, evangelical, and puritan.

Federal theology was perhaps puritanism’s great-
est and most characteristic doctrinal construction.
In relatively intact versions, it remains vital in cer-
tain Protestant communions of the present day.

Key puritan texts for the rise of federalism in-
clude Preston’s The New Covenant (1629), Ball’s A
Treatise of the Covenant of Grace (1645, but writ-
ten before 1640), Bulkeley’s The Gospel-Covenant
(1646), and Thomas Goodwin’s Christ the Mediator
(1692, but written in the early 1650s).
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Feoffees for Impropriations (1626–1633)
A group that functioned as a trusteeship created in
London in early 1626 to buy impropriations and ad-
vowsons in order to provide income and access to
important pulpits lacking godly preachers, as well
as to provide additional endowment for the St. An-
tholin’s early morning lectures in the City of Lon-
don. Impropriations gave to a lay owner the prop-
erty rights of a benefice, normally the rectorial
tithes, and the advowson was the right to nominate
to the bishop a candidate for a benefice with cure of
souls; the two together gave the possessor control
over both the personnel and property of a parochial
living (benefice).

The group known as the Feoffees for Impropria-
tions, which had been meeting informally from
about 1613, was formalized in the very week when
the York House Conference took place, when it was
evident that John Preston, said to “govern” the Pu-
ritans, could no longer depend on the support of
the Duke of Buckingham, and when William Laud,
still only the Bishop of St. David’s, had become
King Charles’s principal ecclesiastical advisor. The
feoffees, or trustees, were to number twelve, four
clerics, four lawyers, and four merchants, all promi-
nent in godly circles. 

The initial trustees were Richard Stock, rector
and lecturer at All Hallows Bread Street; Richard
Sibbes, preacher at Gray’s Inn and master of St.
Catherine’s Hall, Cambridge; Charles Offspring,
rector and lecturer at St. Antholin’s; John Daven-
port, vicar and lecturer at St. Stephen’s Coleman
Street; Christopher Sherland of Gray’s Inn; Samuel
Brown and Robert Eyre of Lincoln’s Inn; John
White of the Middle Temple; Francis Bridges,
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Salter; Richard Davies, Vintner; John Gearing,
Grocer; and George Harwood, haberdasher.
Bridges, Davenport, Davies, White, and Harwood
were members of the Massachusetts Bay Com-
pany; Gearing and White were members of the
Dorchester Company; and Harwood and Sherland
were members of the Providence Island Company.
Brown later sat in the Long Parliament and was a
member of the prosecutorial team that tried Arch-
bishop Laud. When Stock died later that first year,
William Gouge, curate and lecturer at St. Anne’s
Blackfriars, was elected in his place, and when
Sherland died in 1632, Sir Thomas Crewe,
Sergeant at Law and of Gray’s Inn, replaced him.
Crewe had been elected Speaker of the House of
Commons in 1625 against the wishes of the Crown.
To supply a casting vote, should the feoffees split,
Rowland Heylyn, ironmonger and alderman, was
elected, and when he died in 1632, he was replaced
by Nicholas Rainton, haberdasher and lord mayor.
Until 1629 Hugh Peter, who was preaching at vari-
ous churches in the City of London, served as an
agent of the Feoffees for Impropriation, as did
John Vicars, usher at Christ Church Hospital.
Thomas Foxley, one of the early morning lecturers
at St. Antholin’s, was so closely identified with the
feoffees’ affairs that he was named in the indict-
ment that led to the dissolving of the trusteeship in
1633.

The connection with St. Antholin’s was not acci-
dental. Offspring used the early morning lectures
as a training ground for young godly clergy, who
were then sent out to preach where such preaching
was lacking and provided with an income by the fe-
offees. In turn, the feoffees sometimes termed
themselves “the Collectors of St. Antholin’s,” and
£1,500 of the £6,300 raised went to help endow the
St. Antholin’s lectureships. By comparison, the ini-
tial working capital of the Providence Island Com-
pany in 1630 was only £3,800. Altogether by 1631
the feoffees acquired eight impropriations and
eight advowsons, along with leased tithes and other
contributions in twenty-six parishes, eleven in Par-
liamentary boroughs, and managed to place lectur-
ers in four: Hertford, Cirencester, High Wycombe,
and Bridgnorth. Another fourteen vicars, curates,

and lecturers had been installed elsewhere before
the scheme was declared illegal in 1633.

Proposals to purchase lay impropriations as a
means of solving the pervasive poverty of many
parochial incumbents had been discussed not only
by Puritans but by Archbishop Richard Bancroft in
1610, but neither the church nor the Crown pos-
sessed the financial means for such a vast undertak-
ing. Henry Burton had proposed a scheme to Par-
liament by which a proportion of all impropriations,
particularly of underfunded vicarages, would go to
augment such livings, but in 1625 Parliament was
preoccupied with issues of war finance, and the Pu-
ritans perforce had to turn to private initiatives. Pri-
vate individuals were prepared to act, even before
the Feoffees for Impropriations were formally con-
stituted; in 1623 Dame Mary Weld, the wealthy
widow of Alderman Sir Humphrey Weld, be-
queathed £2,000 to be administered by the Haber-
dashers Company for the purchase of impropria-
tions, the income to be spent on securing learned
and diligent ministers prepared to preach twice on
the Sabbath. The scheme, probably unknown to the
authorities, continued through the years when the
feoffees were prosecuted and in fact was not inter-
fered with at any time during the 1630s.

In 1630 Peter Heylyn, the nephew of Alderman
Heylyn and a future chaplain of Archbishop Laud’s,
preached from a university pulpit at Oxford where
he was a fellow that the Feoffees for Impropria-
tions were engaged in a conspiracy to take over the
church. Heylyn had the sermon printed and dis-
patched to Laud, who encouraged him to pursue
his investigations. By 1632 enough information had
been gathered and turned over by Laud to Attor-
ney General William Noy, who presented informa-
tion about what he argued was an illegal corpora-
tion, bent on creating a church within the church
but outside the control and authority of the king, to
the Equity Side of the Exchequer Court. The Feof-
fees for Impropriations were defended by a team of
lawyers, including William Lenthall, the future
Speaker of the House of Commons during the
Long Parliament, but the Exchequer barons found
that the Feoffees for Impropriations were operat-
ing as a corporation but without the sanction of a
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letter patent, and in early 1633 the Feoffees for Im-
propriations were dissolved and their properties
confiscated to the disposition of a royal commission.

See also: Lectures and Lectureships, St. Antholin’s,
Tithes
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Fifth Monarchists
The Puritan Revolution saw the rise of many polit-
ical and religious parties. The economic crisis of the
sixteenth and early seventeenth centuries, as well
as the religious questioning that burgeoned at the
time, helped create a revolutionary form of anar-
chism known as the Fifth Monarchy Men. They
supported the republic formed in 1649 after the ex-
ecution of Charles II and advocated following the
laws of Moses until the prophecy of a fifth monar-
chy, the coming of Jesus as king, was fulfilled. The
name of the party came from a biblical reference in
the Book of Daniel to a dream of Nebuchadnezzar
in which the great “kingdoms” of Assyria (Babylo-
nia), Persia, Greece, and Rome were followed by a
fifth monarchy, presumed to be the reign of Christ.
As supporters of Oliver Cromwell, they encouraged
him to allow the Jews to return to England, which
he did in 1655. The conversion of the Jews was a
prerequisite for the return of Christ in the eyes of
many apocalyptic believers, including the Fifth
Monarchy. The party began to turn against
Cromwell when he established the Protectorate,
and its members occasionally tried to overthrow
the government.

Called Fifth Monarchy Men, the group itself had
a mixed following of men and women in various
congregations across England, Scotland, and Ire-
land. Women were often attracted to Quakerism
and so-called antinomianism, which offered greater
equality and freedom for their sex. Anna Trapnell
was a famous English visionary who embraced the

Fifth Monarchists and made dramatic predictions.
The group also cut across class lines, involving aris-
tocrats as well as the poor. Although the Fifth
Monarchy was never a party per se in New En-
gland, there were many sympathizers, particularly
in the colony of New Haven. New Haven em-
braced the Mosaic code, incorporating biblical ref-
erences into its legal code. Other settlements, such
as Anne Hutchinson’s group in Portsmouth, Rhode
Island, held certain millennialist ideas that later be-
came common among Fifth Monarchists in En-
gland. John Cotton’s ideas incorporated many of
the various beliefs of the Fifth Monarchists, but
predated the party’s formation. Works such as
Henry Archer’s The Personal Reign of Christ upon
Earth, a work on the coming of the millennium
published in 1642, became popular during the pe-
riod and set the stage for the group’s coalescence in
England, while New England was at the same time
reacting against further sectarianism. Thus, despite
the fact that New Englanders embraced many of
the ideas of the Fifth Monarchy, the Puritan au-
thorities there turned away from radicalism.

The Fifth Monarchists saw the demise of the
English monarchy and the establishment of the re-
public as signs of the coming of the New Jerusalem.
Earthly kings were demystified by the execution of
Charles I in 1649, and ordinary men saw that they
could shape political events. They hoped to be in-
struments of anticipated heavenly events. The
Fifth Monarchists’ public leaders in England were
Major-General Thomas Harrison, later a member
of Parliament, and preachers Christopher Feake of
Newgate’s Christ Church, John Rogers of Dublin,
Vavsor Powell, and the cooper Thomas Venner.
Cromwell took Harrison’s army commission from
him after Harrison protested the creation of the
Protectorate. Harrison was later executed by
Charles II for being a regicide, because he had
signed the death warrant of Charles I. John Rogers
wrote a pamphlet in 1654 in which he decried the
loss of liberty under the “Norman Yoke,” the op-
pression by kings descended from William the
Conqueror who had stolen the birthright of the
Anglo-Saxons, and the oppressive and unrighteous
laws of the “Babylonian Yoke,” secular law that had
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replaced the laws of Moses. Opposed to lawyers,
the Fifth Monarchists were sometimes labeled as
antinomians, even though they advocated following
Mosaic law. This belief that they were “lawless”
combined with their own sometimes violent actions
brought down the wrath of both the Protectorate
and the Crown. Fifty men under Venner attempted
to take London after the Restoration of Charles II,
and in 1661 Venner and several of his men were ex-
ecuted for high treason.

The Fifth Monarchy drew support from many
different religious sects and used Cromwell’s New
Model Army as a vehicle for spreading their beliefs.
Independents, also called Congregationalists, and
Baptist laymen and ministers joined the New Model
Army during the Civil War and became influential.
In addition to the New Model Army itself, many of
these same soldiers also came from various General
and Particular Baptist congregations, such as the
Seventh-Day Men, also known as Sabbatarians, who
worshiped God on Saturday rather than on Sunday,
following the Jewish tradition. Seventh Day Men
were often assumed by the Protectorate and later by
the Crown to be Fifth Monarchists, and thus were
subject to persecution as a dangerous group. Be-
tween 1650 and 1660, there had been strong ties of
support between the various groups of Baptists, In-
dependents, Sabbatarians, and Fifth Monarchists,
but being a member of one of these congregations

did not mean one subscribed to Fifth Monarchy be-
liefs. John Jones, a Sabbatarian, was executed and
his head displayed on a pike outside of his church
because it was wrongly assumed he belonged to the
Fifth Monarchy party. Quakers and Levellers also
supported the Fifth Monarchy, because they shared
ideas of the equality of human beings, the redistrib-
ution of land, and the restructuring of society. After
Venner’s Uprising, over four thousand Quakers
were put in prison as threats to the restoration of the
king. After the uprising, the Fifth Monarchy Men
disappeared as a group, but their millenarian ideas
remained among Dissenters.
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Gangraena
The first part of Gangraena: or a Catalogue and
Discovery of many of the Errours, Heresies, Blas-
phemies and Pernicious Practices of the Sectaries of
this time, vented and acted in England in these four
last years, was published in February 1646; Part
Two, A Fresh and Further Discovery followed in
May, with Part Three, A New and Higher Discov-
ery, in December. These massive composite tracts
were the work of Thomas Edwards, a controversial
London lecturer and zealous Presbyterian polemi-
cist. Together they made one of the most notorious
and one of the most influential books to emerge
from the vibrant print culture of the English Revo-
lution. In over 800 pages Edwards listed the outra-
geous errors spread by contemporary sectaries, de-
scribed their disorderly and often immoral
behavior, and offered the orthodox a program to re-
sist the sectarian onslaught. Gangraena was one of
many surveys of the errors of the times, but it was
the most comprehensive account of contemporary
developments and the most compelling, offering
vivid narratives of women preachers, notorious
“dippers” like Samuel Oates, political radicals such
as John Lilburne, and mystical preachers such as
John Saltmarsh and William Dell.

Edwards’s account included eyewitness testi-
mony, depositions from law courts and committees,
and many letters sent in by his allies. Extracts from
the sectaries’ own books were offered along with
printed denunciations by orthodox writers. Part
Two of Gangraena concentrated on responses to

Edwards’s critics, particularly to John Goodwin’s
Cretensis, a forthright attack on Part One. Good-
win and his London congregation, a potent force in
radical parliamentary politics, were Edwards’s
major targets. Part Three showed an intensified
concern with political radicalism, centered on Lil-
burne and others shortly to be dubbed Levellers,
and included long extracts from The Remonstrance
of Many Thousand Citizens that protested the
treatment of John Lillburne. Throughout, but es-
pecially in Part Three, Edwards denounced the
malign impact of Parliament’s New Model Army as
a promoter of “toleration” and “independency” and
described the soldiers’ blasphemous transgressions
(such as the baptism of horses) and assaults on or-
thodox clergy. Edwards deliberately elided Inde-
pendency with sectarianism in Gangraena.

The exotic stories usually concern the most radi-
cal and unorthodox Separatists, but in his general
comments Edwards held the mainstream Calvinist
Independents to blame for religious division and
confusion. He was a bitter opponent of toleration,
believing that any degree of religious liberty in-
evitably opened the door to fundamental error and
chaotic separation. Hence the respectable Inde-
pendents, calling for liberty for their own church
way, were acting as the “nurse and patronesse” of
sects.

Gangraena was of course a profoundly contro-
versial text. For its subjects and opponents, it was a
call for ruthless persecution of the godly, and Ed-
wards provoked many angry pamphlet responses.
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Gangraena was a work of “shameless untruths”
(John Goodwin); its author “the father of lyes” (the
Baptist Edward Drapes). For Edwards and his
Presbyterian allies, such as Robert Baillie, John
Bastwick, John Vicars, and William Prynne, it was
an urgent defense of truth against heresy and
schism. For these men Edwards was a new Augus-
tine, “a faithful friend of truth.” Gangraena has
been widely, although controversially, used as a
source for 1640s radicalism. Despite his obvious bi-
ases and his London-centered outlook, Edwards’s
presentation of evidence in an elaborate and disor-
ganized fashion does offer valuable material for his-
torians. Nonetheless, Gangraena is perhaps best
studied as text in its own right, with an enormous
influence in the mid-1640s, helping to intensify po-
larization among parliamentarians on religious and
political grounds. It helped to rally Presbyterian
zealots, especially in the city of London, to cam-
paign against religious liberty and the perceived in-
adequacies of Parliament’s church settlement, and
to agitate for peace and the disbanding of the New
Model Army. It also worked to cement a precarious
radical alliance of sectaries and Independents,
drawing together members of John Goodwin’s con-
gregation, proto-Levellers, members of the army,
and Independents in both Houses of Parliament.

See also: Thomas Edwards, Antapologia
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Geneva Bible
The Bible of Shakespeare as well as John Bunyan
(author of Pilgrim’s Progress, 1678), Cromwell’s
army, and the Pilgrims on the Mayflower, the
Genevan translation saw widespread use in En-
gland and the New World for several generations
after its first printing in 1560. Both Queen Eliza-
beth and King James resisted the promulgation of
the Geneva Bible, with its decidedly Calvinist mar-
ginal annotations, refusing to appoint it for use in
the English churches. Yet it went through some 180

editions, either as a whole or in parts, between
1560 and 1644. This is the translation known also as
the Breeches Bible, after its rendering of Genesis
3:7: “they sewed figtree leaves together, and made
themselves breeches.” While this usage seems
today a quaint anachronism, it had already been
employed in the Wycliffite versions and other
sources predating the Geneva Bible by nearly two
centuries. In fact the Genevan translation was de-
veloped by careful scholars thoroughly conversant
in Hebrew and Greek. It strongly influenced later
translations, including not only King James’s Au-
thorized Version of 1611 but also the Catholic
Rheims-Douay translation of 1609.

Authorship and Format
The Geneva Bible of 1560 was preceded by
William Whittingham’s translation of the New
Testament in 1557. A Marian exile who eventually
settled in Geneva, Whittingham largely followed
Tyndale’s translation. Shortly after the volume’s
publication, he collaborated with others, includ-
ing Anthony Gilby, Thomas Sampson, and per-
haps Miles Coverdale, in improving his version of
the New Testament and producing a new transla-
tion of the Old. The result was the 1560 Geneva
Bible.

Initial publication expenses appear to have been
furnished by John Bodley, father of the founder of
the Bodleian Library at Oxford. The Geneva Bible
was clearly designed for practicality. Its quarto-
sized format made it relatively inexpensive to pur-
chase and easy to handle. It soon supplanted in
popularity the 1539 Great Bible, so named for its
unwieldy size. For ease of reading, the Geneva
Bible replaced the usual black-letter type with
roman. The Genevan version was the first English
translation to number the verses, improving preci-
sion of reference. In fidelity to the original lan-
guages, English words that were not direct transla-
tions from the original languages were set in
italics—a practice that persisted over the next three
centuries.

A dedicatory epistle to Queen Elizabeth follows
the title page and a list of the books of the Old and
New Testaments. In view of the usual sixteenth-
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century practice of offering fulsome praise in dedi-
catory addresses, the epistle in the Geneva Bible
seems remarkably straightforward, even blunt.
While Elizabeth is hailed as “our Zerubbabel”
(from the governor of the Babylonian exiles al-
lowed to return to Jerusalem and rebuild the tem-
ple), the message is clear: she is warned of “Pa-
pistes, who under pretence of favoring Gods
worde, traiterously seak to erect idolatry and de-
stroy your majesty”; “above strength you must show
your self strong and bold in God’s matters.” Eliza-
beth is to reform the English church along
Genevan lines, to “build up the ruins of God’s
house.” The translators, of course, were disap-
pointed in their hopes for a thoroughly reformed
Church of England modeled on that of Geneva.

Some editions of the Geneva Bible contained
Calvin’s concise “Sum of the Whole Scripture of
the Old and New Testament” and the French Re-
former Theodore Beza’s “Certain questions and an-
swers touching the doctrine of predestination, the
use of God’s word and Sacraments.” Needless to
say, the predestinarian emphasis of this catechism
was emphatic. One exchange, for example, reads,
“Question. Are all ordained unto eternal life? An-
swer. Some are vessels of wrath ordained unto de-
struction, as others are vessels of mercy prepared to
glory.” In addition to these doctrinal statements,
some editions had concordances, maps, woodcuts,
lists of Old Testament names to be used in naming
children, and brief “arguments” prefacing biblical
books and summarizing their contents.

The Geneva Bible contains the Apocrypha, with
a prefatory note that the books are “to be read for
the advancement and furtherance of the knowl-
edge of the history, & for the instruction of godly
maners” and are not strictly part of the canon; the
books are suitable for proving points of Christian
doctrine only when those points are confirmed by
canonical books. The marginal note on 2 Mac-
cabees 12:44, a verse that advocates prayer for the
dead, says that the passage “was not written by the
holy Gost” and “is not sufficient to establish a doc-
trine.” After the Apocrypha was dropped by the
Synod of Dort in 1618, the books were eliminated
from the edition of 1633.

Marginal Notes
Arguably the most influential aspect of this transla-
tion was not its generally sensible and accurate ren-
dering of Hebrew and Greek but its controversial
marginalia. Though a good many of these marginal
notes provide the sorts of aids to study one might
find in a modern Bible, such as cross-references
and historical or geographical clarifications, others
are doctrinal. As might be expected, these annota-
tions are thoroughly Calvinist. The note on
Matthew 26:26 (“this is my body,” said by Christ
after he blesses the bread at the Last Supper), for
example, reads, “That is, a true sign and testimony
that my body is made yours.” The following note
adds that the blood of Christ is “spiritually re-
ceived.” On Christ’s words as recorded in John
19:30, “It is finished,” the antecedent of “It” is sup-
plied with precision: “Man’s salvation is perfected
by the onelie sacrifice of Christ: & all ye cere-
monies of the Law are ended.”

While the notes on the Gospels, Acts, and Epistles
are generally not militantly anti-Catholic in tone,
they do insistently outline the differences between
Geneva and Rome. In its comment on Matthew
16:19, for example, which records Christ’s giving the
keys of the kingdom to Peter, the note makes it clear
that it is the preachers, not a succession of popes,
who open the gates of heaven. Clerical celibacy is
implicitly denounced in the note on Matthew 19:11,
in which Christ tells his disciples, “All men can not
receive this thing [celibacy], save they to whome it is
given”; the gift of celibacy is “very rare,” say the
translators, “and given to few: therefore men may
not rashly abstain from marriage.”

The notes to Revelation are decidedly anti-
Roman, often scathingly so. The locusts of Revela-
tion 9:3, who are “given power, as the scorpions of
the earth have power,” are glossed as “false teach-
ers, heretics, and worldly sutbtle Prelates, with
Monks, Friars, Cardinals, Patriarches, Archbish-
ops, Bishops, Doctors, Bachelors, and Masters
which forsake Christ to maintain false doctrine.”
The “beast that cometh out of the bottomless pit”
of Revelation 11:7 is “the Pope which hath his
power out of hell and cometh thence.” The Sodom
of the next verse is “the whole jurisdiction of the
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Pope, which is compared to Sodom for their abom-
inable sinne.” The “mark of the beast” of Rev. 13:16
consists of popish “chrismatories, graisings, vows,
oaths & shavings.”

The anti-Catholic rhetoric became even more
strident in Laurence Tomson’s editions of the
Geneva Bible, of which there were many after
1576—and yet more pronounced after Francis Ju-
nius replaced Tomson’s notes to Revelation with his
own in 1598. In Junius’s annotation to Revelation
9:4, for example, Pope Gregory VII is singled out as
“a most monstrous Necromancer,” his followers
“most expert cut-throats.” Such rhetoric in the fam-
ily Bibles of ordinary English people no doubt
played its part in exacerbating the hostilities be-
tween the Protestants and Catholics of the time.

Despite their own anti-Roman sentiments, nei-
ther Queen Elizabeth nor King James endorsed the
Geneva Bible. Elizabeth responded to its publica-
tion by authorizing Archbishop Matthew Parker to
produce a rival translation, the Bishops’ Bible of
1568. This version was to be kept uncontroversial.
Accordingly, Parker instructed his translators “to
make no bitter notice upon any text, or yet to set
down any determination in places of controversy.”
Yet even as preparations for the Bishops’ Bible
were under way, Parker granted Bodley a twelve-
year extension of his license to print the Geneva
Bible, saying that it would “nothing hinder but
rather do much good to have diversity of translation
and readings.”

King James was even less enthusiastic than Eliz-
abeth, remarking that the Genevan version was the
worst yet. Some of the notes, he said, were “very
partial, untrue, seditious, and savouring too much
of dangerous and traitorous conceits.” James cited
the note to Exodus 1:19, which allowed disobedi-
ence to royalty under certain circumstances, and
the note to 2 Chronicles 15:16, in which the anno-
tator takes King Asa to task for not putting his idol-
atrous queen mother to death. Such notes are one
reason James readily agreed, in 1604, to a new
translation. The result, the Authorized Version of
1611, of course proved highly influential on both
sides of the Atlantic. But it did not supplant the
Geneva Bible in popularity until the 1640s.

See also: Antipopery, Bible, Marian Exiles, Soldier’s
Bible
Further Reading
The Geneva Bible: A Facsimile of the 1560 Edition
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the Reformation, and the Church, (Sheffield,
Eng., 1995); Naseeb Shaheen, “Misconceptions
about the Geneva Bible,” Studies in Bibliography
37 (1984) 156–158.
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Glorification
A term used in Puritan theology for the consumma-
tion of salvation in heavenly blessedness. Puritan
theologians regarded glorification as one of the
steps in the order of salvation (see Soteriology),
such as justification and sanctification, of which it
was the culmination. Glorification changed re-
deemed persons from sinners whose sins had been
forgiven by God’s grace but would never be free
from sin in this life to a state of perfection. The
righteousness that had been imputed to the be-
liever in justification became the believer’s true
character in glorification, and the believer was de-
livered from sin, death, and hell, and glorified by
the taking away of all imperfections of soul and
body.

In his Discourse of the Glory to which God hath
called Believers by Jesus Christ, the American Pu-
ritan Jonathan Mitchell thought there might be “in-
choate” beginnings of glorification in this life, prior
to the perfect glorification of the heavenly rest. But
perfect glorification began when the soul of a be-
liever was separated from the body at death and
passed into heavenly rest. However, the body
would not be glorified as a spiritual body until re-
united with the soul at the second coming of Christ,
the resurrection from the dead, and the Last Judg-
ment. Some Reformed theologians asserted that
the separated soul experienced a blessed expecta-
tion of that final reunion with the glorified body be-
fore the resurrection. When soul and body were re-
united, they would mutually experience, in
Mitchell’s words, “the joy of the whole.” In heaven

Glorification

404



there would also be the joy of communion with the
saints and angels, and with the Persons of the Trin-
ity. The climax of heavenly blessedness would be
the beatific vision, a term Puritans used in common
with medieval theologians. William Perkins de-
scribed this as beholding the face of God, that is,
his glory and majesty, and being transformed into
the likeness of Christ. The happiness of beatitude
included the absence of all evils, such as the temp-
tations and molestations of Satan. The glorified
wills of the blessed would have the true freedom of
willing only the good. Beatitude would be not only
perfect joy, but also an eternity of service to God
through praise and thanksgiving. Thus, echoing the
words of the Westminster Shorter Catechism, the
redeemed will “glorify God and enjoy him forever.”
Puritan theology, in accordance with I Corinthians
15:41–42, generally also held that there would be
degrees of glory in the heavenly rest, not according
to merit, but based on the variety of graces given to
the redeemed in their earthly lives.

In William Ames’s treatment of glorification in
The Marrow of Sacred Divinity (his Medulla The-
ologiae of 1623, translated into English from the
Latin in 1642), more attention was given to the sig-
nificance of glorification in this life than its nature
in the next life. He described future glorification as
an encouragement to holy living and a source of as-
surance of salvation, since those whom God had
predestined to glorification could not fail to come
to that goal. Mitchell encouraged believers to grow
in grace that they might be “ripe for heaven” and
the persecuted to recall that the glory of the saints
would be manifested to the wicked in hell who
scorned them on earth. He also thought considera-
tion of heaven sweetened death for the godly. This
“heavenly mindedness” became prominent in Puri-
tan piety; it was achieved by meditation on heaven,
fortifying the devout against earthly misfortunes
and providing a foretaste of bliss. John Bunyan in-
troduced a “Mr. Heavenly-Mind” into his allegory
The Holy War (written 1681–1682) and had his pil-
grims in The Pilgrim’s Progress (1678) engrossed in
discussion of heaven. Richard Baxter’s The Saints’
Everlasting Rest (1650), one of the most widely
read of Puritan devotional writings, stressed medi-

tation on heaven, and contemporary biographies of
Puritan ministers frequently praised their heavenly
mindedness, whereby they lived as pilgrims and
strangers on earth.

See also: Grace, Soteriology
Further Reading
William Ames, The Marrow of Theology, trans. from

the third Latin edition of 1629 and ed. John
Dykstra Eusden (Boston, 1983).
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God
Puritan beliefs about God restated traditional
Christian concepts drawn from scripture, creeds,
ancient church fathers, and medieval theologians,
as filtered through the Protestant reformers, espe-
cially Calvinist theologians with their distinctive
emphases. For the Puritans, it was certain that God
existed: William Perkins, writing in 1592, thought
God’s existence evident to human conscience from
the moral sense, to human reason from the neces-
sity of a first cause and from the unanimous consent
of rational beings. A larger place was given to this
kind of natural theology in the later seventeenth
century in the writings of Richard Baxter, William
Bates, and John Howe. They so strongly empha-
sized the evidence in nature of intricate design
pointing to an omnipotent designer that they con-
sidered atheism an irrational rebellion against God.
Puritans thought that God was revealed in both
creation and scripture, though more completely in
scripture, especially since, as the New England
minister James Fitch said, the book of nature had
been “blurred by sin.”

Whether based on scripture or nature, however,
human language about God was considered analog-
ical, the explanation of divine things in a limited
human fashion. Ultimately the Puritans thought
God was characterized by incomprehensibility. For
the essence of God is understood fully only by God,
although pointed to in the affirmation that God is
first being, absolute being, and necessary being ex-
isting in itself and needing nothing outside itself.
From this divine essence proceed God’s attributes:
as explained by Samuel Willard, some attributes
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are incommunicable, belonging only to God, such
as eternity, infinity, omnipotence, omniscience,
and immutability, and some are communicable to
human beings, such as life or goodness. These lat-
ter attributes exist in creatures in imperfect de-
gree. All these attributes in God are aspects of a
single divine essence, though appearing diversely
to humans.

God, however, is not a static abstraction: as the
living God, God enjoys himself in infinite self-love,
and the divine essence, according to the puritan
theologian William Ames, subsists as three “relative
properties,” which may be called persons and are
three “individual forces” in the one essence. The
relative property of the Father is to beget, of the
Son to be begotten, and of the Holy Spirit to pro-
ceed from Father and Son. These divine persons
are coessential, coequal, and coeternal, but have a
relational order, the Son begotten by the Father as
an act of intellection, and the Spirit proceeding
from Father and Son as an act of love. Thus Puritan
theology was thoroughly Trinitarian. Each person
of the Trinity has a particular role in creation and
salvation, even as it can be said that what one per-
son effects is effected by all. And thus the divine
being, perfect in itself, goes outside of itself in the
works of creation and redemption. Puritan theolo-
gians employed the medieval distinction of God’s
absolute and ordaining power: by the first God can
do all things that are possible (that is, that do not
deny the divine nature; thus, for example, God can-
not lie), and by the second God ordains what he has
actually ordained. However, all that is in God’s or-
dained power (his works or effects by which he
goes outside of himself) is known immediately to
God in one absolutely simple act of decreeing cre-
ation and redemption. As Calvinists, Puritans gave
special emphasis to God’s greatness and sover-
eignty and to the absoluteness of the divine de-
crees, God doing all things of his mere good plea-
sure and without reference to any external cause.
In piety, this emphasis on God’s absolute sover-
eignty entailed abhorrence of all idolatry.

Further Reading
William Ames, The Marrow of Theology, trans. from

the 1629 Latin edition and ed. John Dykstra

Eusden (Boston, 1983); Ernest Benson Lowrie,
The Shape of the Puritan Mind: The Thought of
Samuel Willard (New Haven, 1974).
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Gospel
The term used to identify the doctrines taught by
Jesus Christ as set down in the records of the four
evangelists, gospel, derived from the Old English
godspel, “good news,” a translation of the Greek eu-
angelion, was also used to identify the New Testa-
ment and its “good news” of salvation through faith
in Christ generally. In more evangelically minded
early modern writings, therefore, it was employed
to distinguish New Testament teachings from those
of the “Law” (i.e., the commandments set out in the
Hebrew Bible). Calling themselves “Minister(s) of
the Gospel” on the title pages of their sermons and
other writings, many puritan writers used the word
gospel to mean, in effect, “Protestant,” a polemical
strategy that efficiently conveyed their contention
that Roman Catholicism was corruptly based upon a
doctrine of salvation that depended on the works of
the law rather than on the merits of Christ’s death
and resurrection.

Lori Anne Ferrell

Grace
Grace as a theological term refers to God’s favor and
mercy freely given. Salvation by grace alone was
central to Reformation Protestantism and to the
piety and theology of the Puritans. For them, grace
was first of all the forensic act of justification by
which the sins of those who have faith are pardoned
in God’s declaratory act of free mercy. This pardon
was through the atoning death of Christ whereby he
took the place of sinners, satisfying offended divine
justice and reconciling them to God. By grace the
righteousness of Christ was imputed to sinners and
Christ united to the souls of believers, apart from
any human merit or deserving. The salvation of be-
lievers continued in a process of sanctification by
grace, whereby the believer increased in holiness of
life through the working of the Holy Spirit.
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In the Reformed, or Calvinist, theology that pre-
vailed among Puritans, God’s grace was closely
connected to the doctrine of predestination, which
guaranteed the freeness and unconditionality of
the role of grace in salvation. It is for this reason
that predestination came to play such a large part
in Puritan thought. Understanding of the nature of
God’s grace was also connected in Reformed the-
ology to the doctrine of limited atonement, the be-
lief that the death of Christ was only for the elect,
because God’s grace was a goodness that always ef-
fected its purpose. Grace was not a general offer of
salvation depending on human response, but an ef-
fective salvation for those whom God had predes-
tined and for whom Christ had died. Otherwise it
would not be “free grace,” a phrase constant in Pu-
ritan theology and sermons, but grace dependent
on some readiness, choice, or merit in human be-
ings. Although Calvinist theologians did not rule
out cooperation of the human will with grace, that
cooperation itself was made possible by grace, and
they referred to grace as irresistible, since it would
inevitably accomplish its purpose. Reformed the-
ology emphasized a covenant of grace as the story
of God’s grace unfolding in the Bible (see Federal
Theology), as well as an order of salvation that was
the consequence of gracious acts of God in believ-
ers and the means of grace by which believers
came to salvation (discussed under the heading
“Soteriology”).

Puritans wrote and preached extensively about
grace. William Perkins defined it as the goodness
and mercy of God, the first being God’s free exer-
cise of his liberality toward his creation, the second
God’s help given to creatures. Thomas Goodwin
described grace as the dominant and most absolute
principle in God. John Owen’s theology stressed
that every stage in the process of salvation was by
grace alone: his massive Pneumatologia or a Dis-
course Concerning the Holy Spirit (1674) insisted
on the irresistibility of the regenerating grace ef-
fected by the Holy Spirit in believers.

Kinds of Grace 
Reformed and Puritan theologians distinguished
between various kinds of grace. Common grace was

God’s universal favor in bestowing his blessings on
the created world and in granting a moral sense to
humankind. Some Puritan theologians also in-
cluded in common grace the revelation of God’s
word in scripture and some illuminations of the
conscience with regard to it, thereby constituting it
a kind of entry for special grace. Such common
grace was, however, to be distinguished from spe-
cial, or saving, grace, which was subdivided into
various types. Preventing, or prevenient, grace
(grace coming before), granted to sinners in the
word of the gospel, incited them toward salvation;
preparing grace made them aware of their sin and
open to the gospel; operating grace regenerated
the will and illumined the mind, enabling faith, re-
pentance, and conversion. Cooperating grace, in
which the renewed will cooperates with the in-
dwelling grace of the Holy Spirit to do good works,
sanctified the believer, and was sometimes de-
scribed, in a phrase echoing medieval Scholastic
conceptions, as an indwelling habit or disposition.
Persevering grace enabled the believer to continue
to the end.

Controversies over Grace
Many of the theological controversies that occu-
pied Puritans concerned grace. This was true of the
various controversies about Arminianism, in which
the assertion that predestination followed God’s
foreknowledge of human choices and that human
will was free, that human beings had freedom of
choice, was taken as denial of the greatness and ef-
fectiveness of God’s grace and a return to the idea
that human merit played a role in salvation. The
Laudian Arminians in the Church of England were
thought by their Calvinist opponents to be sup-
planting the free grace of predestination with
sacramental grace, that is, with grace coming
through the sacraments of the church. Puritan and
Calvinist attacks upon Socinianism represented it
as denying the free grace of God in the atonement
and in justification by faith. Later in the seven-
teenth century, Puritans worried about “moralism,”
the substitution in the process of salvation of a
mere morality for grace, which they considered a
complete denial of the saving grace of God. Puritan
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controversialists assailed Arminianism, Socinian-
ism, and moralism as Pelagian heresy, which they
thought also tainted Roman Catholicism. The an-
tinomian controversies in New England in the
1630s and in England in the 1640s and 1690s also
involved grace. The antinomians exalted free grace
but were understood by the mainstream of Calvin-
ist and Puritan theologians to err in their denial
that sanctification was needed for assurance and in
their belief that the elect were justified when they
believed, and not from eternity.

Grace in Puritan Piety
The Puritan emphasis on free grace played a defin-
itive role in works of Puritan piety and spirituality.
In these works, the Christian life was represented
as continual thankfulness toward God for mercy
and grace. Such works were filled with effusive
praise acknowledging divine grace; Peter Sterry for
example wrote that the saints and angels in heaven
continually cry out “free grace” in raptures of joy.
But the Christian life was also the consequence of
the supernatural regeneration of the believer by
grace and the gracious union of the believer with
Christ, which led to a higher goodness and a deeper
spirituality than was possible apart from grace. Bi-
ographies of Puritan saints extolled the holiness of
their lives as possible only through grace. It is thus
characteristic of this grace-centered piety that what
is perhaps the greatest of Puritan spiritual autobi-
ographies, that of John Bunyan, is entitled Grace
Abounding to the Chief of Sinners (1666).

See also: Antinomianism, Federal Theology,
Predestination, Sin, Soteriology
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Grand Remonstrance
This document of formal protest was a major step
by the puritan members of the Long Parliament to

force King Charles I to accept the reform of the En-
glish Church. Drafted by John Pym and passed by
the House of Commons in November 1641 by only
eleven votes, it listed religious grievances requiring
reform, demanded that the king appoint no new
ministers to livings (as benefices were called) unless
they were approved by Parliament, and called upon
the king to pledge his support of recommendations
that would derive from the Westminster Assembly
of Divines. It struck a strongly antipapal stance and
was strongly critical of the policies of bishops.

The Grand Remonstrance came as something of
a culmination of steps taken to reform the church.
In February 1641 Parliament had begun debate on
the Root and Branch Petition, which had de-
manded thorough church reforms. In March of
that year, Archbishop Laud had been imprisoned
and shortly thereafter he was brought to trial by the
House of Lords. In May the Protestation of the
House of Commons revived the Elizabethan Oath
of Association, pledging to support the true Protes-
tant faith against popery. In July the Court of High
Commission was dissolved.

Further Reading
John Morrill, The Nature of the English Revolution

(London, 1993); Conrad Russell, The Fall of the
British Monarchies, 1637–1642 (Oxford, 1991).
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Great Migration
The Great Migration is the term used for the emi-
gration of English puritans to New England in the
1630s. It is generally seen as starting with John
Winthrop’s voyage to the New World in the Arbella
at the head of a fleet in 1630. In all it is estimated
that some 21,000 men, women, and children left
England and settled in the puritan colonies during
the 1630s. Most came for religious reasons, though
in deciding to migrate they also believed that they
would be able to sustain a reasonable level of pros-
perity in their new homes. Social influences such as
the decision to accompany family or friends also
played a part.

The ongoing migration was important in sustain-
ing the economic vitality of the region. Newcomers
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brought money with them and purchased cattle
and other commodities from established settlers.
The migration slowed significantly with the out-
break of the wars of the three kingdoms in the
1640s. Many who might have been inclined to em-
igrate remained in England, in the hope that the
long awaited reforms of church and state might at
last occur. Soon there was a reverse migration, with
established clergy and Harvard graduates returning
to England to take up the ministry there. Laymen
returned as well, with some serving in the Parlia-
mentary Army and others chosen to Parliament or
appointed to government positions. With the re-
duction in immigrants, the colonists faced an eco-
nomic challenge. This challenge actually fostered
the development of new trade links with other
British colonies, as the New Englanders sought to
find new sources of wealth.

Further Reading
Virginia Anderson, New England’s Generation (New
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Gunpowder Plot
The Gunpowder Plot of November 1605. A group
of disaffected young Catholics, disappointed by
King James I’s backtracking on earlier concession
to Catholics, attempted to blow up the king and
Parliament; the plot was uncovered on 5 Novem-
ber, the eve of the opening of Parliament, as a re-
sult of a letter from one plotter, Francis Tresham,
to a kinsman, Lord Monteagle, warning him to ab-
sent himself from the opening. The letter came
into the hands of Robert Cecil, who allowed the af-
fair to proceed until the evening of 5 November,
when Guy Fawkes was discovered in the cellars of
Parliament ready to ignite barrels of gunpowder.
Some of the plotters, led by a Warwickshire gentle-

man named Robert Catesby, were killed in the skir-
mish that followed its discovery, and Fawkes, after
torture in the Tower, was executed on 31 January
1606. Protestant preachers were quick to interpret
the plot as evidence of the Jesuits’ implacable de-
termination to overthrow the regime, and one Je-
suit, Henry Garnet, was executed for his complicity
in the affair.

The discovery of the Gunpowder Plot, like the
defeat of the Armada, became a landmark in the
belief that Providence was acting to save England
from the Roman Catholics that was a central fea-
ture of England’s Protestant identity. The an-
niversary was marked by sermons at court, the
first being preached by Lancelot Andrewes in
1606, and was taken up by civic corporations and
parochial elites throughout the country, so that by
the 1620s rejoicings in the forms of processions,
sermons, bell ringing, and bonfires were com-
monplace, and several places had special sermons
endowed. These sermons reminded the leaders
of local society of the ever-present threat from
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popery and sat, sometimes uncomfortably, along-
side the popular manifestations of anti-Catholi-
cism that marked the day in the eyes of the multi-
tude, so often twinned with papists as the objects
of preachers’ condemnation. By the later 1620s the
vigorous antipopery that marked the anniversary
itself was a source of division, as Laudian church-
men sought to reshape the past on lines different
from those previously mapped out by John Foxe,
the author of the Book of Martyrs. On the one
hand, the Laudians sought to curtail the religious
dimensions of the anniversary and, in reissuing the
liturgy for 5 November in 1635, stressed the sin of
rebellion in general rather than the wickedness of
Catholics in particular. On the other hand, to puri-
tan preachers such as Samuel Ward the anniver-
sary became the opportunity to remind his audi-
ence of the need to remain true to England’s
Protestant past and, by implication, to criticize the

current ecclesiastical policy of the hierarchy. Thus,
commemoration of the event itself became an oc-
casion of conflict between puritans and their oppo-
nents, and this continued with the outbreak of war
in the 1640s, when Parliament drew a parallel be-
tween the atrocities committed in Ireland and the
actions of the plotters in order to demonstrate the
fundamentally treasonable acts of Catholics, while
royalists likened the rebellion of Parliament
against the king to the plotters’ attempt to assassi-
nate his father.

See also: Antipopery, Providence
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Half-Way Covenant
In colonial New England, the early colonists gradu-
ally adopted church membership criteria that re-
quired the applicant to demonstrate a knowledge of
the faith, evidence of a life without serious blemish,
and public testimony about the way the experience
of God’s grace had left a conviction that the person
was of the elect. The congregation would then eval-
uate the candidate and vote to admit him or her.
While all townsfolk were expected to attend services
and hearken to the preached word of God, only
those who passed these tests were admitted to mem-
bership. Only members could share in the Lord’s
Supper and present their children for baptism.

By the late 1640s the number of individuals pre-
senting themselves for membership was diminish-
ing. There is no evidence that the colonists were less
committed to their faith, but some evidence that
they were becoming more scrupulous. The type of
born-again experience that would have been of-
fered by early colonists as evidence of election was
not sufficient to persuade this new generation that
they were indeed saved, and lest they falsely lay
claim to election they deferred joining the church
and waited for greater assurance. But among the
consequences of this scrupulosity was a growing
number of townsfolk who were not members and
thus not subject to the discipline of the congrega-
tion, and a growing number of unbaptized children.

The question this situation posed was whether
the original membership standards had been set
too high, or whether the declining membership was

a sign of the decline of adequate piety among the
new generation of colonists. A number of clergy-
men decided that the former was the case and
began to investigate ways of expanding member-
ship. Richard Mather of Dorchester proposed a
new form of partial membership. Called the Half-
Way Covenant, this new policy called for allowing
the child of any baptized parent to be admitted to a
limited membership, even if the parent had not
been accepted into full church membership. This
“half-way” membership brought the individual into
a formal relationship with the church and thus
under its discipline. It also conveyed to the individ-
ual the right to eventually have his or her own chil-
dren baptized if, upon reaching maturity, he or she
(the parent) demonstrated knowledge of the faith
and agreed to swear to the church covenant. But it
did not allow the “half-way” member to participate
in the Lord’s Supper, or, as eventually adopted in
most churches, to exercise a vote in the church.

Mather’s congregation adopted the innovation
in 1655, and Thomas Cobbet’s Ipswich congrega-
tion did so in the following year. But then, on the
urging of neighbor churches, Dorchester reversed
itself. Other congregations were confused, and so
the Massachusetts General Court called a ministe-
rial assembly to debate the issue. Meeting in 1657,
the assembly consisted of representatives of thir-
teen Bay Colony churches and four from Con-
necticut. New Haven, whose John Davenport was
opposed to the plan, did not participate. The as-
sembly recommended the proposed change, but in
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a congregational system, this recommendation was
advice that each individual congregation could ac-
cept or reject.

In 1661, the growing diversity in membership
standards led the Massachusetts General Court to
once again beseech the churches to address the
issue. Over eighty lay and clerical delegates gath-
ered at the synod of 1662, the most notable absen-
tee again being John Davenport—though on this
occasion his absence was likely explained by his
preoccupation with preventing his colony from
being incorporated into Connecticut. The synod
overwhelming endorsed the Half-Way Covenant,
and the Massachusetts General Court added its
recommendation. But because the decision was
still in the hands of each individual congregation,
the battle had only just begun.

Among the leading advocates of the innovation
were prominent clergy of the founding generation
such as Richard Mather, John Wilson, John Eliot,
and Thomas Cobbet. Arrayed with Davenport
against the proposal were a number of younger
clergy, including Mather’s own sons Increase and
Eleazer. Because of these divisions, the ensuing de-
bate helped to erode clerical authority, as some
clergy wrote and preached urging laypeople to op-
pose their ministers of they supported the wrong
side. Eventually, the supporters of the change won
out. But in the process of the debate, other, more
radical proposals began to emerge. Some called for
the adoption of a parish-style system, in which all
town residents could present themselves or their
children for baptism. Some threw up their hands
and adopted the Baptist position of rejecting all in-
fant baptism.

See also: Congregationalism
Further Reading
Robert Pope, The Half-Way Covenant: Church

Membership in Puritan New England (Princeton,
1969).
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Hampton Court Conference
A conference to discuss religion called early in his
reign by James I (James VI of Scotland). While

James was traveling south in 1603, having inherited
the throne of England, he was presented with the
millenary petition, setting out puritan complaints
against the ceremonies, abuses, and practices in the
church. James promised a conference, and after a
short delay caused by an outbreak of the plague it
was called in January 1604. Puritan representatives
were to be there, but they were more likely to have
been selected by the Privy Council than by the pu-
ritans themselves. This decision ensured not only
that they were learned and respected clergymen
but also that they were chosen rather from the
moderates than from the radicals. In addition, the
primary records are the official accounts, written
and published by the bishops, so they have to be
carefully weighed. James was willing to talk, but the
conference was also an opportunity for him to
make plain what he was willing to do and where the
limits lay.

The first day dealt with the Book of Common
Prayer, and some issues were clarified, such as ab-
solution and confirmation, so that any popish read-
ing of the ceremonies would be made much more
difficult. Private baptism was still allowed, although
its performance was to be limited to ministers and
curates, excluding midwives. Excommunication
was to be limited to serious offenses, not imposed
for “trifles” that were felt to devalue the sentence.
The second day opened with consensus on good
doctrine and worthy ministers. The third issue is
the most famous: the issue of church government.
When John Reynolds, the puritan representative,
mentioned “the bishop, with his presbytery,” James
seems to have taken the opportunity to deliberately
misunderstand him and give a lengthy response,
which plainly ruled Presbyterianism out of court,
regardless of the fact that Reynolds was not pro-
posing Presbyterianism as a form of government. It
seems to have been too good a chance to pass up
for James to make it plain that he was willing to
clean up aspects of the church but not to change
anything structurally.

The rest of the day produced little regarding re-
form of the ceremonies, but it did produce what be-
came the most lasting legacy of the conference.
James agreed that existing translations of the Bible
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were inadequate. The conference established the
project of providing a new translation, much of
which was to be based on the Geneva Bible, but
without the pointed marginal comments, which
James saw as far too partial and seditious. The trans-
lation was to be undertaken by the best, most
learned scholars from both universities, and the Au-
thorized Version, popularly known as the King James
Bible, owes a great deal to puritan scholarship.

The purpose of the final day was to determine
the implementation of the resolutions. James dis-
cussed the matter with the bishops and council-
lors, dividing the work into committees, some to
draft the necessary statutory changes. These steps
were reported to the puritan representatives. For
James the conference had been a success, in that
it had built the image of him as a reasonable man,
willing to discuss these issues and to make reason-
able compromises and it had shown the com-
plaints to be relatively little cause for concern. For
the excluded radicals it was seen as less of a suc-
cess, as there were many matters of ceremony that
were not changed or even discussed. As far as
James was concerned, the lack of discussion on
these matters was fine, in that it made such re-
formers look demanding and beyond the pale in
terms of negotiation.

See also: Geneva Bible
Further Reading
P. Collinson, “The Jacobean Religious Settlement:
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Tomlinson, ed., Before the English Civil War:
Essays in Early Stuart Politics and Government
(London, 1983); F. Shriver, “Hampton Court
Revisited: James I and the Puritans,” Journal of
Ecclesiastical History 33 (1982), 48–71.
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Happy Union
An agreement reached between the Presbyterians
and Congregationalists (hitherto known as the In-
dependents) in the early 1690s. A paper of agree-
ment was approved in a general meeting of London
Presbyterian and Congregational ministers at Step-
ney on 6 March 1691, when Matthew Mead fa-

mously preached on “two sticks made one” (taking
as his text Ezekiel 37:19, where that metaphor was
used). Subscribed by between 80 and 100 minis-
ters, this paper was read to congregations on 15
March, and published with some alterations in
April as the Heads of Agreement assented to by the
United Ministers in and about London: formerly
called Presbyterian and Congregational. It laid the
basis for close cooperation between the two de-
nominations without trespassing on congregational
independence. It was explicitly designed to pre-
serve order in congregations, not to provide a na-
tional constitution. Scripture was to be the rule of
faith, but congregations could follow the Savoy or
Westminster Assembly confessions or even the
doctrinal parts of the Thirty-nine Articles. Commu-
nion between the congregations was allowed where
it was possible. The union was rapidly adopted by
assemblies of clergy in Cheshire, Somerset, Devon,
Dorset, and Gloucestershire, and subsequently in
Lancashire and Yorkshire, and it is believed in vari-
ous other counties of the North, the Midlands and
East Anglia.

The Happy Union was the culmination of earlier
attempts at union between the two churches. Some
see precedents in the Worcestershire Association
sponsored by Richard Baxter in 1652 or even in the
“Antrim Meeting” in Ulster in the 1620s. The Pin-
ners’ Hall Lecture established in 1672 had pro-
vided a forum for cooperation between the denom-
inations. By 1680 London Dissenters had produced
a proposal for union, which was discussed and re-
vised by ministers in Bristol, the West Country, and
the capital. Although what subsequently became of
these proposals is unclear, by 1690 they were once
again under consideration. For by then it was ap-
parent that the “comprehension” of some Presby-
terian clergy within a revised Church of England
was a lost cause, and that, in the new circumstances
created by the Toleration Act of 1689, the Presby-
terians and Congregationalists needed to sink their
differences and organize themselves. In the
provinces, some ministers were already leading the
way. In June 1690, after six months of discussion,
the clergy of Gloucestershire, Somerset, and Wilt-
shire had agreed to an “accommodation” based on
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the 1680 agreement. In London in July 1690, Pres-
byterians and Congregationalists established the
“Common Fund,” a national fund managed by lay
and clerical representatives of both denominations
to provide financial aid to ministers, churches, and
students for the ministry, and to centralize charita-
ble donations. The Happy Union was the next and
welcome step: although for some Presbyterians, it
represented the final abandonment of hopes of re-
union with the national church, and for others, es-
pecially Congregationalists, it seemed to fudge
some of the differences of principle between the
denominations.

In London, the Union was short-lived. The Con-
gregationalists were troubled by attempts to con-
trol the heterodox minister Richard Davis of
Northamptonshire. Davis had offended against the
spirit of the Union by sending out preachers to
poach followers from existing congregations. More-
over he was alleged to teach antinomianism, an ac-
cusation that reflected a growing difference of the-
ological tone between the Presbyterians, who
taught that assurance of salvation depended on “the
divine truth of the promise of salvation,” and the
more emotive Congregationalists, who relied on
“the blood and righteousness of Christ.” Davis, who
received support from the Common Fund, refused
to cooperate with its inquiry, and when Daniel
Williams, a Presbyterian acolyte of Richard Baxter,
attacked Davis in print, Isaac Chauncy and five
other Congregational ministers seceded from the
Union (October 1692). In November 1694 the
Presbyterian clergy left the Pinners’ Hall lecture
and set up the rival Salters’ Hall lecture. The fol-
lowing autumn, the Congregational ministers with-
drew from the Common Fund and set up a sepa-
rate fund. The Union in London was at an end and
was succeeded by a loose coalition, the General
Body of Protestant Dissenting Ministers, which
concentrated on the civil rights of Dissenters. Yet
unions were, of necessity, local institutions and
evolved in different ways: in parts of eighteenth-
century England, Presbyterian and Congregational
meetings did worship together or share chapels;
and some unions, such as those in Devon and Lan-
cashire, survived into the nineteenth century.

See also: Comprehension, Congregationalism,
Dissenters
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Harvard College
“After God had carried us safe to New England,
and we had builded our houses, provided neces-
saries for our livli-hood, rear’d convenient places
for Gods worship, and settled the Civill Govern-
ment: One of the next things we longed for, and
looked after was to advance Learning . . ..” states
the first Harvard commencement program, New
Englands First Fruits (1643). Shortly after settling
in Massachusetts, the Puritans sought to create a
university, largely to train ministers. Initial plans
were disrupted by the antinomian controversy, but
in November 1637, a college was ordered “to be at
Newetowne,” the original name of Cambridge. By
the summer of 1638, Nathaniel Eaton was named
professor, and the first class of nine students began
attending. Receiving the bequest—half of the es-
tate (approximately £1,700) and the library—of a
Charlestown settler who died in September 1638,
the college was named for the donor, John Harvard.

Harvard College’s first decades were fraught
with difficulty. Eaton proved to be a tyrant, going so
far as to beat students. Students also complained
about Mrs. Eaton’s poor hospitality, including serv-
ing spoiled food. Tried by the General Court,
Eaton was removed, and in its second year, Har-
vard College was closed.

Henry Dunster was chosen president. He insti-
tuted several changes, which enabled the college to
meet with greater success. During his administra-
tion (1640–1654), he built a library of over one
thousand volumes, oversaw the construction of
three buildings and obtained a charter. He, too, was
forced to resign as a result of controversies sur-
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rounding his decision to change the curriculum
from three to four years, financial questions, and
ultimately, his unpopular stance against infant bap-
tism. Other presidents followed (though many men
turned down the position), with varying degrees of
success. The final seventeenth-century president,
Increase Mather, was forced from office after six-
teen years, for he refused to live in Cambridge.

Despite such problems of governance, education
proceeded. The president was assisted in teaching
by several tutors. The curriculum consisted of
logic, physics, metaphysics, Greek grammar, He-
brew grammar, rhetoric, ethics and politics, and di-
vinity. It was assumed that students would come in
with knowledge of Latin, an understanding of Ci-
cero, and an elementary knowledge of Greek gram-
mar. Although the college was ostensibly begun to
train the clergy, just over half entered the ministry,
with the remainder becoming teachers, doctors,
lawyers, businessmen, and farmers. As originally
intended, Harvard did not limit its student body to
Puritans, nor to boys from New England. In the
seventeenth century, a few young scholars came
from Virginia, Great Britain, Bermuda, and New
Netherland. An impressive library was built. The
volumes were mostly theological, and included
works by Luther, Calvin, Aquinas, and Augustine;
the library also included ancient classics and some
English poetry.

Harvard College was a great source of pride to
Massachusetts. That it should remain so, the
colony’s government took steps to ensure its
smooth governance and financial success. A Board
of Overseers was chosen. The General Court gave
the college the Boston-Charlestown ferry rents, a
financial agreement that provided the most impor-
tant source of funding from the colony. In 1641,
every family was asked to contribute a quarter
bushel of corn for the college’s maintenance. Har-
vard College also received private donations.
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Holidays and Holy Days
In pre-Reformation Europe, the annual calendar
was filled with days commemorating particular
saints, as well as with holy days marking the major
events in the life and mission of Christ. Protestant
reformers were critical of the pagan elements they
saw underlying many of these celebrations and also
attacked them as providing occasions for idleness,
drinking, and other sins.

In England Henry VIII reduced the number of
holy days, but kept some such as Easter, the Nativ-
ity, and the feasts of the Apostles as high holy days
(with no work allowed), and relegated others to a
lesser status. During the reign of Edward VI, some
of those eliminated were restored, so that in all
there were twenty-seven holy days in addition to
the fifty-two Sundays of the year that were ordered
to be kept holy by prayer, worship, and abstention
from all work. The Book of Common Prayer
printed the holy days in red letters and stipulated
that days sacred to saints and angels (such as St.
George and the Archangel Michael) were kept to
honor the saints, rather than as occasions to seek
their favor.

Many reformers, including Scottish Presbyteri-
ans and English puritans, felt that these English re-
forms did not go far enough. They sought to abolish
all holy days, including Christmas, and to leave only
the weekly Sabbath as a day set aside to abandon
work for prayer and worship. This complete abro-
gation of saints days and holy days was instituted in
the New England colonies.

See also: Christmas
Further Reading
David Cressy, Bonfires and Bells: National Memory

and the Protestant Calendar in Elizabethan and
Stuart England (London, 1989).
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Hourglasses in the Church
The hourglass, the symbol of fleeting life and of the
infinite, was a common accessory for pulpits be-
tween the late fifteenth and the nineteenth cen-
turies. An hourglass was made of two joined match-
ing bulbs of clear glass, set into a frame, and
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partially filled with tinted sand. When inverted, it
provided onlookers with a rough indication of
time’s passage, as the sand strained slowly from one
bulb to the other. Large hourglasses were placed on
the railings of pulpits, or upon nearby pillars, in
easy reach of the preacher or his assistant, as at
Paul’s Cross (England’s premier preaching place, in
the churchyard of London’s great Gothic cathe-
dral). The Bishops’ Bible of 1569 portrayed an
hourglass at the very elbow of Archbishop Matthew
Parker as he gestured to his hearers. Few pulpits
could have been better outfitted than the imposing
example at Kedington in Suffolk (the seat of the
Bernardiston family), which bristles with elaborate
features: its high sounding-board, a stand for the
preacher’s wig, and its hourglass. Miniature hour-
glasses for personal use or travel were also known
(Martin Luther carried one in a small case). Before
the standardization of materials and means, the
“hour” of an hourglass was only an approximation
of sixty minutes, and usually measured a shorter
span than a full hour. Until pendulum clocks and
pocket watches became more available, hour-
glasses were the chief public timekeepers in their
association with the sermon, and they symbolized
new expectations concerning its length.

The turning of the hourglass became one of the
small ceremonies associated with preaching. The
preacher (or his associate, who carried his books to
the pulpit for him) turned the glass to start the run-
ning of the sand at the beginning of the sermon,
and again at least once in the midst of the flow of
eloquence. Longer sermons were a concomitant of
the new importance that had been invested in
preaching, encouraged by Erasmus and other Hu-
manists, then by the Protestant reformers from the
sixteenth century onward. While poor preachers
were dreaded, as their sermons (with the crawling
sand) seemed to stretch into an eternity, fine speak-
ers were begged to turn the glass again and again.

Never as exact as a clock, the hourglass sug-
gested the infinite, through the inexorable passage
of time. An hourglass increased the sense of awe
that was associated with the pulpit as the august
meeting place of humanity with the divine, and the
sermon as the word of God. As it sifted its hour, the

glass paradoxically came to represent a species of
sacred timelessness, of time-without-time, as the
sermon was meant to be a moment of eternity,
when the faithful were absorbed in listening to
God’s own voice, spoken through the preacher.
Thus hourglasses became the symbol also of life
and the soul, death and salvation, meanings that
were conveyed by their carved representations on
the evocative slate tombstones of the Old Granary
Burying Ground in Boston and elsewhere in early
eighteenth-century New England.

See also: Preaching
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Household Seminaries
An ad hoc institution that developed out of the sup-
pression of the prophesying movement of the
1570s. Once this semiofficial means of training
younger, less experienced ministers was gone, it
was felt that this responsibility should be met
within the households of gifted ministers. Fresh
graduates were taken into residence, and spiritual
and practical experience was added to “mere” aca-
demic training. What might have seemed almost
indulgent in an Elizabethan context was almost
requisite by the second decade of the seventeenth
century, although it is noteworthy that such semi-
naries were more common in the south than in the
north of England, where there were fewer godly
ministers.

The ministers who provided the crucial charis-
matic leadership for such seminaries almost reads
as a roll call of the most famous preachers, includ-
ing such figures as John Dod, Arthur Hildersham,
John Cotton, Thomas Hooker, and William
Whately. An account of Whately’s seminary gives
details of such regimes. The day began with prayer
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and a passage of scripture, which was to be the set
topic of conversation at the communal meal. As
well as attending the seminary and delivering and
discussing sermons, students learned their trade
with pastoral, catechetical, and disciplinary duties
within the town. We cannot know how many minis-
ters attended such seminaries, but on an individual
level they were clearly influential. Such a context
could prove a critical environment for spiritual and
vocational growth, as well as a further induction
into the formative lifestyle of the painful (in the
sense of “diligent”) ministry.

See also: Richard Blackerby, Prophesyings
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Human Nature
The basic structures that were believed to form the
human person, whether as created by God, fallen
into sin, or in a state of grace. Puritans generally
thought about human nature in ways derived from
Greek philosophy (especially Aristotle), as pre-
served and developed in patristic and medieval the-
ology, and continued by Renaissance Christian Hu-
manists and Protestant theologians. Important to
all of these thinkers were the human as combining
body and soul, the soul as divided into various fac-
ulties, and the control of the passions by reason.

Puritans praised the excellence of humanity as
God’s creation, and following Calvin, thought it
stood midway in the chain of being as a microcosm
of the whole creation. Thus the human included an
inanimate body made out of the elements (espe-
cially earth), a vegetative soul with the power of
growth, a locomotive soul with the power of motion
like the soul of a star, a sensitive soul like the soul of
an animal, and a rational soul like the soul of an
angel. Sharing all but the rational soul with animals,
humans were properly characterized as animals.

The sensitive soul, which perceived through the
five senses, was itself subdivided into several facul-
ties: imagination, forming images from sensory ex-
perience; cogitation, drawing conclusions about
images; memory, storing up images and cogitations;
and affections, desiring or fearing what the images,
cogitations, and memory presented.

The rational soul, on the other hand, distin-
guished the human from animals. It was divided
into intellect (or understanding) and will (or ra-
tional appetite), and was the aspect of humanity
that was created in the image of God (even after
the fall, an impaired image remained). The rational
soul was immortal; however, humans were mortal
because they conjoined body and soul (including
the rational soul), and death dissolved that relation-
ship. The rational soul was “spirit,” like the angels
and God, though some Puritans spoke as though
the affections were also spirit, and part of the ra-
tional soul. The animal and vital spirits quickened
the body and held body and soul together. There
was some disagreement as to exactly how spirit fit
into the duality of body and soul, and some identi-
fied spirit with the intellect and soul with will, con-
sidering humans to be tripartite, body, soul, and
spirit. The rational soul was thought by Calvinists to
be an immediate creation of God at each person’s
beginning, and not derived from the parents (a
view of the Lutherans that they considered an
error). Because they possessed a rational soul,
human beings were moral agents, with the faculties
of knowing and choosing corresponding to intellect
and will. The intellect determined the good as that
which would lead to happiness, and then the will
chose it, naturally choosing what was taken to be
the good by the intellect. The will’s choice was then
executed by the affections, which subserved the
will. In this choosing, the will acts freely, even
though that which it freely elects will be quite dif-
ferent, depending on whether the person is in a
state of sin or grace. God was regarded as ordinar-
ily working through the structures of human nature
by the means of secondary causes, thus not violat-
ing the order of things established at Creation.

This basic scheme of human nature was modi-
fied in the course of the sixteenth and seventeenth
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centuries. A revived Augustinianism emphasized
the heart as distinct from reason (the will was often
identified with the heart and the intellect with the
brain) and the affections as an aspect of the heart.
This way of thinking seems clearly to be behind the
“affectionate” divinity of many Puritan preachers
and writers, with Richard Sibbes maintaining that
God designed the heart to be central to humanity.
The bodily senses also came to be more highly re-
garded, perhaps in the case of hearing because of
the great weight given to the hearing of the
preached word in the Protestant world.

A standard Puritan treatise dealing with human
nature was Edward Reynolds’s A Treatise of the Pas-
sions and Faculties of the Soul of Man (1640). Samuel
Willard gave extensive treatment to the subject in A

Compleat Body of Divinity, published posthumously
in 1726. Charles Morton’s The Spirit of Man (1692)
discussed the relationship of spirit and soul and, inte-
grating a modified humoral theory with the struc-
tures of soul and body, probed the impact of different
human temperaments upon Christian piety.

See also: Sin, Soteriology
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Iconoclasm and Iconography
In recent years the importance of Reformation
iconoclasm has come to be fully recognized. Puri-
tans undoubtedly became deeply involved in icono-
clastic initiatives, but the campaign to reform
church images started in England a generation be-
fore the arrival of the name puritan in the mid-
1560s, and it cannot be assumed that all those stig-
matized by that term were necessarily committed
to this cause.

Continental centers of reform set examples of
iconoclastic change that affected England during the
reign of Henry VIII. In 1547–1548, England’s
parishes were given their first traumatic experience
of physical change when orders were given for the
removal of imagery of all kinds from their churches.
This involved the disappearance of roods, carvings of
saints, reredoses, and altarpieces. The regime of
Protector Somerset during the reign of Edward VI
endorsed the most extreme form of church purifica-
tion, and men like John Hooper and William Turner,
who had personal experience of Zürich in the 1540s,
could understand the meaning of Archbishop
Thomas Cranmer’s claim in 1548 that Englishmen
had no images in their churches. This statement long
remained an idealistic claim rather than an accurate
description, but it set an aspirational benchmark that
prompted action, both official and illicit, through the
following century. Puritans tried to spur the church
to live up to its own image-denying character.

Calvin’s pronouncements carried great weight
for Elizabethan iconomachs. By 1559 successive

editions of Calvin’s Institutes presented a fully ar-
gued case against the supreme danger of idolatry
and the peril of having imagery of any kind in
churches. The only true images were the living
symbols of the two sacraments of baptism and the
Lord’s Supper. This teaching, transmitted to En-
glish believers through catechetical instruction and
the Homilies prepared to be read from the nation’s
pulpits, established the presumption of an image-
free church, and the duty of church governors and
churchgoers was to create and inhabit a white-
washed state of walls and minds. But it is important
to remember that this prescription was for places of
worship. There was no bar (witness the theologian
William Perkins) on scriptural histories in private
places, and religious imagery painted on cloth or
wall or in printed form remained visible in gentry
residence, farmhouse, inn, and cottage. Sixteenth-
century iconoclasts concentrated their efforts on
the idolatry of places of worship.

Calvin also offered guidance on the kinds of
image that were most reprehensible. Central here
were images of the Trinity. The worst offense of all
was to attempt any portrayal of God the Father. It
was also quite contrary to divine law to suppose that
the Holy Spirit could be delineated in the form of a
dove. And Christ should be represented not by the
erection of crosses but through preaching the
gospel.

The case against traditional iconography of God
as a bearded ancient started early in the Reforma-
tion, and in England, as elsewhere, there was much
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destruction of such images. The heinous offense of
portraying God in human form was accepted among
all Reformed Protestants and gave rise to a new
iconography, as the Tetragrammaton, the four He-
brew letters for God’s name, was used to convey the
presence of the invisible Godhead. In 1572 the Ad-
monition to Parliament publicly objected to the blas-
phemous pictures of God the Father included in the
1568 Bishops’ Bible. This book did indeed contain
woodcuts showing God as the old man in the clouds,
though in fact Archbishop Parker had made sure
that several of the Continental woodblocks used for
this Bible replaced the Creator by the Tetragramma-
ton. His critics found that the task had not been
completed. This incident is a representative example
of how the more rigid purifiers pressurized the
church authorities. The Bishops’ Bible was itself ex-
ceptional among English Bibles of the period in the
fullness of its illustrations. That did not last. Illustra-
tive matter was purged from the pages of printed
Bibles, starting with the departure of portraits of
leading courtiers, and continuing with the removal
of the royal head of the church from the title page
and of any pictorial matter in the scriptural text.

The imagery still to be seen in church windows
long remained provocative. The bishops of Win-
chester and St. David’s were unusually zealous in
taking steps, the first to purge the glass of the
cathedral church of Trinity of its images and the
other to purge the whole diocese of the crucifixions
in parish chancels. Elsewhere Puritan activists such
as John Bruen and Henry Sherfield pressed on with
destruction that the authorities had failed to ac-
complish. Such initiatives, however, even against
notoriously forbidden images, incurred legal penal-
ties, as Sherfield discovered to his cost. Unautho-
rized iconoclasts might end up in Star Chamber.
The authority to proceed against proscribed images
belonged to the church, and to break down a win-
dow without ecclesiastical sanction was, until 1641,
to court prosecution.

Controversy over images of Christ came to the
forefront at the very time when the phenomenon of
puritanism was recognized. Between the 1560s and
1643, when, after years of contention, Cheapside
Cross was finally pulled down, the presence of
crosses everywhere was called in question, bare
cross as well as crucifix, and not only in places of
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worship but also in public places and by roadsides,
in the form of monumental crosses. Even the ges-
tured sign of the cross and the uttered name of
Jesus were construed as idols.

It was under the aegis of the most extreme re-
formers that this process culminated. The icono-
clasm sanctioned in the 1640s reached new levels:
for the first time it was Parliament, not the church
or the monarch, supreme head of the church, who
took command. Specific imagery was proscribed at
large (all persons of the Trinity, crosses and cruci-
fixes, the Virgin, saints and angels), and in 1644 the
destruction was not limited to places of worship
but extended to any open place throughout the
kingdom. The most zealous of puritan iconoclasts
had no hesitation about taking their mission into
private houses, where hitherto religious art had
been relatively free from intrusive destroyers. If a
revival of militant puritanism is discernible by
1640, its genesis owed much to the provocation of
church imagery—old and new.
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Margaret Aston

Idolatry
Idolatry, the transgression of the second command-
ment, was very much a Reformation sin. It was cen-
tral to the scriptural moral code of the English
church and the puritans.

The placing of idolatry at the forefront of divine
transgressions rested in part on better understand-
ing of the Old Testament that came with improved
Hebrew learning. In the medieval Western church

the image prohibition was included in the first
commandment. Expositions of the sins against this
precept might include idolatry, but the service of
alien gods was more likely to be interpreted in
terms of worldly desires than false worship of the
multiplying images sanctioned by the church. A
critical change took place on the Continent in the
1520s and 1530s, which resulted in the clauses
against graven images being made into a separate
second commandment throughout the reformed
churches. In England the image prohibition was an
unavoidable fact of religious life after 1547.

Earnestly inculcating the perils of this leading
sin, Protestants claimed that the Church of Rome
was guilty of deliberate obfuscation by screening
out the commandment against idolatry. They also
went out of their way to attack the ecclesiastical
theory that there was an equivalence between
learning from words and learning from images.
Their own impassioned teaching of the evils of this
sin and the threat to pure worship posed by images
is evident in the large volume of contemporary cat-
echetical literature. The second commandment
was given its full due in a wide range of catechisms,
from Thomas Cranmer’s and Alexander Nowell’s to
those of John Dod and Robert Cleaver, of the
Westminster Assembly and beyond. The long tri-
partite “Homily against Peril of Idolatry,” which
first appeared in 1563, became for some a critical
touchstone of the Church of England’s probity. The
greater the commitment of the purifier, the greater
the fidelity to this Old Testament proscription. But
although forward hotheads were certainly most
zealous in expounding the sin of idolatry, there was
a wide consensus on the importance of this issue.

The battle to eliminate idolatry was part of the
Elizabethan settlement and not peculiar to puri-
tans. But in the early seventeenth century, new de-
fenders of religious images argued that churchgo-
ers had outgrown the peril of idolatry and that the
homily was no longer applicable, having been com-
posed for the dangers of different times. This was
highly contentious. Abhorrence of idolatry, the sub-
ject of so much teaching and learning, was too
deeply embedded in godly hearts to allow any
diminution of the dangers posed by religious im-
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agery. Idolatry—still papal idolatry but now more
insidious—poisoned the air in the 1640s as it had in
the 1540s.
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Illegitimacy
Illegitimacy was condemned by all religious groups
in the early modern period, but a campaign against
this product of sexual incontinency has been partic-
ularly associated with Puritanism. Illegitimacy was
only one element of a wider picture of sexual mis-
demeanor that included rape, sodomy, incest, and
bestiality, but it was the most obvious manifestation
of the phenomenon and the easiest to prove and
punish. As a result, Puritan polemic and action was
particularly powerful in this area and for obvious
reasons has been seen as directly largely at the
women, who were the identifiable transgressors.
This arc of Puritan thinking reached its apogee dur-
ing the Interregnum (1649–1660), with the passing
of the Massachusetts Code in 1648 in America and
in England the notorious so-called Adultery Act of
1650. These both made adultery (and other sexual
crimes) capital offenses. The English law made for-
nication a capital offense on the second occasion,
while in Massachusetts it was punishable by public
humiliation or whipping. However, these laws have
been seen as evidence of the failure to enforce Pu-
ritan values through legal structures as opposed to
simply church procedures.

Although there was considerable concern about
the problem of illegitimacy in early modern En-
gland, records demonstrate that extramarital births
were historically low, remaining below 3 percent
for every decade between the 1540s and 1750, ex-
cept for the demographic crisis years of the 1590s.
This compares with a rate twice that in the nine-
teenth century. The level of anxiety can be seen in
the very fact that ministers kept such records in

parish registers, to which we largely owe these fig-
ures. This anxiety was partly the product of finan-
cial concerns, since the Tudor Poor Law made the
bastards of the poor chargeable to the parish where
they were born. It is also true to say that producing
illegitimate children was not activity that was ap-
proved or condoned by any religious group. There
is some evidence, however, that ministers with Pu-
ritan leanings were particularly concerned with the
problem of bastardy. Remarkably, English civil law
in the sixteenth and early seventeenth centuries
prescribed no punishment for bearing an illegiti-
mate child as such, though under an act of 1610 (7
James, cap 4) a woman who bore a bastard charge-
able on the parish was to be sent to the house of
correction. The only punishments were the
penance that could be prescribed by the church
courts, which were generally resented by those
with Puritan leanings. As a result, there were fre-
quent attempts in the early seventeenth century,
often seen as spearheaded by the Puritan move-
ment in Parliament, to pass harsher civil punish-
ments for sexual incontinence, all of which failed
until the Interregnum. Therefore the concern with
illegitimacy among Puritans can be seen as part of a
wider desire to decrease the power of the church
over such matters as marriage (reflected in at-
tempts to make it a civil ceremony) and to protect
the institution of marriage more strictly.

These aims were fulfilled in the Massachusetts
Code of 1648, and under the English Common-
wealth in 1650 with the passing of the Adultery Act,
both of which made various forms of sexual incon-
tinence and particularly adultery capital offenses.
Court records indicate that both sets of laws re-
sulted in almost no successful prosecutions. In En-
gland there was a virtual disappearance of illegiti-
macy from the historical record (the so-called nadir
of English illegitimacy) and only a handful of pros-
ecutions for what was considered to be a wide-
spread crime. These laws were directed at offend-
ers of both sexes, but given the difficulty of proving
male adultery and the ease of proving that a woman
was carrying an illegitimate child, it was on unmar-
ried mothers that the strictures fell. It is generally
thought that harshness of punishment on a number
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of women who could be seen as victims meant that
there was a marked reluctance to report this new
crime. Given the large proportion of clergy who
had Puritan sympathies in this period, this reluc-
tance must have included considerable willful dis-
regard for the law, even among the committed.
However, the fall in the records of English illegiti-
macy was marked before the 1650s, and this trend
has led some historians to suggest that the advent
of Puritan elites in local communities before and
during the Civil Wars may have had a real effect in
suppressing illegitimacy, although others point to
demographic and economic changes in this period.

It is also important to note that the ferocity of
Puritan treatment of illegitimacy was part of a
wider picture: marriage was held in particularly
high regard, and the sexual double standard was
consistently attacked. The Puritan position on the
married state as a positive good can be seen in
countless conduct manuals, though more conserva-
tive commentators seem to have retained a view, as
Richard Hooker put it, of the single state as “a thing
more angelical and divine.” In contrast William
Gouge, the most successful of all Puritan writers of
conduct books, saw the family as “a little Church,
and a little Commonwealth, at least a lively repre-
sentation thereof, whereby trial may be made of
such as are fit for any place of authority, or of sub-
jection in Church or Commonwealth.” as a result
his final conclusion on comparing adultery by hus-
bands and wives was that, “If difference be made, it
is meet that adulterous husbands be so much the
more severely punished, by how much the more it
appertaineth to them to excel in virtue, and to gov-
ern their wives by example.”
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Incarnation
The term used to refer to the doctrine that Jesus
Christ was God himself, or, to be more specific, the
second person of the triune God, that is, the Son of
God, born in human flesh (incarnate) of Mary. As
formulated in the early days of the Christian
church, the doctrine claimed that this incarnation
had taken place through the power of the Holy
Spirit. This belief was formalized by decisions
made in the fourth and fifth centuries at the church
councils held at Nicaea (325) and Chalcedon (451).
As expressed in the Nicene Creed, which became
an important part of the liturgy of many Christian
churches, the doctrine affirmed a single God with
three persons, and the dual divinity and humanity
of Christ. Most Puritans accepted this orthodox
doctrine.
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Independency
A term popularized in the 1640s to denote the op-
ponents of Presbyterianism. Independents main-
tained that authentic New Testament churches
were self-governing congregations of “visible saints”
not subject to the authority of synods or higher as-
semblies. Bound together by this ecclesiology and
by their fear of a Presbyterian settlement, Congre-
gationalists, Separatists, and Baptists formed a pow-
erful coalition in defense of Independency, though
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their temporary alliance against a common enemy
masked profound differences.

The first use of the term Independent can be
traced back to the pamphlets of Henry Burton in
1641, which spoke of “Independent congrega-
tions,” “Independent churches,” and “the church-
way of Independency.” Burton’s neologisms quickly
took hold, although contemporary usage was some-
what varied. At times, Independency referred only
to mainstream Congregationalists who maintained
fellowship with parish churches, while at other
times the term covered Separatists and Baptists as
well. Despite their disagreements over the status of
the Church of England, Separatists and Congrega-
tionalists shared common ecclesiological ideals.
They agreed that the membership of their “gath-
ered” churches should be limited to the truly godly,
those who were “visible saints,” and they denied
that higher assemblies or synods had authority over
self-governing congregations. However, both the
New England Congregationalists and the Dissent-
ing Brethren in the Westminster Assembly rejected
the “Independent” label, with its connotations of
stubborn isolation and hostility to authority. They
much preferred to call themselves followers of “the
Congregationall way.” Certainly the term was used
pejoratively by Presbyterians like William Prynne
and Thomas Edwards, but radical puritans like
Burton and John Goodwin proudly adopted it.

Origins
The origins of Independency lie in Elizabethan and
early Stuart England, where various radical puri-
tans established independent congregations of the
godly outside the parish system. Separatists and
Baptists denounced the Church of England as a
false church and refused to attend parish worship.
Other puritans were far more reluctant to separate
from the Church of England, but in the early years
of the seventeenth century they began to develop a
non-separating Congregationalism. The key theo-
rists of this movement were Henry Jacob, Robert
Parker, Paul Baynes, William Ames, and William
Bradshaw, who argued that covenanted congrega-
tions could maintain communion with parish
churches. Their middle way between Separatists

and mainstream Church of England puritans has
been variously described as “semi-Separatist” or
“non-separating Congregationalist.” By 1640, Sep-
aratists, Baptists, and Congregationalists had estab-
lished underground churches in London and
southern England, were meeting openly in the
Netherlands, and had planted five distinct colonies
in New England (Massachusetts, Connecticut,
New Haven, Plymouth, and Rhode Island). De-
spite their deep differences over the status of the
established church, baptism, and even predestina-
tion, these various congregational movements were
now poised to participate in the campaign for “fur-
ther reformation” of English Christianity.

The 1640s
With the establishment of the Long Parliament in
November 1640, a number of congregational lead-
ers returned from exile in the Netherlands and
New England, and although there were attacks on
Separatist congregations in 1641, the “godly” were
on the offensive. Some puritans advocated re-
duced or primitive episcopacy (as they perceived it
was in the early church), but many called for root-
and-branch reform of the church, and most came
to support the abolition of bishops. The problem
was what to put in their place. Gradually, two
broad alternatives emerged, though both disguised
considerable internal complexities. The first was
the Presbyterianism exemplified by the Scottish
Kirk and other European Reformed churches,
which gave considerable authority to national syn-
ods. The second was the “Independency” associ-
ated with New England. Throughout the 1640s,
“Independency” was to be defined in opposition to
“Presbyterianism.”

When the Long Parliament established the
Westminster Assembly of Divines in 1643 to settle
the issue of church government, it was not long be-
fore the assembly witnessed a clash of ecclesiolo-
gies. The majority of the divines inclined toward a
Presbyterian system, though they were often wary
of jure divino claims (literally, claims that such a
system was mandated “by divine law,” that is, by the
Bible) and were noticeably more Erastian than the
Scottish Covenanters. A minority within the assem-
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bly, however, known as the Dissenting Brethren,
vigorously defended the independence of the
covenanted congregation from higher ecclesiastical
authority. Although they conceded the value of syn-
ods, they insisted that these bodies should have no
compulsive power over congregations. In January
1644, five of the Westminster Independents—
William Bridge, Jeremiah Burroughes, Thomas
Goodwin, Philip Nye, and Sidrach Simpson—is-
sued An Apologeticall Narration, in which they
proposed “a middle way” between “Brownism”
(separatism) and “the authoritative Presbyterial
government.” They pleaded for toleration for their
congregations, but were careful to denounce sepa-
ratism and recognize the Church of England as a
true church.

Outside the assembly, Independency was grow-
ing apace. By 1646, there were at least a dozen
Congregationalist gathered churches in London,
pastored by eminent figures such as Henry Jessey,
Thomas Goodwin, John Goodwin, Sidrach Simp-
son, Henry Burton, and William Greenhill. In addi-
tion, it seems that the General Baptists had five
congregations in the capital, the Particular Baptists
seven, and the Separatists eight or nine. Members
of these churches were active in London politics,
and by 1644, the various Independent movements
were orchestrating a highly vocal campaign against
Presbyterian uniformity. That year saw the publica-
tion of eloquent tolerationist tracts by pro-Inde-
pendent pamphleteers, including John Goodwin,
Henry Robinson, William Walwyn, and John Mil-
ton. The Westminster Independents refused to en-
dorse a broad toleration, and they tried to distance
themselves from heresy and sectarianism, but they
were forced to make common cause with the sects
against Presbyterianism.

So central did the Presbyterian-Independent
controversy become during the 1640s, that histori-
ans have attempted to divide members of Parlia-
ment (MPs) into “political Presbyterians” and “po-
litical Independents.” There were, of course,
puritan politicians in both houses with a firm com-
mitment to religious Presbyterianism or to religious
Independency (e.g., Sir Henry Vane the younger,
an Independent), but often there was no close cor-

respondence between the political and religious
views of MPs. Political Independents were MPs
who favored a hard line against the king, worked
closely with the army leadership, and supported
toleration for Protestant minorities. Political Pres-
byterians were more conservative MPs who advo-
cated a softer line toward Charles I, distrusted the
army, championed the Scots alliance, and feared
religious and social anarchy.

Ultimately, political and religious Independents
were to be the victors, and the single most impor-
tant factor in their triumph was the support of the
army. Although only a minority of soldiers were
members of gathered churches, that minority exer-
cised a disproportionate influence and were fos-
tered by leading commanders like Oliver
Cromwell. By April 1644, the Covenanter Robert
Baillie had identified Cromwell as “the great Inde-
pendent,” and Presbyterians were disturbed by his
patronage of Congregationalists, Separatists, and
Baptists. Although Presbyterians had the upper
hand in Parliament, the City of London, and the
Westminster Assembly, they risked losing every-
thing because of the army. In 1645, following the
creation of the New Model Army, Cromwell con-
solidated his reputation with a decisive victory over
the royalists at the battle of Naseby. Although Par-
liament agreed to establish a Presbyterian settle-
ment, its progress was delayed by Independent and
Erastian politicians who feared a clericalist church
along Scottish lines. Moves to set up Presbyterian
organization in London and Lancashire began in
the second half of 1646, but in the following year
the army rose up in revolt over Parliament’s at-
tempts to disband it. When Charles I formed an al-
liance with the moderate wing of the Scottish
Covenanters—the Engagers—in 1648, inaugurat-
ing the Second Civil War, it was the army that once
again saved the Parliamentarian cause, and Presby-
terianism was damaged by its association with roy-
alism. In December 1648, Colonel Pride purged
Parliament of political Presbyterians and left the
way open for the Independents’ revolution. The
army had become convinced that Charles I was a
“man of blood,” responsible for plunging the nation
into two terrible wars, and in January 1649, led by
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Cromwell, the “Rump” Parliament put the king on
trial and executed him for treason.

The Interregnum
The regicide was denounced by the Presbyterians,
who understandably depicted it as an Independent
coup. Some Independents, including Thomas
Goodwin and Philip Nye, were uneasy about regi-
cide and revolution, but by and large the Congre-
gationalist, Separatist, and Baptist churches were
distinguished by their enthusiasm for the new
order. The Independent coalition had not simply
forestalled a Presbyterian settlement; it had also
toppled the king and the House of Lords. For the
next decade, England was to be a puritan republic,
but one dominated not by the majority puritan
movement (the Presbyterians) but by the minority
Independents. As Lord Protector from 1653,
Cromwell guaranteed freedom of religion for the
religious sects, and under him Congregationalist
leaders like John Owen and Philip Nye became the
most influential clergy in the land.

Yet the Independent coalition of the 1640s had
disguised deep rifts over the national church,
tithes, and toleration, and by the mid-1650s the
coalition was disintegrating. Congregationalists
were now more willing to attack the heterodoxy
and radical tolerationism of their erstwhile sectar-
ian allies, and they cemented their partnership with
moderate Presbyterians. Cromwell himself polar-
ized opinions, for while many Congregationalists
and Baptists supported his Protectorate, Fifth
Monarchists denounced him as a usurper standing
in the way of Christ’s millennial rule. Practically all
Independents counseled Cromwell to refuse the
crown in 1657, but even though he did refuse it,
there was widespread disillusionment with the
Lord Protector, and Cromwell was criticized by old
allies like Sir Henry Vane. After his death, radical
Independents argued vigorously for the resurrec-
tion of the “good old cause” of civil and religious
liberty, but they were to be bitterly disappointed.
With support from the Presbyterians, the Conven-
tion Parliament recalled the king, and in May 1660
Charles II returned to London. Independency as a
political force was exhausted, and from this point

on, “Independency” was an ecclesiastical label,
largely synonymous with Congregationalism.
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Indian Bible
The Indian Bible, produced by John Eliot with the
help of native interpreters, was intended as a vehi-
cle for conversion of Massachusetts Indians to
Christianity. Its production in 1663 was the result
of over a decade of work on the translation itself
and a culmination of several other efforts at print-
ing materials to assist missionary work. When the
Puritans settled New England in the 1630s, there
was little missionary effort toward the native peo-
ples. A few dedicated ministers and some educated
colonists compiled glossaries of English words, and
even set out Christian phrases in various Algon-
quian dialects. In 1643 Roger Williams published
an annotated dictionary, A Key to the Language,
and Abraham Pierson in New Haven published
Some Helps for the Indians in 1649. Nevertheless,
the scripture was unavailable in any Algonquian
language in New England. The Society for the
Propagation of the Gospel was formed in England
in 1649 at the height of the Puritan revolution, and
its members corresponded regularly with Eliot, a
minister in Roxbury, Massachusetts. The society
decided to finance the printing of a Bible in the
Massachusetts language. Eliot studied for nearly a
decade to prepare the translation of the whole text.
He was tutored by Job Nesutan, a native convert to
Christianity, and perhaps also assisted by John Sas-
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samon, another “praying Indian,” whose mysteri-
ous death in 1675 helped sparked King Philip’s
War.

Work on translating the scriptures into the Mass-
achusetts language was incremental. Eliot began
his teaching at the praying town of Natick with a
simple catechism, published in 1654. With the help
of Native American associates, Eliot produced a
book of metrical psalms in the winter of 1652–
1653, though it was not printed until 1658 or 1659.
Eliot’s translations of the Gospel of Matthew and
the Book of Genesis were printed in 1655. These
editions were probably only a sample run, to show
how a completed work would look. English words
below the Massachusetts text were removed in the
final editions to save on publication costs. In 1660
the London Commissioners sent a professional
printer, Marmaduke Johnson, who finished print-
ing the Bible within his three-year contract. Abra-
ham Pierson, a knowledgeable translator, probably
reviewed the final proofs. Fifteen hundred copies
of the first New Testament printed in New England
were printed in September of 1661. It was followed
by a thousand-copy run of the Old Testament be-
tween 1660 and 1663. Two years after the first New
Testament appeared, the complete Eliot Indian
Bible was printed by Samuel Green, assisted by
Marmaduke Johnson, at Cambridge, Massachu-
setts. They were also aided by James Printer, a
praying Indian who learned the trade and who sub-
sequently worked on many of Eliot’s tracts. The
Bible contained a preface composed by Simon
Bradstreet and Thomas Danforth, both of whom
then served as commissioners of the United
Colonies.

The translation of the Bible into a native lan-
guage was a feat that earned Eliot praise among
other linguists, such as Roger Williams and later
James Hammond Trumbull. There were untrans-
latable terms and grammatical inventions. Eliot
could not translate terms that had no Indian mean-
ings, such as “book” or “horse,” but he declined the
nouns as any Indian noun would have been de-
clined, and incorporated them into the Bible. More
significant is the cultural impact his translation had.
He tinkered with meanings and changed stories.

Trumbull noted that Eliot took a story about ten
wise and foolish virgins in the Gospel of Matthew
and turned them into men, because in native Mass-
achusetts culture chastity was a virtue most highly
valued in men.

With over a thousand complete Bibles in circula-
tion in the 1660s among an Indian population of
only a few thousand souls, there were more than
enough copies to educate the converts and spread
the word. Yet by 1676 Eliot told some Dutch mis-
sionaries that finding a copy would be difficult.
During King Philip’s War, from 1675 to 1676, many
of the Bibles were destroyed. Indians were cer-
tainly responsible for some of the burnings, for the
symbolism of the Bible was not lost on them. In a
tract called Indian Dialogues written to help Indian
missionaries proselytize among their unconverted
kinfolk, Eliot reported that Indian sachems hostile
to Christianity often pointed to the Bible as a book
meant to trick them into selling their land. During
the war, Puritan captives like Mary Rowlandson
clung to their own Bibles if they had them, while
unconverted Indians vented hostility not just to-
ward Puritans but to the Indians who had become
Christians. At the same time, colonists also became
hostile to Christianized Indians. There is some evi-
dence that Puritans burned these books to remove
what they considered to be corrupt versions of the
scripture, that is, scripture printed in a heathen lan-
guage. By 1679, English-language instruction was a
requirement for Indians who desired to embrace
Christianity. Daniel Gookin, an advocate of En-
glish-language instruction, preached in the English
language to the Indians at Natick, the town
founded by Eliot.

Eliot did raise enough funds for a second print-
ing of the Indian Bible in 1685, but a third printing
divided the New England Commissioners, two-
thirds of whom favored English-language instruc-
tion for Indians. One argument for preserving the
English put forward by the commissioners was that
Eliot’s use of certain words that he had tried to put
into their language never made sense to the Indi-
ans. Thus, only total immersion in English, the
commissioners believed, could make Indians think
like Christians. By the 1720s no Indian texts were
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being printed. Nevertheless, missionaries to the In-
dians continued to raise the question of publishing
Bibles in Native American languages, and the idea
continued to be shot down. Reverend Jedediah
Morse was arguing as late as 1850 that only English
instruction could give Indians useful knowledge of
scripture. That he had to make the argument
demonstrates the power of Eliot’s publication of an
Indian Bible and his mission to put the vernacular
word into Indian hands and minds.
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Katherine Hermes

International Puritanism
The term puritan was first used in the 1560s. It is
not an exact term, and as early as 1655 Thomas
Fuller desired its banishment, “because so various
in the acceptations thereof.” However, historians
can now hardly avoid its use, so deeply has it fixed
itself in the English language. Puritanism purports
to identify a form of Protestant religion, compre-
hending theology, discipline, piety, and perhaps
other practices and patterns of thinking. Even
though some, even all, of these are clearly recog-
nizable in other states and societies, the term refers
specifically to the English-speaking peoples. Puri-
tanism, and its synonym precisianism, appeared
initially as terms of abuse; adherents of this mood
or movement preferred to think of themselves as
the “godly,” in that they were seeking only to live
out divine precepts they had found in the Bible.

Puritanism had both native and foreign origins.
Its iconoclasm and attachment to the authority of
the Bible can be traced in Lollard culture in the fif-
teenth century. However, foreign origins figure
more largely, and even though some features of Pu-
ritanism can be seen in the work of William Tyn-
dale, the early sixteenth-century translator of the
Bible, M. M. Knappen writes that “the story of En-

glish Puritanism is best begun in 1524.” The role of
the Marian exiles, as those who fled to the Conti-
nent during the reign of the Catholic Mary Tudor
were called, and others who came under the sway
of the Swiss Reformation cannot be overestimated.
Upon their return to England after the death of
Queen Mary Tudor, they were drafted into the
Elizabethan Church of England, where their radi-
cal tendencies generated a number of controversies
that were only with difficulty controlled, but not fi-
nally uprooted. First came the Vestiarian Contro-
versy over the wearing of “popish” vestments in
worship; this was followed by rejection of features
of the Book of Common Prayer and, finally, by a
struggle against episcopacy and an abortive attempt
to institute Presbyterian, or “classical,” church gov-
ernment (as in the Dedham Classis in the county of
Essex). Elizabeth fought successfully against all
these trajectories of dissent, silencing Walter Tra-
vers and Thomas Cartwright, leaving men like
Francis Johnson, John Robinson, Robert Browne,
and John Smyth to depart the country and to or-
ganize varying forms of separatism, which is proba-
bly to be regarded as an offshoot of Puritanism
rather than the thing itself. English-speaking exiles
and others in the Netherlands, notably merchants,
established their own communities, which historian
Keith L. Sprunger has studied under the heading
of “Dutch Puritanism.”

There occurred, in the later Elizabethan era,
what T. D. Bozeman terms “the great pietistic turn.”
Augustus Lang described William Perkins as “the
father of pietism,” and men who shared the same ef-
fort to focus on pious behavior, such as Lewis Bayly,
John Abernethy, George Downame, and James
Ussher, were elevated to the various episcopates of
the British Isles. At the accession of James I of En-
gland, while puritans grumbled over certain fea-
tures of the English church, they could at least find
a theological home there and carry on with their tra-
ditional emphases upon the authority of the Bible,
the importance of the sermon, and the imposition of
a rigid discipline, including Sabbatarianism. But
though members of the landed classes might prove
good friends to puritan preachers, King James’s rule
witnessed the rise and indeed royal encouragement
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of a new breed of clergy. Lancelot Andrewes was
among the first to appropriate more Catholic forms
of worship, and he was followed by Archbishop
William Laud, John Cosin, and a number of others
whose alleged Arminianism consisted especially of a
renewed emphasis upon ceremonial and an eleva-
tion of sacrament over preaching the word. This
created an upheaval within the Church of England
that eventually brought church and state into civil
war and ultimately led to regicide and constitutional
experimentation.

However, because the two kingdoms shared a sin-
gle monach, what happened in England hinged di-
rectly upon contemporary events in Scotland. Scot-
land was a rather poorer country than England and
had long lived in the shadow of its more powerful
southern neighbor, but the peculiarities of reform
north of the Tweed meant that Presbyterianism had
been implemented nationally in the 1580s with the
advent of the Second Book of Discipline. There was
considerable conflict surrounding this polity, and
from the late 1590s King James VI (who became
James I of England in 1603) set about the restoration
of episcopacy; he achieved his goal in 1610, though
the Presbyterian structure remained in attenuated
form. What was ultimately fatal to the royal su-
premacy in the Church of Scotland was the imposi-
tion of liturgical reforms in 1618, the Five Articles of
Perth, most notoriously among them, the demand
for kneeling at communion. James was less than fer-
vent in demanding conformity, but his son Charles I
was not inclined toward compromise. He imposed
new canons and constitutions upon the country, and
with the introduction of a Scottish Book of Common
Prayer in 1637, public disaffection appeared on the
streets, and indeed in the churches. On 28 February
1638, the National Covenant was signed, drawing to-
gether the religious impulses of what may well be
called “Scottish Puritanism” and the political griev-
ances of the aristocracy.

The content of Scottish Protestantism was simi-
lar to what is known as puritanism in England, and
indeed the term was used in seventeenth-century
Scotland. Robert Rollock had achieved fame for his
federal theology, similar to that of English divines
like Edward Dering, and Scottish divinity practiced

the same kind of physic for burdened souls as one
identifies with English puritanism. Scottish divinity
was sometimes published in London, and English
puritan works were also issued in Edinburgh as
well as imported into the country. The countries’
divines recognized each other as kindred spirits,
and once rebellion had begun in the north, these
contacts quickly produced a growing sense of a
united political destiny.

The public manifestation of this alliance was the
Scottish participation in the Westminster Assembly
and the drafting of common instruments (Cate-
chisms, Confession, Directory of Worship). The as-
sembly also recognized the puritan contributions of
English Protestant culture in Ireland, basing the
confession on the Irish Articles of 1615. Not only
had English divines of puritan sympathies been at
work in Ireland, they also made it possible for non-
conforming Scottish clergy like Robert Blair and
John Livingstone to find work there, before return-
ing to Scotland in the 1630s, where they helped to
radicalize the Church of Scotland before and after
the National Covenant.

In the 1620s, some English puritans began to
feel the pinch of government action to curtail their
attempts at reformation of the church. Their meet-
ings in the late 1620s resulted in the formation of
the Massachusetts Bay Company, 1628, and by re-
moving the charter and the board of directors to
the colony, they allowed it to become virtually self-
governing, with practically no government control
from London until the end of the century. Ply-
mouth Colony had been founded by Separatists
from Robinson’s exiles in Leiden in 1620, but the
Massachusetts Bay Colony was established by non-
separating Congregationalists under the control of
men like John Winthrop (governor) and John Cot-
ton (minister of the Boston church). They set sail in
quest of freedom from the control of their religious
practices by men like Laud, and indeed freedom
was a significant rubric in puritan thought, though
more for themselves than for others. Roger
Williams discovered this in 1636 when he had to
flee the Massachusetts Bay Colony rather than be
returned to England. He established Rhode Island
Colony with the intention of forming a refuge from
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all religious constraint. But Williams, though shar-
ing much of puritan thought, also traveled beyond
it, as did others dependent upon puritanism, in-
cluding George Fox, the Quaker founder, whose
emphasis on the Holy Spirit was thoroughly rooted
in puritanism but unconstrained by its emphasis on
the written word.

English puritanism reached its political apogee in
the 1640s when it rose up against Charles I, and
with Scottish help began the process of redefining
England, and indeed Britain. However, the forces
of religious radicalism, however, and the social and
political freedom that it unleashed, which found a
supportive structure in the New Model Army,
helped to defeat English puritanism’s institutional
pretensions, and after the Restoration, with all hope
of reformulating the Church of England gone, saw
its influence reduced to a sometimes persecuted re-
ligious minority. In Scotland, it managed through
many a vicissitude to remain the leading social force
for generations to come. In its Biblicism, moral
earnestness, emotional religious experience, provi-
dentialism, and resistance to all forms of human ab-
solutism, puritanism left an immense cultural legacy
on both sides of the Atlantic, where its pulse can be
easily felt 350–400 years after its flowering.

See also: English Puritanism in the Netherlands, Irish
Puritanism, Marian Exiles, Westminster Assembly
Further Reading
Francis J. Bremer, ed. Puritanism: Transatlantic

Perspectives on a Seventeenth-Century Anglo-
American Faith (Boston, 1993); Patrick Collinson,
The Elizabethan Puritan Movement (London,
1967); Christopher Hill, Society and Puritanism
in Pre-Revolutionary England (New York, 1964);
Perry Miller, The New England Mind: The
Seventeenth Century (Cambridge, MA, 1939);
David George Mullan, Scottish Puritanism,
1590–1638 (Oxford, 2000); Geoffrey F. Nuttall,
The Holy Spirit in Puritan Faith and Experience
(Oxford, 1992).

David Mullan

Irish Articles (1615)
The Irish Articles of 1615 form a significant, but
rather neglected link between the Thirty-nine Ar-

ticles and the Westminster Confession. Almost
nothing is known of how they were composed or
approved, bar a reference by Nicholas Bernard,
writing in 1656, that Archbishop Ussher was ap-
pointed by the Irish convocation of 1613–1615 to
draw them up. Whether this meant he wrote them
or merely wrote them out as secretary is unclear.
In the absence of further information, therefore,
it is to the text of the articles that one must turn
for enlightenment.

The Church of Ireland was, from the beginning,
modeled upon the Church of England: thus the
Irish Act of Supremacy in 1537 was largely copied
from the English Act of 1534, and the Irish reli-
gious legislation of 1560 was similarly based upon
the English Elizabethan settlement of 1559. Hence
it is not surprising that the text of the Irish Articles
of 1615 should be modeled closely on the English
Thirty-nine Articles. It is, of course, true that, re-
flecting the inevitably tendency of Reformed con-
fessions to grow ever more detailed over time, the
Irish version—with a total of 104 articles—were
much longer than its English prototype. But com-
parison of the two demonstrates that the backbone
for the Irish creed was provided by the English
one. All but one of the English Articles was in-
cluded in some form or other. And much of the ad-
ditional material was in any case taken from that
other official source of English church doctrine,
the two sets of homilies. Thus on the subject of the
sacraments, English Article 25 appears as Irish Ar-
ticles 85–88. Equally, English Article 9 on original
sin is largely incorporated into Irish Articles 23 and
24. And Irish Articles 63 and 64, which deal with
matters such as our duty to our neighbors and mat-
rimony, can be seen as paralleling material in the
homilies. Hence the most detailed modern analysis
of the stance of the Irish Articles comes to the con-
clusion that “what is novel in the Irish Articles does
not seriously diverge from the Thirty Nine Articles,
let alone contradict them.”

And yet, closer comparison of the two formula-
ries makes it difficult to endorse this interpretation
of them as an “Anglican” confession, little different
from the English Articles. First, there is in the
Irish Articles new material that is not paralleled in
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either the English Articles or the English homilies.
Thus there is a much more aggressive approach to
Catholicism, with specific Catholic doctrines and
practices explicitly condemned (Irish Articles 67,
79, 91, 100) and, most notably, the pope is de-
clared (in Irish Article 80) to be “that man of sin,”
that is, Antichrist. It is of course true that after the
excommunication of Elizabeth by the pope in
1570, Protestant attitudes toward Catholicism
hardened considerably: thus the Irish Articles can
be seen as reflecting this changed context. But the
inclusion of such a reference in the national con-
fessions of faith was in itself highly significant,
since it formally bound the church to a particular
view of the Roman Catholic Church, thus prevent-
ing future flexibility on this issue. The most no-
table addition to the English Articles was the in-
clusion in Irish Articles 12, 14, 15, 32, and 37 of the
Lambeth Articles of 1595. The purpose of the
Lambeth Articles had been to end the attacks in
Cambridge on the doctrine of double predestina-
tion, which had exploited the ambiguities of En-
glish Article 17 on the subject of predestination.
Despite pressure from Archbishop Whitgift, Eliza-
beth had refused to allow them to be incorporated
into the English confession. Their inclusion in the
Irish Articles, therefore, marks a major departure,
identifying the Irish church unequivocally with the
Calvinist doctrine of predestination.

Second, a small amount of material from the En-
glish Articles was omitted. The most obvious and
significant was English Article 36 “Of consecration
of bishops and ministers,” introduced into the Eliz-
abethan formulary in 1563 as a riposte to puritan
objections to episcopacy. The Church of Ireland
was episcopalian, and content to remain so, but it
saw no need to define itself as such in its articles,
which thus contain no mention of the threefold
ministry of bishops, priests, and deacons—indeed,
the only time the Irish Articles refer to episcopacy
is when they mention the bishop of Rome. Minis-
ters opposed to episcopacy could still therefore in
good conscience work within the Church of Ire-
land. Thirdly, even where the Irish Articles adopted
the English Articles, it was often with changes that
significantly altered the meaning. Thus on the

question of the authority of the church, again an
issue on which puritans were particularly sensitive,
the Irish Articles diluted their English counterpart
by dropping the opening of English Article 20,
“The church hath power to decree rites or cere-
monies and authority in controversies of faith.” En-
glish Article 34, “Of the traditions of the church,”
was also subtly altered. Finally, though the Irish Ar-
ticles concluded with a synodical decree that any
minister publicly teaching doctrine contrary to the
articles was to be deprived, there was no require-
ment in Ireland, in marked contrast to England,
that all ministers subscribe to the confession of
faith.

What the Irish Articles did, therefore, was to
reposition the Church of Ireland both theologically
and ecclesiologically, and so to distinguish it from
the Church of England, without radically breaking
from the latter’s confession. The Irish Articles were
fuller, more hostile to Rome, and more reformed
than the English Articles, ending many of the lat-
ter’s ambiguities, while at the same time being
more accommodating of those on the left wing of
the established church. They offered, as a result,
the possibility of a more inclusive Church of Ire-
land, united in the task of attacking and confuting
Roman Catholicism. And, indeed, during the 1610s
and 1620s, Scottish Presbyterians and English puri-
tans in many cases fled to Ireland, where they were
accommodated within its Protestant church. Simi-
larly, when in the late 1620s, English Parliamentar-
ians sought to attack the Arminian proclivities of
leading English clergy, it was to the Irish Articles
that they pointed as evidence of the fundamentally
Calvinist character of the English Articles. Not sur-
prisingly, William Laud, and his Irish allies, Bishop
Bramhall of Derry and Lord Deputy Wentworth,
were not enamored of the Irish Articles and sought,
in the Irish Convocation of 1634, to replace them
with the English Articles. The attachment of the
Irish church to its independence led, however, to a
rebellion by the members of Convocation, sup-
pressed only by Wentworth’s firmness, and a com-
promise whereby the English Articles were
adopted, but the Irish Articles were not formally
rescinded. Archbishop Ussher, for one, insisted
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that clergy subscribe to both sets of articles, but the
Irish Articles soon fell into disuse, and the Thirty-
nine Articles remain the formal confession of the
Church of Ireland to this day. But they did have an
afterlife in the Presbyterian tradition, since the
Westminster Assembly, when drawing up its Con-
fession in 1645–1646, started from the Irish Arti-
cles, which thus provide not only its structure but in
many instances the wording of individual articles.
The Irish Articles thus act as a bridge from the re-
formed but ambiguous Thirty-nine Articles to the
classic Presbyterian formulary.
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Alan Ford

Irish Puritanism
Though the Irish Acts of Supremacy and Unifor-
mity of 1560 parroted, almost word for word, their
English counterparts, the way in which the Eliza-
bethan settlement in Ireland developed was rather
different from the way it developed in England. In
the latter, the queen set her face firmly against any
further reform and insisted that clergy knuckle
under, wearing the surplice and subscribing to the
Thirty-nine Articles. In Ireland, however, the
church was desperately in need of clergy and so was
prepared to be much more flexible, welcoming pu-
ritan and conformist alike.

Thus Adam Loftus (archbishop of Armagh,
1562–1657; archbishop of Dublin, 1567–1605) had
strong puritan leanings when he first arrived in Ire-
land: sympathizing with the godly ministers in Lon-
don who refused to wear what they called “antichris-
tian apparel,” complaining about the Elizabethan

church settlement as a “mixed and mingled religion,
neither plainly against, nor wholly with God’s word,”
and, with delightful incongruity, recommending
Thomas Cartwright for an archbishopric. After the
collapse of the classis movement in England in the
early 1590s, one of its leading figures, Walter Tra-
vers, found refuge in Ireland, becoming provost in
1594 of the new Irish university, Trinity College,
Dublin, and inviting over his fellow Presbyterian,
Humphrey Fenn. Travers was succeeded in 1601 by
Henry Alvey, and he in 1609 by another strong puri-
tan sympathizer, William Temple. In short, in Ire-
land as in Lancashire and other “dark corners of the
land,” the church was prepared to be flexible about
conformity in order to secure the services of evan-
gelical pastors.

In 1615, when the Irish church set about draw-
ing up its confession of faith, it sought to formalize
this unofficial tolerance. The standard interpreta-
tion of the Irish Articles, by Buick Knox, is that they
were thoroughly “Anglican,” adopting or adapting
most of the Thirty-nine Articles. In fact they are
much more subversive, seeking to amend the En-
glish formulary in such a way as to create a broader-
based Irish church. Thus the Lambeth Articles
were included, copper-fastening a double predesti-
narian interpretation of English Article 17. English
Article 36 on the ordination of bishops was
dropped; all mention of the threefold ministry of
bishops, priests, and deacons was omitted, as was
the opening to English Article 20 asserting the
power of the church to impose ceremonies, an-
other bête noire for puritans. Nor was there any re-
quirement that clergy subscribe to the articles.

The results of this inclusiveness became evident
in the 1620s and 1630s, when the plantation of the
north of Ireland got under way. As large numbers of
lowland Scots settled in Ulster, they inevitably
brought with them Presbyterian clergy. Under the
tolerant eyes of Scottish bishops, these ministers
were incorporated into the Church of Ireland:
some seeking ordination even obtained the right to
edit the ritual used at ordination. It was clergy such
as these who led the great Six Mile Water revival of
1625, during which thousands of people gathered
for open-air preaching and communions, serving as
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an early model for later revivals in Ireland, Scot-
land, and America.

By the early 1630s, it appeared that in Ireland the
Elizabethan settlement had been turned into a far
more flexible polity than in England. But Irish excep-
tionalism did not last. As early as 1594 an older and
more cautious Archbishop Loftus had warned
Provost Travers not to promote Presbyterianism
while in Ireland, lest he blemish “our reformation
with the reproachful blots of innovation and dissen-
sion . . . for I dread the hostility of innovation as being
a thing laboured by too many in England already.”
And indeed, as information flowed more freely across
the Irish Sea in the early seventeenth century, it be-
came increasingly difficult to conceal the ways in
which the Irish church diverged from its English
counterpart. In 1614 rumors of puritanism in Trinity
College reached England, leading Archbishop Abbot
to intervene in the affairs of the college. And in the
same year the new archbishop of Armagh, Christo-

pher Hampton, preached a sermon in which he
warned of the dangers of innovation and asserted, as
had Richard Hooker, the great Anglican apologist of
the late sixteenth century, the right of the church to
legislate concerning adiaphora (“things indifferent”;
that is, matters not covered in the Bible). Hampton
raised his concerns again in 1621, writing to England
to complain of “certain factious and irregular puri-
tans . . . [in Antrim and Down] entertaining the Scot-
tish discipline and liturgy so strongly, that they offer
wrong to the church government here established.”
Action was finally taken in 1634–1636, when the new
Lord Deputy, Wentworth, acting on the advice of
Archbishop Laud, and with the help of Bishop
Bramhall, finally set about rooting out puritanism
from the Church of Ireland. Their first steps were
constitutional: Wentworth and Bramhall forced Irish
Convocation in 1634 to adopt the Thirty-nine Arti-
cles as the Irish confession and then to adopt articles
that required ministers to subscribe to the new 
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articles. Bramhall, with the help of the bishop of
Down and Connor, Henry Leslie, then proceeded, in
a series of visitations in Ulster, to weed out Presby-
terian clergy and expel them from their livings. The
brief and unique ecclesiological experiment, which
sought to include conformists, puritans, and Presby-
terians in the same church, was over. Henceforth in
Ireland, puritanism was to operate outside the estab-
lished church, as nonconformity.
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Justification
The Protestant doctrine of the remission of sins by
God’s free grace (sola gratia), dependent on faith in
Christ alone (sola fide), not on works or human
merit. In puritan theology, justification is God’s for-
giveness of the sins of the elect, which makes them
righteous (acceptable to God) and begins the
process of sanctification, or growth in holiness. Al-
though all Protestants held that faith, not works,
was the necessary condition of salvation, the
unique importance of this doctrine for puritan the-
ology and religious experience lies in its relation-
ship to other strongly Calvinist doctrines of original
sin, election, works, grace, and sanctification.

Medieval Doctrines of Justification
Justification (the making of something or someone
“just,” in the sense of “right” or “lawful”) is a legal
term for payment (or acceptance of nonpayment)
for a debt, in this case, sin. In late medieval
Catholicism, earthly justification was part of a cycli-
cal and incomplete process of debt and repayment:
born with original sin, which was only partially “re-
paid” through baptism, humans sin, perform the
sacrament of penance, receive absolution, and sin
again. At the point of death, confession and absolu-
tion (extreme unction, or the “last rites”) paid the
debt for sins committed since the last act of
penance. In Catholic doctrine, justification oc-
curred through God’s gift of grace in the sacrament
of penance, a system of reciprocal, ritual repay-
ment through the penitent’s saying of prayers or

acts of charity. But grace did not permanently elim-
inate this cycle due to the burden of original sin—
humans could not help sinning again and again
throughout their lifetimes, continuing the cycle of
debt and repayment.

Justification by Faith Alone
The Protestant doctrine of justification by faith
alone attempted to counter what Protestants saw as
“works-based” doctrines, which gave too much
agency to humans, too much efficacy to their works
(including the structures of the church), and too lit-
tle to God’s ultimate power and majesty. Notably,
Martin Luther’s doctrine of sola fide (faith alone), a
centerpiece of Protestant reform, asserts that the
burden of original sin leaves humans incapable of
doing any work that would be acceptable to God
and could “pay” the debt of original sin, or even
personal sins: “Nothing in the labor done in one’s
vocation, or in the good deeds performed for one’s
neighbors, or in the special religious works done for
the church saved anybody; faith only sufficed, but
completely.” Only God could step in to “pay” the
debt of human sin. This ultimate, once-and-for-all
payment was the incarnation of Christ. Faith in
Christ, meaning faith in God’s forgiveness of
human sin through Christ, was the only means to
justification in Luther’s theology: no works were re-
quired, nor could they possibly repay human sin.

Likewise, for the French Reformer John Calvin,
belief in Christ meant the acceptance of one’s own
“utter depravity” and the knowledge that God’s free
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gift, Christ, is the only solution to this wormlike
state. Faith in Christ prompts the two-part process
of (1) the forgiveness of sins, justification, and (2)
the “clothing” in the righteousness of Christ, or
sanctification for the elect. In this latter process of
sanctification, good works can appear as “fruits” of
the Holy Spirit in the regenerated person, but good
works do not precede justification or somehow
cause it.

For both Luther and Calvin, then, good works
could (and should) stem from true faith and right-
eousness, but they should never be considered the
cause of salvation—they could never justify a
human being. Clearly, the doctrine of justification
by faith alone, in contrast with one in which works
could also merit salvation, was not in question
among Protestants. Justification occurs supernatu-
rally, by God’s own free act of forgiveness, outside
of any human will, action, or preparation. This clas-
sically Protestant doctrine of justification is stated
in the Thirty-nine Articles (1563): “We are ac-
counted righteous before God, only for the merit of
Our Lord and Saviour Jesus Christ, by faith, and
not for our own works or deservings.” In practice,
however, the temporal relationship between faith,
works, and justification was a chicken-and-egg
dilemma that led to difficult questions: is faith a
kind of work a believer does that God rewards with
justification, as it seems in Luther’s explanation, or
does faith itself come from God’s grace, as Calvin
argues? Many puritan theologians took the latter
viewpoint—God alone could provide justifying
faith, though the moral problem of the role of
human merit and “preparation” for faith and justifi-
cation remained.

The Puritans on Justification
As Luther and Calvin argued, many English Re-
formers affirmed that a justified person would per-
form good works, but further added that these
could be signs, or proof, that justification had in-
deed occurred. As Calvin and many puritans re-
marked, these signs could be great comfort to those
who were anxious about the state of their souls.
This pastoral focus was not without hindrance,
however, as the signs could be misleading. William

Perkins, puritan theologian and preacher, argued
that some reprobates (elected to damnation) never-
theless demonstrated an “ineffectual call,” which
was only a taste of faith, grace, justification, and
sanctification, but was not true “justifying” faith: a
lapse was inevitable. Such a person appeared to be
justified “in the eyes of men,” but never in the eyes
of God. Additionally, God sent trials and tempta-
tions to test his elect, who would, because they
were still fallen humans, continue to sin and might
appear to have “lost” the signs of election. Though
Perkins’s rigid assertion of double predestination
and the possibility that reprobates may receive a
false sense of election was later replaced with no-
tions of a “covenant” between humans and God
that focused less on predestination and more on
preparation for grace, the connection between
works and faith remained blurred in much puritan
theology. How was one to know that one’s faith was
true, saving faith, not a delusion? Clearly, the assur-
ance that one had been justified, that one was a
member of the elect, was difficult to achieve in
such a theological system, and many argued that as-
surance was never beyond doubt. Constant reex-
amination of conscience, one’s “works,” for signs of
election was essential.

These and other more practical and pastoral
questions, were of central importance for puritans
because of their calls for reform within the larger
English church, their positions within religiously
mixed parishes and communities, and the need to
understand their own religious experiences. Were
the sacraments necessary, and if so, why, if faith
alone justifies? What did justification feel like?
Was it a specific occurrence, a moment of conver-
sion? How did it change a person? Should one pre-
pare for it with feelings of repentance, reading the
scriptures, and listening to sermons, or did God
provide all that was necessary? If one felt assured
of election, should one attend church with those
who were “obviously” reprobate, or even associate
with them? There were no uniform, definite an-
swers to these questions. The central debates over
the application of the doctrine of justification in-
fluenced puritan behavior and experience as well
as belief.
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Justification and Antinomianism
Although the formal doctrine of justification itself
was not necessarily at issue, many puritans would
have agreed with Calvin’s statement that justifica-
tion is “the main hinge on which religion turns.”
The central issue for many puritans regarding the
process of justification and salvation was practical:
how did the saints behave? What should one do, if
anything, in order to prepare to receive faith and
the grace of justification? The antinomian crisis in
seventeenth-century England and Massachusetts
stemmed directly from these theological questions:
did God give faith to those who appeared to be un-
prepared for it, even though they behaved in a
manner inappropriate for Christians (as church
leaders saw it)? Once a person felt assured of salva-
tion, did it matter how that person behaved? Could
one claim inspiration directly from God as a result
of grace received through justification? Many more
mainstream or moderate puritans, including New
England church leaders, answered a strong “no” to
all of these questions. Though grace was freely
given, only those who showed signs that God was
beginning to favor them (who acted in a righteous
manner by listening to sermons, reading scripture,
examining their consciences, and obeying God and
magistrate by following the law) would receive the
grace of justification. Good works came from true
faith—a saint must continually examine his or her
conscience for these signs throughout his or her
life. Lapses could mean that a person had been de-
luded into assurance or might be a hypocrite. Al-
though justification occurred supernaturally, by
God’s action only outside of human agency, it had
to be “demonstrated” in practice. It did not give ex-

cuses for immoral behavior or disobedience. Some
more radical puritan thinkers interpreted Paul’s let-
ter to the Romans differently and saw that although
justification made them “dead” to the law (“anti-
nomian” is from the Greek anti-nomos, literally,
“against the law”) and gave them a special status
and connection to God and their fellow elect, it did
not give them liberty to sin.

The practical, pastoral questions asked above
preoccupied the treatises and sermons of puritan di-
vines who struggled to understand the doctrines of
predestination and election, faith, justification, and
sanctification, the place of good works within this
system of salvation, and the implications for church
government and discipline. In addition to theologi-
cal debates, individual puritans’ personal experi-
ences of assurance and tribulation—what historian
Peter Lake calls the “intense evangelical experience
of justification”—also informed the answers to these
questions. Debates over central doctrines like justi-
fication provided puritans with a foundation for dis-
putes over more worldly concerns such as order,
discipline, ceremonies, and the ethical conse-
quences of justification in an unregenerate world.
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King Philip’s War
King Philip’s War, the most significant struggle be-
tween natives and colonists in seventeenth-century
New England, began in the Plymouth Colony town
of Swansea in 1675, when a group of Wampanoag
Indians attacked the colonists. Lasting one year, the
war spread north into New Hampshire, across
Massachusetts and Rhode Island, and south into
Connecticut. King Philip, grand sachem of the
Wampanoag and either the second son or the
grandson of Massasoit, began a military campaign,
the purpose of which was to drive every last
colonist from New England.

Philip, or Metacom (or Metacomet) as he was
also known, succeeded his brother, Alexander, also
called Wamsutta, to the sachemship in 1662. The
Plymouth Court had summoned Wamsutta to Ply-
mouth to answer questions about native conduct,
and it had sent forth Major Josiah Winslow and a
small force to back up the summons by force of
arms. Wamsutta became sick and died suddenly.
Philip was enraged by the cruel and disrespectful
treatment of his brother, and he began to distrust
the colonists with whom the Wampanoag had had
long and peaceful relations under Massasoit. At
first Metacom had sought to accommodate to a life
alongside the colonists. As sachem, he took the lead
in much of his tribe’s trade with the colonies. He
adopted the European name of Philip, and wore
some English-style clothing. Although he never
embraced Christianity and was wary of missionary
efforts by Indian converts from the praying towns,

he occasionally allowed them to visit his people.
His complaints about colonists’ interference with
Indian livestock, for example, resulted in serious
clashes with the colonial leaders. Despite Philip’s
best efforts at maintaining his relationship with the
colonial authorities, they continued to suspect him
of planning acts of war. Finally, in 1671 the colonial
leaders of the Plymouth Colony forced major con-
cessions from Philip. He gave up much of his tribe’s
arms, and according to colonial authorities, agreed
that he and his tribe were subject to English law.

In March of 1675, after more than a decade of
mounting tensions with colonists and with Indians
who had converted to Christianity, a single incident
tipped Philip toward war. John Sassamon, a Chris-
tian Indian from Cambridge, Massachusetts, was
making his way home when he disappeared
through the ice into a lake in the marshlands. At
first colonial authorities deemed Sassamon’s death
accidental, but rumors began to circulate that three
Wampanoag Indians had murdered the young con-
vert. The men were arrested, tried, found guilty by
a jury of Indians and colonists, and hanged. Philip
declared that the colonies had no power to hang his
people.

Philip had been negotiating with the Narra-
gansetts of Rhode Island and other tribes in south-
ern New England whose contact with the colonists
was also strained by constant demands for land, the
poverty of the native peoples, and escalating trading
difficulties. He wanted their assurances of assistance
if he went to war, and for the most part, he received
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them. Not all Indians sided with Philip. Those who
had converted to Christianity generally fought with
the English or remained neutral, although the En-
glish also imprisoned many of these praying Indians
on Deer Island in Boston Harbor to keep them from
waging war. Some native communities on Cape Cod,
Martha’s Vineyard, and Block Island did not partici-
pate in the war. Indian soldiers fighting with the
colonists helped turn the tide of the war. Governor
Edmund Andros of New York convinced the Mo-
hawk tribe to attack some of Philip’s winter camps,
and in April 1676, the Mohegan and Pequot tribes
succeeded in defeating the Narragansetts under the
sachem Canonchet, whom the Mohegan sachem,
Uncas, executed. On 12 August 1676, Philip was
killed in the great Assowamset Swamp in Rhode Is-
land by a Wampanoag fighting with Captain Ben-
jamin Church. Soldiers dismembered the sachem’s
body, cutting off his hands and head, and displayed
the parts on trees. While this death brought the main
conflict to an end, fighting continued on the north-
ern frontiers of New England.

The war left colonial communities in the western
regions of New England particularly traumatized.
The mortality rate on both sides was probably 10
percent of all soldiers, one of the bloodiest wars in
American history. The Indians burned over a dozen
Massachusetts Colony towns, including Brookfield,
Deerfield, Northfield, Springfield, and Lancaster.
Western towns were abandoned and not resettled
until much later. Mary Rowlandson’s famous 1682
narrative, The Sovereignty and Goodness of God,
together with the faithfulness of his promises dis-
played, being a narrative of the captivity and
restoration of Mrs. Mary Rowlandson, described
her travels with the Indians as a captive from Lan-
caster in the war. During her captivity she moved
with the Indians over 150 miles.

Worse, though, was the fate of the Indians. It had
become common to take Indians into servitude

since the Pequot War of 1637, but after King
Philip’s War, many native peoples never knew free-
dom again. Philip’s young son and many of the war-
riors were sent to the Caribbean, where they were
sold into slavery. Trust between Indians and
colonists was broken, and even Indian praying
towns suffered as a result. They lost financial sup-
port, and colonists appointed overseers to the Indi-
ans, who lived now on reserved land. Colonists
viewed the war as a dreadful judgment upon them,
not for their conduct toward Indians, but for their
materialism and lack of faith. The end of the war
resulted in a short-lived burst of piety among the
victorious colonists and a precarious sovereignty for
Indian tribes in southeastern New England.

The war remained a significant cultural memory
for both Indians and whites in the centuries to
come. In historical literature it has been variously
referred to as Metacom’s Rebellion, a series of
skirmishes between colonists and Indians, and a
pan-Indian movement for liberation. By the eigh-
teenth century, many Anglo-Europeans treated
the war as the end of Indian existence in New En-
gland. The war was the subject of plays in the nine-
teenth century, and a U.S. warship was christened
Metacom.
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Lambeth Articles
The Lambeth Articles were prepared by Arch-
bishop John Whitgift in 1595 in response to at-
tacks on the doctrine of predestination that had
arisen in Cambridge University. In April of that
year, William Barrett, chaplain of Gonville and
Caius College, preached a university sermon that
criticized the deterministic predestinarianism of
many Calvinists. This criticism flew in the face 
of what was the informal orthodoxy of the Church
of England, though Barrett believed that his
views were consistent with the language on pre-
destination found in the church’s Articles of Reli-
gion, or Thirty-nine Articles. Despite his defense,
the university Consistory Court called upon Bar-
rett to recant his views. Instead, he appealed to
Archbishop Whitgift. After considering the mat-
ter, Whitgift issued the Lambeth Articles in No-
vember 1595.

Whitgift’s articles came down strongly on the
side of double predestination. He stated that God
had from eternity predestined some to salvation
and reprobated others to death. The efficient cause
of predestination was not to be found in God’s
forseeing of faith, perseverance, or good works, but
stemmed purely from the will of God. The number
of predestined was certain and could not be in-
creased or diminished. Those not predestined were
rightfully condemned because of their sins. A true
and justifying faith, which is found in those elected
by God, could not be lost. Those upon whom God
bestows this justifying faith were sure of the remis-

sion of sins and eternal salvation. Obviously, then,
saving grace was not granted to all men. Only those
called to Christ by the Father were saved. And it
was not in the power of any individual to influence
whether or not that individual was saved. These as-
sertions of what had become Calvinist orthodoxy
were stated by Whitgift to be “uniformly professed
in this Church of England and agreeable to the Ar-
ticles of Religion established by authority.”

Though they carried the personal authority of
the archbishop of Canterbury, Queen Elizabeth re-
jected requests that the Lambeth Articles be offi-
cially incorporated into the Articles of Religion.
Again, at the Hampton Court Conference of 1604,
the puritan spokesmen requested of the new
monarch, James I, that the Lambeth Articles be
made official policy of the Church of England, but
the king rejected the request. However, the
Church of Ireland did incorporate the Lambeth Ar-
ticles in its 1615 Articles of Religion, generally
credited to Archbishop James Ussher. Because of
this acceptance of the articles, as Arminian views
gained greater currency in England in the early
seventeenth century, many puritans perceived the
Irish Protestant Church as more orthodox.

See also: Anti-Calvinism, Arminianism, Articles of
Religion, Irish Articles, Predestination
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Law in Puritan New England
The Puritans of New England came to their new
settlements with reform of religion and law upper-
most in their minds. They introduced ideas, all the
while fighting about them, that became increas-
ingly important and even took on new meanings by
the time the United States was established, ideas
such as the separation of church and state, legal tol-
eration of dissent, and codification of the laws.
Knowledge of the law, and thus its printing and
widespread distribution, were paramount to the
Puritan legal ethic. They practiced a consensus
form of governance that lent itself to bitter argu-
ments, at the same time that it provided a founda-
tion for mediation rather than purely adversarial
practice of law. This latter contribution helped ease
a legal transition with the native Algonquian popu-
lation, however difficult it made life for Dissenters
in New England itself. It also contributed to a per-
sistence of a sense of substantive or actual justice,
rather than the increasingly procedural and formal
justice of the common law.

The legal practice of the indigenous Algonquian
people was rule by council and consensus. During
the colonial period, especially in its early days, re-
ferred to as the contact period between Indians and
Europeans, legal relations between native groups
and the settlers were characterized by mediation.
The English Puritans who formed the colonial gov-
ernments of Plymouth (1620), Massachusetts
(1630), New Haven (1636), and Connecticut
(1636) experimented with legal institutions. They
used both biblical and equitable principles and
rules. The Massachusetts Bay Company Charter
and the Mayflower Compact provided some guid-
ance and legal authority, as did John Winthrop’s
sermon “Model of Christian Charity.” Several colo-
nial leaders, including Winthrop, had been trained
at the Inns of Court in England, and they ex-
changed letters on legal matters, especially in capi-
tal cases. The laws were codified, published, and
distributed. Rhode Island (settled in 1635), on the
other hand, remained firmly attached to the emerg-
ing English emphasis on common law. Vermont
and New Hampshire had colonial legal systems
similar to those of their parent colonies. New

Hampshire, for example, codified its laws as early
as 1679. The legal landscape from 1620 to 1690 was
reform-minded and consensus-oriented, in gen-
eral. This period was followed by the re-angliciza-
tion of legal institutions in the eighteenth century,
which removed much of the Puritan character of
the law and its goal of substantive over procedural
justice.

The concept of law, that is, the idea that there
are systematic means by which to regulate human
behavior and make decisions regarding problems
between human beings, predates written history.
According to European accounts from the six-
teenth century onward, the early native inhabi-
tants of New England had a system of law that re-
lied on such principles as reciprocity and
compensation for harm. The Algonquian Native
Americans governed themselves through personal
jurisdiction, which lay in the hands of a paramount
chief and his or her council. As Indians faced the
colonization of their land, they developed legal
strategies to handle relations with the Europeans.
They formed an idea of subject-matter jurisdiction
to address such problems as the introductions of
livestock, alcohol, and guns—matters that they
took to the settlers’ own colonial courts. In all
other respects, however, they retained personal ju-
risdiction over themselves until, successively, they
were defeated in wars or incorporated into colonial
societies. The experience with the native popula-
tion and its impact on Puritan jurisprudence in
New England cannot be underestimated. By set-
tling differences with the nations around them
using some of the same concepts that they had im-
ported, the colonists were able to see a benefit that
they could parlay into a public relations coup.
They claimed they treated the Indians with the
same justice as they had among themselves.

Perhaps the most important legal document
composed in New England was the Mayflower
Compact of 1620. At that time in coastal waters, 102
passengers were making their way to Virginia in the
ship when it was blown off course. The passengers
who were Adventurers, that is, coming to the New
World in quest of material advantages, threatened
the Pilgrims, or Separatists, with mutiny if they
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could come to no agreement on governance, and
thus the group drew up the Mayflower Compact.
The compact was a constitution of sorts, in that it
laid the foundation for self-government and gave
rights of participation to the non-Separatist males
on the ship. The other New England colonies had
charters obtained from the Crown, which often
served as models for their state constitutions after
the American Revolution. Each colony, thus, had
some legal document that brought it into existence
and gave it authority from the king to govern itself.

The English colonists who settled southern New
England in the seventeenth century had been ex-
posed in England to diverse theories of law reform,
and each colony tried to use various legal theories
to set up its government under the authority of a
royal charter. All the New England colonies drew a
distinction between the church and state, even
though Puritan magistrates and ministers consulted

closely on issues of polity. There were no church
courts in New England as there had been in old
England. In 1630 Massachusetts interpreted their
charter to set up a legal system that included a
General Court, which acted both as a legislature
elected by the freemen and as an appellate court; a
Court of Assistants, which advised the governor
and also acted as an appellate court; and in 1636, a
system of county courts that heard cases at trial.
There was trial by jury, and in 1641 the laws, called
the “Body of Liberties,” were codified, to be pub-
lished and read aloud in each town. In 1648 Massa-
chusetts revised its code, called the Laws and Lib-
erties, and updated it periodically after that.

The other New England colonies had systems
that resembled that of Massachusetts, but there
were variations. New Haven elected to establish a
Mosaic Code for its criminal laws based on Rev-
erend John Cotton’s treatise Moses His Judicials.
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New Haven had twenty-three capital offenses in its
1656 code, while Massachusetts had twelve in
1641, and Plymouth only nine in 1636. When Con-
necticut merged with New Haven Colony, it too
pronounced the authority of the Mosaic Code, but
its laws were in fact more moderate than New
Haven’s. There was no trial by jury in New Haven
Colony, and only adult male church members could
be freemen. Thus the separation of church and
state existed technically in New Haven but was not
as clear as it was in Plymouth Colony, Massachu-
setts Bay, or Connecticut. In Connecticut, all men
of property could vote for the General Court, serve
on juries, and hold office, irrespective of church
membership.

In all the New England colonies except Rhode
Island, lawyers were legally prevented from prac-
ticing in courtrooms in an effort to keep procedure
uncomplicated and, according to legislators, to
more readily get to the truth. Each colony had law
books brought from England to consult, such as
John Cowell’s legal dictionary, Michael Dalton’s
Country Justice, and Edward Coke’s On Littleton, a
set of court reports. Private citizens also had law
books in their possession, but they were forbidden
to bring these to court or to argue from them. The
emphasis on substance over form was consistent
with Puritan beliefs. Rhode Island followed En-
glish law to a large extent, although it had no sepa-
rate ecclesiastical courts and was officially tolerant
of all religions, unlike the other colonies, which
punished people deemed heretical, such as Bap-
tists and Quakers. The New England colonies also
set several precedents in the area of slavery, with
the first colonial law defining slavery included in
the Massachusetts Body of Liberties of 1641. The
enslavement of Native Americans taken in war was
also included in this statute.

Several legal cases in the seventeenth century
have since become infamous and are generally seen
as a sign of Puritan intolerance, although the reality
was more complex. In each of these cases—the ex-
pulsion of Roger Williams (1636), the antinomian
controversy (1637), the heresy trials of the Quaker
missionaries (1659–1660), and the Salem witch tri-
als (1692)—the Puritan desire for consensus and

stability overrode the community’s ability to toler-
ate debate or dissent. Roger Williams was expelled
from Massachusetts for his political beliefs, which
included support of the desecration of the English
flag by cutting out the king’s cross and the argu-
ment that the king had no right to grant land in
North America because it belonged to the Indians.
Williams moved to Providence Plantations in
Rhode Island, which became a refuge for others
who were banished.

In the antinomian controversy, Anne Hutchinson
and her followers were “convented,” that is,
brought before the community assembled as a
court and questioned about their beliefs in reli-
gious doctrines. Conventing was a procedure de-
rived from Roman law, called libellus conventionis,
to air complaints that threatened the stability of the
community. The antinomians, who were alleged to
believe that moral law did not apply to the elect of
God, were banished when no reconciliation was
possible. They moved to Aquidneck in Rhode Is-
land and to Exeter and Dover, New Hampshire.
Some of the so-called antinomians were accepted
back into Massachusetts after recanting, but others
joined dissenting religious sects such as the Quak-
ers. One such individual was Mary Dyer, who with
two men came to preach in Massachusetts in 1659.
The three Quakers had previously been banished
from the colony and were condemned under the
terms of a law that set the death penalty for Quak-
ers who returned after banishment. The two men
were hanged on Boston Common, while Dyer was
reprieved. When she returned yet again in the next
year, she was again sentenced to death, and this
time the penalty was inflicted on her. This was the
last execution for religious heresy in New England.

Finally, in the Salem witch trials, which occurred
simultaneously with witch trials in Fairfield, Con-
necticut, seventeen people were hanged by order
of a special Court of Oyer and Terminer called by
Governor William Phips to handle the hundreds of
complaints of witchcraft that awaited him on his ar-
rival in the colony. Another was pressed to death in
an attempt to extract a plea, and yet another died in
jail. Spectral evidence, or visitations by images of
witches to the accusers, was admitted as evidence
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against the accused witches to accommodate the
rule of two independent witnesses. Two prominent
ministers, father and son, Increase and Cotton
Mather, both of whom believed in witches, urged
the judges to refuse to admit spectral evidence.
Later, one of the judges, Samuel Sewall, offered a
public apology for his role in the trials. The Math-
ers and Sewall represent the transition from a pre-
modern to a modern mind-set. Though all believed
in witchcraft, the Mathers also embraced Newton-
ian physics, and Sewall wrote the first antislavery
tract published in North America, called The Sell-
ing of Joseph (1700).

Although the seventeenth century was marked
by legal reform and experimentation with unusual
legal procedures, in the eighteenth century the re-
gion returned to more standard English legal insti-
tutions. In 1685 King James established the Do-
minion of New England, hoping to envelop all of
New England under one royal government. The
dominion’s planned jurisdiction included the
colonies of southern New England, plus the two
New Jersey colonies and New York. However, the
dominion fell with the Glorious Revolution of
1688; in 1689 the colonists rose up upon hearing
the news of the English revolution’s success. King
William and Queen Mary restored charter govern-
ment to the colonies, but they retained the right to
appoint royal governors and established a more
uniform system of courts throughout New En-
gland. It was the end of Puritan rule in the formal
sense, but society’s transition from Puritan to Yan-
kee was by no means complete. Even though the
legal systems of the New England colonies re-
flected the emerging dominance of the common
law system, the Puritans’ legacy to the future
United States was its preference for substantive
justice over mere form.
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Laws and Liberties
The Massachusetts Laws and Liberties, published
at the General Court’s direction in 1648, marked
the first comprehensive effort at fixing in public
written form the various positive statutory laws for
the colony. Prior to its publication, the magistrates
had ruled with broad discretionary authority, but by
1634 the court’s deputies pressed for comprehen-
sive publication of enacted laws for common refer-
ence and to restrict discretionary rule. Various ap-
pointed committees failed to produce material, but
two important documents preceded the Laws.
Boston teacher John Cotton submitted Moses His
Judicials in 1636; although not accepted, this work
influenced the eventual formation of law and seems
to have been influential on both New Haven and
Rhode Island legal codes. A draft by Ipswich minis-
ter Nathaniel Ward had a greater impact on the for-
mulation of the Masschusetts “Body of Liberties.”
Although more a bill of rights than a body of laws,
eighty-six of its one hundred clauses were adopted
for the Laws and Liberties.

Two other incidents prompted the publication:
the Hingham military controversy of 1645 and
Robert Child’s Remonstrance of 1646. Led by John
Hills, a committee formed in 1645 succeeded in
producing the required laws. Arranged alphabeti-
cally, Laws and Liberties lists most laws “of general
concernment” that had been enacted by the Gen-
eral Court and covers a wide range of areas and be-
haviors, including criminal, civil, and inheritance
law. Among the controversial laws is the list of capi-
tal laws (including offenses such as idolatry, witch-
craft, blasphemy, bestiality, homosexuality, adul-
tery, parent cursing, and the like) as well as a law
specifically targeting Anabaptists.
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Michael G. Ditmore

Lectures and Lectureships
This refers to sermons preached at times other than
the regular service of morning prayer, in most cases
by parochial incumbents, but occasionally by inde-
pendent ministers who lacked a benefice and were
prepared to live by their preaching. There were es-
sentially three types of lectureship, but despite
their institutional differences, all three stemmed
from a common conviction among Reformed, Pro-
testant churchmen of the centrality of the preached
word to the process of conversion and the economy
of grace. Only with the rise of Arminianism in the
1590s and the conviction among some churchmen
that the sacraments, rather than the word
preached, were the principal vehicles of grace did
the importance of lectures come to be questioned
and ultimately to be seen as dangerous because so
difficult for the Crown and hierarchy to control.
Town preachers and parish lecturers had much in
common; the third institutional type, the lecture by
combination, came largely from clerical and in
many cases episcopal initiative.

Although sermons were in increasing demand in
the late medieval church, most priests, unlike the
preaching friars, lacked the education necessary to
become competent preachers, a situation the
Catholic Church found tolerable, given the central
role assigned to the Mass. For the new Protestant
Church, preaching was essential as a tool of evange-
lization and as a means, now that the Bible was
available in the vernacular, to explain what that

complex work had to do with the process of salva-
tion by faith alone. In the 1622 Directions Concern-
ing Preachers, James I defined lecturers as “a new
body severed from he ancient clergy of England, as
being neither parsons, vicars, or curates,” but in fact
most lecturers were rectors, vicars, or curates; virtu-
ally all were ordained priests licensed to preach; and
the institution dates back at least to the beginning of
Elizabeth’s reign, more than sixty years before.
Thomas Lever, the Edwardian reformer, had no
sooner returned in 1559 from exile in Zürich, where
he had sought safety during Catholic Queen Mary’s
reign, than he was invited by the town of Coventry
“to proclaim the gospel to them.” By 1562, if not a
year or two earlier, the corporation of the town of
Leicester provided lectures on Wednesdays and
Fridays and required one from every household to
attend, a kind of forced evangelization that attests to
the awareness that much of the population was still
Catholic. The town lecturer at Ipswich appears to
date back to the 1540s, and this Protestant institu-
tion may in turn have been based on the earlier
guild priest. In London Whittington College, dating
from the fifteenth century, had an endowed divinity
lecture in addition to an almshouse located in the
parish of St. Michael Paternoster Royal. Although
Whittington’s chantry was suppressed in King Ed-
ward’s reign, the divinity lecture entrusted to the
Mercers’ and Clothworkers’ Companies continued
at St. Michael’s as a parish lecture. In 1559 the early
morning lectures at St. Antholin’s in London were
being preached by three well-known noncon-
formists, and in 1560 Christ Church Newgate insti-
tuted lectures on Wednesdays and Fridays. By 1640
there were town lectures in 74 Parliamentary bor-
oughs, at least 52 of which were controlled by the
borough corporation. By that year, 117 London
urban parishes had hired lecturers at one time or
another. In the diocese of London alone outside the
city, another 65 parishes had had lecturers by that
date. Lectureships were thick on the ground in the
southeast, East Anglia, and parts of the Midlands
where there was a powerful Puritan presence, such
as Northamptonshire, but like the borough corpora-
tion lectureships, which were scattered across the
breadth and length of the land from Newcastle
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upon Tyne in the north to Bristol in the West, parish
lectures were found everywhere. In 1637 John
Tombes, one of Sir Robert Harley’s Puritan clerical
clients, bragged that he had lectured at Leominster,
Herefordshire, for the past decade. In 1614 William
Jones, a godly merchant and London haberdasher,
left a bequest that provided for lectureships in New-
land, Gloucestershire, and Monmouth across the
border in Wales.

Since lectureships existed before there was a
self-conscious Puritan movement and continued
after Puritan Dissenters were removed from the re-
stored Church of England in 1662, the connection
between Puritanism and lectureships was obviously
not an exclusive one. There was, however, an affin-
ity. Although much of the early Protestant leader-
ship of the Elizabethan Church recognized the
centrality of preaching—it was Archbishop Grindal
who claimed that “Public and continual preaching
of God’s word is the ordinary mean and instrument
of the salvation of mankind”—in fact the liturgy in
the Book of Common Prayer allowed little time for
a sermon. The Elizabethan Settlement required
only that a quarterly sermon be preached in every
parish; the Canons of 1604 imposed a requirement
of a monthly sermon. Clearly the official church did
not set a high priority on preaching, although indi-
vidual bishops both preached themselves and en-
couraged the training of priests who lacked the
ability, by sponsoring prophesyings and later minis-
terial conferences. In the early years of the Eliza-
bethan Settlement, there were too few educated
clergy prepared to preach the kind of sermon ac-
ceptable to Protestants to staff the approximately
9,000 parishes in England, and in any event the
queen preferred that her clergy read the sermons
contained in the Book of Homilies, safely orthodox
statements that contained no challenge to the ec-
clesiastical order by law established. If “without the
preaching of the word,” as the Puritan Edward De-
ring insisted, “we can never have faith,” and if
preaching was “even the very way to bring people
into a state of salvation,” as the House of Com-
mons’ order “for the Establishing of Preaching
Lecturers,” insisted in 1641, then a way had to be
found to remedy the paucity of preachers and the

poverty of many parochial livings, whose benefices
were too poor to attract a university-trained
preaching minister. The solution was found largely
in the lectureship, although lectureships were
never preached exclusively by Puritans.

The solution, however, was not without its prob-
lems. Lecturers expected to be paid for their skill in
preaching, and such salaries, which were initially
small (the St. Antholin’s lecturers were paid as little
as £6 in 1559), soon rose (the lecturer at St.
Lawrence Jewry was paid £10 in 1570 but £60 in
1631). In Lincoln, where the two vicarages and the
rectory all had incomes of less than £6 per annum,
the lecturer was paid £40 in 1590. Providing what
the godly laity considered an adequate number of
sermons by godly preachers was expensive, and both
contributions and bequests mounted throughout the
period to support an apparently insatiable demand
for sermons. The very fact that lecturers were paid
by the laity gave the lay godly the power to appoint
and dismiss a lecturer and to a degree to defy eccle-
siastical censures on those preachers they favored.
When Bishop Godfrey Goodman prohibited John
Workman from preaching his lectures at Gloucester
in 1633, the city council simply continued his salary
until a suit in High Commission against the magis-
trates in 1635 stopped such defiance.

Lectures by combination were less problematic.
Normally preached in a market town by beneficed
clergy in the neighborhood gratis, they did not in-
volve the lay control that a salaried lectureship did.
Further, the fact that the ministers were beneficed
was to a degree a guarantee that those preaching
were not nonconformists. Such combinations seem
to have arisen out of the early Elizabethan proph-
esyings or exercises, in part as a mechanism en-
abling unskilled clerics to learn from their better-
educated peers how to preach an exegetical and
evangelical sermon; the preaching and teaching at
these exercises stretched over two or three days,
frequently under the supervision of the archdeacon
or bishop. Prophesyings were suppressed officially
in 1577 in the province of Canterbury by order of
Queen Elizabeth, but similar exercises were begun
in various towns in the province of York and sur-
vived so long as they had the blessing and license of
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the bishop. Even in the south, such exercises and
lectures by combination survived with the blessing
of the more evangelical bishops and in some cases
with their active encouragement, although usually
with some proviso that those preaching be con-
formable and peaceable. The royal instructions of
1629 that required that Sunday afternoon sermons
be turned into catechetical exercises nevertheless
permitted combination lectures so long as they
were preached by “grave and orthodox divines.” At
least eighty-five such lectures by combination have
been identified, and a number of them—as at Ban-
bury, Kettering, and Bury St. Edmunds—were to
all intents dominated by local Puritan ministers.
These were essentially collegial institutions, and at-
tempts to impose a combination lecture against
local wishes could be a prescription for failure.
After the suspension and departure of the popular
Thomas Hooker from Chelmsford, Jeffrey Watt,
rector of Leigh Magna, wrote to Dr. Arthur Duck,
Laud’s commissary, that while he and others were
willing “to uphold that lecture, upon your appoint-
ment,” nevertheless to be “(as some say) thrust
upon them without any desires on their parts” was
bound to produce “small success of our preaching
to a people nothing desiring it.” Watt went on to say
that he would rather face the censure of the bishop
than the anger of the people.

Lectureships existed before there were Puritans
and after, but lectureships came to be identified as a
Puritan institution, peculiarly suited to their demand
for a church centered on a preaching ministry.

See also: Feoffees for Impropriations, Pinners’ Hall,
Prophesyings, Salters’ Hall, St. Antholin’s
Further Reading
Patrick Collinson, “Lectures by Combination,” in

Patrick Collinson, Godly People (London, 1983),
467–498; Paul S. Seaver, The Puritan
Lectureships (Stanford, 1970). 

Paul Seaver

Leisure Time, Theology of
Considering the long-standing popular opinion that
they were pleasure-hating killjoys and joyless fanat-
ics, Puritans expressed rhetorical beliefs about

leisure that were surprisingly supportive of it. Time
spent away from work was essential, Puritan minis-
ters preached, in order to refresh and strengthen
God’s elect as they pursued earthly piety in prepa-
ration for eternal afterlife. Puritan ministers argued
that grim-faced ascetics or solitary celibates per-
verted rather than celebrated the true meaning of
Christianity. “God has given us temporals to enjoy,”
the minister, Joshua Moody, told his congregation:
“we should therefore suck the sweet of them, and
so slake our thirst with them, as not to be insatiably
craving after more.”

Moody’s words reveal explicitly the psychologi-
cal and sociological importance Puritans attached
to their theological concept of leisure. Original
sin produced a flawed human nature in all people
that made them require some pleasure in their
earthly life. By engaging in appropriate leisure
activities, however, one could ward off the temp-
tations of engaging in inappropriate ones. Thus,
godly leisure became one of the most dependable
shields against the ungodly pursuit of excess. De-
nial of all pleasures would only work for a short
time, and then the unnatural dam would burst
with sinful violence.

Once having established the theoretical legiti-
macy of leisure, Puritans hedged the actual prac-
tice of relaxing activities with caveats and restric-
tions that betrayed an uneasiness that lay just
beneath the rhetoric of acceptance. Most obvi-
ously, they forbade any conduct that either de-
tracted from God or was condemned by scripture.
So, too, they proscribed many apparently innocent
diversions such as dancing between men and
women, because these activities, although not
harmful in themselves, could lead to collateral sins
such as fornication. Activities popular with people
the Puritans regarded as morally impure—
Catholics, Italians, the idle rich—were often con-
demned as guilty of sinfulness by historical associa-
tion. Puritans regarded violent and competitive
sports that could produce injuries or hostilities as
antisocial and thus contrary to the public good. Ac-
tivities associated with an enhanced sensuality or
immoral thought—theater, for example—fell out-
side of the acceptable limits for God’s saints.

Leisure Time, Theology of

448



The ideal form of leisure, endorsed by virtually
all Puritans, would be moderate, truly relaxing, de-
void of temptation, and productive. Berry-picking
and fishing were favorite Puritan pastimes. If these
activities took place in groups, were educational,
and made people more aware of God, so much the
better. Puritans liked communal fun—dinner par-
ties and conversation, group readings, house rais-
ings, and harvest parties. Some activities they en-
dorsed tentatively, always a little afraid that “sober
mirths,” as Reverend Benjamin Colman called
these double-edged leisure activities, could easily
degenerate into unacceptable behaviors—“carnal
mirths.” Thus, the appropriate pleasure associated
with sexual intercourse between husband and wife
could easily slide into wantonness; or the produc-
tive relaxation that came with a glass of beer could
lead to the sin of drunkenness. Puritans required
righteous men and women to be ever vigilant when
pursuing leisure to prevent the devil from snaring
their souls when their guards were down.

The caveats, restrictions, and ambivalence with
which they surrounded their support for leisure
gave rise to the popular perception that developed
in Elizabethan England and has persisted across
the centuries that Puritans were hostile to fun.
They were not. Puritan preachers and writers, how-
ever, spent so much time worrying in their pulpits
and in print about bad leisure activities, that they
drowned their endorsement of good leisure in their
own chorus of fears.

See also: Ballads, Music, Sports and Recreation,
Theater and Opposition
Further Reading
Bruce C. Daniels, Puritans at Play: Leisure and

Recreation in Colonial New England (New York,
1995); Alice Morse Earle, Stage Coach and
Tavern Days (1900); Perry Miller, The New
England Mind in the Seventeenth Century (New
York, 1939).

Bruce C. Daniels

Literacy
Puritans believed that literacy, alongside listening
to sermons, was desirable and important: it was al-

most a qualification for salvation. Placing the Bible
at the center of their faith and shunning sacramen-
tal rituals, Puritans placed added emphasis on read-
ing God’s word. Their preachers regularly com-
plained of ignorance and illiteracy as impediments
to further reformation.

However, literacy was not easily defined. Con-
temporaries used the term to refer to the ability to
read a variety of different, professionally distinct
forms of handwriting and typefaces. Notably, it
meant the ability to read Latin. Such a litmus test
conceals those who could read their own language
and those more at home with italic type (“black let-
ter”), which was learned from childhood, than
roman type or the abbreviated handwriting used by
officials. Low estimates of literacy, based on the
ability to write one’s name, suggest that the Refor-
mation coincided with a significant rise in literacy:
from about 20 percent of men and 5 percent of
women in England in 1558 to about 30 percent of
men and 10 percent of women in 1642. However,
as writing was taught at a later age than reading and
usually to boys and not girls, it is likely than many
more had reading skills. In addition, more prosper-
ous urban areas had higher rates than rural ones,
and regions that welcomed Puritanism, such as
Essex, often had rates higher than average. Individ-
ual Puritan communities, which often invested
heavily in education, appear to have had exception-
ally high literacy rates.

Puritan preachers urged reading both at home
and in church. Many advised the following of the
biblical texts that were read in church and the mak-
ing of sermon notes. Puritan towns, such as Bury
St. Edmunds and Halifax, were among the first to
have parish libraries, for the use of clergy and laity.
Personal collections circulated in networks of godly
sociability: Archbishop Tobie Matthew allowed
godly clergy to use his library to inform their ser-
mons and printed books. Reading was also a stan-
dard feature of conventicles, where the Bible was
read in groups.

Literacy was a feature of domestic devotion,
where as well as the Bible, Puritans read books
such as John Foxe’s Book of Martyrs, sermons,
and other Puritan texts. Such reading was usually
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practiced aloud and in company: fathers read to
their children and servants as a domestic religious
exercise. Puritans regularly donated books in their
wills; many, such as Richard Baxter and John
Shaw, distributed numerous Bibles among the
poor. Puritan books demonstrated that literacy
was central to their faith. Some books, including
Nicholas Bownd’s Doctrine of the Sabbath (1595)
and Alexander Nowell’s Catechism (1591), pre-
sented it as part of a wider program; others, such
as Henry Webley, whose manuscript was entitled

A breef and godly exhortatione to the daylye
reedinge of the Holye Scriptures (1603), taught
that literacy was central to Puritan devotion.

See also: Bible, Family Piety
Further Reading
David Cressy, Literacy and the Social Order:

Reading and Writing in Tudor and Stuart
England (Cambridge, Eng., 1980); Adam Fox,
Oral and Literate Culture in England, 1500–1700
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Magnalia Christi Americana
The modern scholar Perry Miller noted, percep-
tively, that though Cotton Mather spent only three
years writing the Magnalia Christi Americana, it
took “all the country’s experience to produce.”
When Mather began to write his masterful history
of New England in the 1690s, the status of New
England was much in doubt. The Massachusetts
charter had been annulled, and Puritans were en-
during the tyrannies delivered by Dominion Gov-
ernor Edmund Andros. Mather sought to demon-
strate that despite appearances, New England had
not been defeated and was worthy of a grand his-
tory illustrating its glory. Indeed, at over one thou-
sand pages, the Magnalia gave Mather the oppor-
tunity not only to write a history of New England
but also to express his family’s version of history.
With its accounts of ordinary and remarkable
events as well as famous and infamous individuals,
it is the most comprehensive, original, and vision-
ary seventeenth-century American Puritan history.

Although Mather discussed many of the same
themes as his first- and second-generation prede-
cessors had, the Magnalia differed from other his-
tories both quantitatively and qualitatively. More
than any other Puritan historian, he demonstrated
his extraordinary, unparalleled passion for New En-
gland. At the heart of Mather’s story was New En-
gland itself, rather than a colony with a connection,
however tentative, to England. The Magnalia ex-
pressed a sense of New England’s role, potential,
uniqueness, and wonder unlike that found in any

other Puritan writing. It was crucial to show that
the experiment was succeeding, and to defend this
premise, Mather recounted the lives of clergy and
rulers, the history of Harvard, and stories of re-
markable providences. All of these supported
Mather’s idea that New England had already be-
come worthy of merit in the eyes of God and that it
still held great potential to become a New Israel.

At the same time, Mather could not be com-
pletely certain that America would become the
elect nation he hoped for. He was especially con-
cerned that his generation and their children were
less pious than their forebears and lacked respect
for the clergy. Mather showed how God responded
to this declension: the colonists were punished
harshly with various misfortunes. Despite such
misgivings, Mather desired to write his own gener-
ation into history and indicated that they might re-
form themselves and revive their dying piety. The
Magnalia has, because of this message, been com-
pared to a jeremiad. Mather’s efforts to redeem his
own times were self-serving; as well as being a his-
tory, the work gave him the opportunity to explain
his controversial positions and justify his actions.

Ultimately, Mather concludes his work unsure if
he should be optimistic or pessimistic about the
Puritans’ prospects in America, and he thus shares
much in common with first-generation New En-
gland historians. While he identified himself more
as a New England Puritan than the historians who
preceded him, he did not end the Magnalia on the
confident note on which he began it. As original
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and as grand as the Magnalia may seem, Mather
showed how deeply he had imbibed the founders’
myths as well as their trepidations about New En-
gland’s future. Yet it is a grand work, set apart by
Mather’s imagination and eighty years of history
behind him as well as a motivating passion unseen
in any other Puritan.

Further Reading
Christopher Felker, Reinventing Cotton Mather in

the American Renaissance: Magnalia Christi
Americana in Hawthorne, Stowe, and Stoddard
(Boston, 1993); Kenneth Silverman, The Life and
Times of Cotton Mather (New York, 1984).

Rachelle E. Friedman

Major-Generals
The rule of the major-generals, Oliver Cromwell’s
experiment with direct military dictatorship, lasted
a little over sixteen months, but even today the
memory of that period shapes a very pervasive
image of English Puritanism. Cromwell’s decision
to appoint a number of his most trusted military
commanders (several of whom were related to him
by blood or marriage) as regional governors was
motivated partly by his failure to achieve a stable
political system, but equally by the alarm caused by
royalist uprisings in England in the summer of
1655.

By the time the major-generals took up their posts
in late 1655, England and Wales had been divided
into ten military administrative units. Northern En-
gland was allotted to John Lambert (Yorkshire,
Westmorland, Cumberland, Northumberland,
Durham). Charles Worsley was given charge of Lan-
cashire, Cheshire, and Staffordshire (which, after his
death in June 1656, passed to Tobias Bridge). In the
Midlands, Cromwell placed his cousin Edward
Whalley (Lincolnshire, Leicestershire, Derbyshire,
Nottinghamshire, and Warwickshire), William
Boteler (Bedfordshire, Huntingdonshire, Rutland,
and Northamptonshire), and James Berry (Worces-
tershire, Herefordshire, Shropshire, Monmouth-
shire, and Wales). The West Country was entrusted
by Cromwell to his brother-in-law John Desborough
(Gloucestershire, Somerset, Wiltshire, Dorset,

Devon, Cornwall). Southern and eastern England
was divided between Cromwell’s son-in-law, Charles
Fleetwood (Oxfordshire, Buckinghamshire, Hert-
fordshire, Cambridgeshire, Essex, Norfolk, and Suf-
folk), “Praying William” Goffe (Sussex, Hampshire,
and Berkshire), and Thomas Kelsey (Kent and Sur-
rey). The administration of London and Middlesex
was shared between the elderly Philip Skippon and
John Barkstead.

Within these regions were smaller administrative
units, overseen by subordinates. Fleetwood’s
deputy in East Anglia, for example, was Major-
General Hezekiah Haynes. Ireland was ruled by
Henry Cromwell, Oliver’s second surviving son, al-
though he was technically subordinate to Fleet-
wood. The government of Scotland was supervised
by George Monck.

The major-generals were coordinated by
Cromwell’s secretary of state, John Thurloe, and
supported by regional authorities in the shape of
county commissions. These were formally in place
by October 1655, and effective military govern-
ment commenced that November. The origins of
many commissioners were distinctly humble, al-
though a few came from traditional county fami-
lies. In general, however, it is thought that most
were comparatively inexperienced in wielding
power. Their lack of experience and status was re-
sented by many of the older gentry, even Puritans,
who considered themselves the natural local
rulers. The fact that the military governors were
distinctly Independent in hue, however, did not
prevent Presbyterians from sitting as commission-
ers, even though a few refused the honor. Thus,
just as the characters of the individual major-gen-
erals varied, so did those of the county commis-
sions. Whereas in Somerset the persecution of roy-
alists and levying of taxes appears to have been
comparatively mild, zealous Essex commissioners
even “decimated” the estate of Major-General
Haynes’s brother. The central authorities in Lon-
don, including Cromwell himself, often found
themselves more moderate than county commis-
sions. Such radicalism sometimes resulted in the
intimidation of not only royalists, but also of mod-
erate Puritans such as Ralph Josselin, who re-
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ported some Essex commissioners had threatened
him with transportation to Barbados.

Surprisingly, the machinery by which the major-
generals enforced their rule was not primarily
through the New Model Army. Although the Army
numbered some 53,000 in 1655, only 11,000 were
stationed in England and Wales—3,000 around
London. Not only were the remainder too scat-
tered to police a population in excess of 5 million,
but the soldiers themselves were far from homoge-
neously Puritan. A significant proportion of the in-
fantry were conscripts, while many others were for-
mer royalist prisoners of war. Many officers were
not well disposed to the idea of a Protectorate. In-
stead, the major-generals utilized newly raised local
militias, who, being volunteers, were largely com-
bat veterans and ideologically committed.

The duties of the major-generals were wide-
ranging, principally concerned with the mainte-
nance of national security and the promotion of
godly morality. They were required to disarm indi-
viduals disaffected from the state and to monitor
their subsequent activities. An example of the care
with which this was done can be seen in Major-
General Haynes’s returns for Essex, preserved in
the British Library. The major-generals were to su-
pervise the collection of a “decimation” tax, levied
on landowners known to have supported the Stuart
cause since 1641. In pursuance of their duty to “en-
courage and promote godliness and virtue and dis-
courage and discountenance all profanes and un-
godliness,” the major-generals were to detect and
close places of ill repute, such as brothels, gaming
houses, and unlicensed alehouses. They were to
deal with idle persons, suppress proscribed sports
such as horseracing, bearbaiting, and cockfighting,
enforce the observance of the Sabbath, and prevent
swearing and fornication. They were to punish
those married by religious, rather than civil cere-
mony, and to prohibit Christmas and Easter cele-
brations. They were to supervise committees of
“Triers” and “Ejectors,” who vetted sitting and
prospective ministers and schoolteachers. Most of
these duties, however, were no more than what had
been required of civilian magistrates, and even the
Puritan-inspired legislation against festivals and re-

ligious marriage had been in place long before
1655.

The major-generals excited considerable resent-
ment, but whether their unpopularity has been ex-
aggerated by propaganda disseminated after the
restoration of the monarchy, and by subsequent
historians, is a matter of debate. Against those who
have claimed (with some validity) that the major-
generals were detested in the localities, others have
pointed out that the military governors found con-
siderable support among Puritan gentry and com-
mitted godly among the general population. Such
people saw the major-generals as the spearhead of
the godly reformation that had been expected and
prayed for after the defeat of the royalist armies in
the Civil Wars. Without doubt, however, the cost of
maintaining such large military forces was huge,
and the heavy taxation required was deeply re-
sented. Even if their reputation as arrogant killjoys
was exaggerated, the traditional English resent-
ment of arbitrary government and of standing
armies was echoed even in the writings of commit-
ted Puritans such as William Prynne.

When in January 1657 a militia bill designed to
provide permanent revenue for the local militias
was defeated in Parliament, Cromwell promptly
abandoned the experiment and began to reassign
his major-generals to other duties.

See also: New Model Army
Further Reading
Christopher Durston, Cromwell’s Major-Generals
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Generals,” in D. Baker, ed., Religious Motivation:
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Historian, Studies in Church History, vol. 15
(Oxford, 1978).
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Marian Exiles
After the death of her brother, King Edward VI,
Mary Tudor acceded to the throne of England.
Under Edward’s rule, England had retained and
further reformed the Protestant faith that Ed-
ward’s father, King Henry VIII, had imposed upon
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the nation. Henry had overthrown Catholicism
and become head of England’s Protestant Church
in order to obtain a divorce from Mary Tudor’s
mother, Catherine of Aragon. Thus, Mary identi-
fied the Protestant faith with the dishonoring of
her mother and the loss of her claim to inherit the
English throne as Henry’s oldest child.

Upon her accession to the throne in 1553, Queen
Mary restored Catholicism to England and insti-
tuted repressive measures against Protestants.
Threatened by the queen’s insistence that they re-
pudiate their beliefs, about 800 Protestants fled
England. Referred to as the Marian exiles, many of
those Protestants, who escaped from England to
the Continent, settled in Geneva or Zürich. The
refugees that lived in Geneva fell under the influ-
ence of John Calvin, while those who resided in
Zürich benefited from the teachings and practices
of Henry Bullinger. Under these influences, the
Marian exiles further developed their own religious
ideas while they engaged in practices they wit-
nessed in their adopted Protestant communities.
On the Continent, English Protestants enjoyed an
even greater ability to work out their theological
beliefs than they had experienced under the rule of
Edward VI.

When Mary Tudor died in 1558, her half sister
Elizabeth inherited the crown. With Queen Mary
dead, many of the refugees felt free to return to
England. The returning exiles brought home with
them plans for completely reforming the Protes-
tant Church of England with the religious beliefs
and practices acquired during their time abroad.
The resistance of Queen Elizabeth to more radical
religious reform, however, stalled their efforts. The
queen’s decision to follow a more moderate path of
religious reform meant that the insistence on
deeper reforms made by Marian exiles and com-
mitted Protestants who had remained in England
during the reign of Queen Mary formed the basis
of what became the Puritan movement.

See also: Marian Martyrs, Marian Underground,
International Puritanism
Further Reading
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Marian Martyrs
King Henry VIII renounced Roman Catholicism
and the papacy in order to obtain a divorce from
Mary Tudor’s mother, Catherine of Aragon. Henry
became head of England’s Protestant Church and
with his archbishop of Canterbury, Thomas Cran-
mer, set about reforming the new Church of En-
gland. Under the rule of Edward VI, Henry’s son,
England retained the Protestant faith. Archbishop
Cranmer with Edward’s support continued to re-
model the English church. After the death of her
brother King Edward VI, Mary Tudor acceded to
the throne of England.

Mary identified the Protestant faith with the dis-
honoring of her mother Catherine and the loss of
her claim to inherit the English throne as the first
of Henry’s children. English crown in hand, Queen
Mary resolved to restore Catholicism to England.
Her marriage to Philip of Spain and persecution of
Protestants cost her support. While the Marian ex-
iles fled from England to the Continent in order to
practice their faith, others remained under Mary’s
rule, and some of those who stayed in England
proved ready to die for their faith.

In December of 1555 the first group of the ap-
proximately 300 Marian martyrs were executed
under Queen Mary’s rule. Charged with and found
guilty of heresy, some of those burnt at the stake in-
cluded Bishops Hugh Latimore and Nicholas Rid-
ley, and Thomas Cranmer, the archbishop of Can-
terbury. The deaths of the Marian martyrs earned
Queen Mary the nickname of “Bloody Mary.”
Queen Mary died in 1558. Her half sister Elizabeth
succeeded her on the throne.

Queen Elizabeth’s moderate approach to reli-
gious reform and the return of the Marian exiles
helped promote the growth of the Puritan move-
ment and also advanced the importance of the
Marian martyrs. John Foxe’s Book of Martyrs, in
particular, helped to shape the depiction of Mary’s

Marian Martyrs

454



rule as ruthless and Catholic corruption as the root
cause of unjust Protestant martyrdom. Richard
Rogers’s Seven Treatises for Living a Godly Life,
also used the martyrdom of Protestants living
under Queen Mary’s rule to encourage godly citi-
zens (Puritans) to zealously practice their faith and
remain committed to properly reforming the En-
glish Protestant Church.

See also: Book of Martyrs, Marian Exiles, Marian
Underground
Further Reading
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Marian Underground
Shortly after the accession of Mary Tudor to the
English throne in 1553, Parliament approved legis-
lation restoring the Mass and reinstating legal
penalties for heresy. Catholicism was being re-
stored, and Protestants were faced with stark
choices. Perhaps as many as a thousand went into
exile. Hundreds were arrested and imprisoned,
with approximately three hundred being executed.
An unknown number of Englishmen who had
come to believe in Protestantism during the reigns
of Henry VIII and Edward VI chose a different
course. Such individuals sought to remain in En-
gland and live under the radar of the authorities.
Just as many loyal Catholics had hidden their reli-
gious treasures during the previous regimes in
hope of a better day, so a London merchant, Ed-
ward Underhill, sealed his Protestant books “in a
brick wall by the chimney side of my chamber,
where they were preserved from mold or mice until
the first year of our most gracious queen Eliza-
beth.” Some—including the princess Elizabeth—
publicly worshipped in accord with the new dis-
pensation while keeping their true views secret.
But there were other options.

The Marian regime relied upon parish officials to
report those who were not attending required wor-
ship. Not all clergy were as eager as others to do so,

and it can be imagined that in parishes where a ma-
jority were sympathetic to Protestantism and
parishes that were geographically removed from
the seats of zealous Catholic bishops, it would have
been relatively easy to go one’s own way. Indeed,
this is likely what led Adam Winthrop, the master
of the Clothworkers’ Company and thus a promi-
nent Londoner, to leave the city and relocate on his
rural Suffolk manor where he was patron of the
church living. A slightly different strategy was em-
ployed by his son, William, who shortly after the ac-
cession of Mary moved a few blocks from a resi-
dence in the parish of St. Peter’s Cornhill to the
neighboring parish of St. Michael’s. The rector of
St. Peter’s no longer had responsibility for him; and
the odds were that he would be able to hide his
presence in his new parish.

Those who wished to continue Protestant wor-
ship could draw hope from the long success of the
Lollards in maintaining their faith underground
over the centuries. There were clearly secret con-
gregations that met in private rooms, in ships, and
elsewhere to worship. Evidence exists, for instance,
that on the first two Easter Sundays of Mary’s reign,
William Winthrop, Christopher Goodman, and
Michael Reniger celebrated Holy Communion in
the home of John Pulleyne. London was large
enough in size and population for the Protestant
underground to survive undetected. Edward Un-
derhill reported that there was no better “place to
shift in this realm . . ., notwithstanding the great
spying and searching.” Pulleyne also traveled into
the countryside, nurturing underground congrega-
tions in Colchester, Essex, and elsewhere. Mem-
bers of the underground were able to offer some
level of material support to those who were impris-
oned. Papers of those who were martyred were
preserved by such secret Protestants.

Those in exile were frequently critical of those in
England who hid their faith under a bushel, but the
fact is that many of those then helped rebuild
Protestantism during the reign of Queen Elizabeth.
Not the least of these was Matthew Parker, Eliza-
beth’s first archbishop of Canterbury.

See also: William Winthrop, Marian Exiles, Marian
Martyrs
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Marprelate Tracts
The Marprelate tracts are seven Presbyterian pseu-
donymous pamphlets important to both English re-
ligious and literary history, published between Oc-
tober 1588 and September 1589. By 1588, the
cause of Presbyterian reform appeared bleak.
Queen Elizabeth had blocked all efforts at ecclesi-
astical reform through parliament, and with her
angry speeches and imprisonment of unduly as-
sertive members, she left no doubt that she would
continue to do so. The appointment to her Privy
Council of the puritans’ archenemy Archbishop
John Whitgift in 1586 and the death of their pro-
tector the Earl of Leicester in early 1588 signaled
the growing dearth of friends in high places to pro-
tect and promote their cause. It was looking in-
creasingly improbable that reform would take place
through official channels.

As a result, Presbyterian activists resorted to
more unconventional and desperate measures. In
1587 and 1588, informal provincial classes and syn-
ods began meeting and started debating how much,
if any, respect and validity was to be accorded the
bishops and nonpuritan ministers of the Church of
England. Some of their members seem to have en-
visioned England gradually becoming Presbyterian
through the irresistible but peaceful force of a
growing movement, while some even toyed with
the idea of implementing Presbyterianism against
Elizabeth’s will.

The Presbyterian organization was furtive and, in
its own eyes at least, nonconfrontational and within
legal bounds. The Marprelate tracts were neither. In
1587 the dean of Salisbury, Dr. John Bridges, wrote
a large volume attacking Presbyterianism and de-
fending episcopal government. A response to an ear-
lier Presbyterian treatise, it received two sober re-
sponses from Presbyterian divines. It also received a
response of a very different nature by an author who
identified himself as Martin Marprelate—a response

almost stream-of-consciousness in structure, far
more interested in scurrilous gossip and jokes than
in analysis of Bridges’s works, and frequently wan-
dering off into lively and very entertaining personal
attacks on various bishops and other foes of the Pres-
byterians. Two months later, another, slightly less
giddy follow-up pamphlet under Martin’s name ap-
peared. Martin’s fresh inventive satire is regarded as
a landmark in English literature.

By this time the Marprelate affair took on a life
of its own. Thomas Cooper, bishop of Winchester,
responded and thereby provided Martin with a
fresh target. More pamphlets followed. The gov-
ernment launched a two-pronged attack. Its agents
scoured the Midlands for the press, while it fought
fire with fire. It paid its own satirists to attack Mar-
tin, while Martin became a figure of crude abuse on
the London stage. Martin’s printers were caught,
on 14 August 1589, and tortured. One angry short
last pamphlet under Martin’s name appeared at the
end of September.

Apart from the personal attacks and wit, Martin’s
was a conventional Presbyterianism, distinctive
only in its uncompromising urgency. The struggle
between the Presbyterians and the bishops would
tear England apart if the government did not inter-
vene to end it, Martin warned, and should the gov-
ernment support the bishops, the outcome would
be apostasy and the wrath of God. The pamphlets
made a variety of suggestions as to ways to end the
dispute. In one of his tracts, Martin suggested that
Parliament had the authority to institute reforma-
tion even over the monarch’s objection. He did not
pursue this truly revolutionary line of thought, al-
though hostile critics made much of it. His other
suggestions were standard Presbyterian appeals.
He called for a great supplication to the queen, a
supplication that would draw its force not only from
the righteousness of the cause of the godly, but also
from their strength—“lords, knights, gentlemen,
ministers and people” a hundred thousand signa-
tures, “the strength of our land, and the sinew of
her Majesty’s royal government.” Elizabeth was
under the sway of evil counselors, and if she could
only be reached by this impressive demonstration
of the will of the people, then Presbyterianism
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would be installed. He also wanted the defenders
and opponents of Presbyterianism to have a win-
ner-decides-all debate.

The Marprelate tracts could not have had press
runs in more than three figures, but that small fig-
ure scarcely conveys the extent of their distribu-
tion. Copies were said to have been read to pieces,
and we have one account of a puritan minister
gathering the godly together in a house to share
with them the latest product of the Marprelate
press. The frantic efforts of the government to
track down the press seem to have been based on a
realistic appraisal of the pamphlets’ appeal.

Some Presbyterians thought that Martin’s appeal
to the people through ridicule was worth a try and
that the defamation of the bishops could be seen as
a just judgment of God upon them. But his tactics
were far from universally appreciated among Pres-
byterians. Leading puritans like Thomas Cart-
wright showed a great deal of unhappiness about
the Marprelate tracts. The tracts, they felt, dis-
played a less than godly scurrility, and mockery was
a less than godly substitute for argument. Further-
more, Presbyterians liked to project themselves as
the rightful religious establishment in England, the
rightful monitors of order and decorum. Martin’s
guerrilla and gutter tactics, completely severed
from the respectable traditions of learned exchange
and severed even from conventional venues of
change like Parliament, neatly played into their op-
ponents’ preferred portrayal of them as “popular”
and seditious sectaries promoting social instability.
Martin, in turn, denounced his puritan critics as
cowards.

Martin certainly did not help the Presbyterian
cause, but it might be doubted that he did much
damage to a movement that was already pretty
much dead in the water. It has been argued, how-
ever, that by bringing the debate over church gov-
ernment into the gutter, Martin licensed the cre-
ation of the “puritan” as a figure of abuse. He was
thus indirectly responsible, this argument goes, for
the standard “stage” puritan who began appearing
in the 1590s, a hypocritical, oversexed, greedy
fraud. However little direct damage Martin may
have done, the search he precipitated did have se-

rious consequences. It uncovered the secret classis
organization, and the trials that followed effectively
killed Presbyterianism as an organized movement
in England.

See also: Censorship, Crime and Punishment,
Martin Marprelate
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Michael P. Winship

Marriage
Marriage was the central institution structuring
sexuality, intimacy, and everyday adult life in the
early modern English Atlantic world. In most areas,
puritans and conforming English Protestants
shared the same understanding of marriage as a
Christian ordinance, a social rite of passage, and a
social and sexual partnership. Puritan attitudes did
diverge from the established church position on
some points, particularly in regard to the Church of
England’s retention of Catholic calendrical regula-
tions and the church’s continued prohibition of re-
marriage after divorce. Finally, marriage played a
significant role in puritan ideology and practice, as
a vehicle for reforming personal conduct, and as a
singular and central relationship in the conduct and
experience of domestic piety.

Doctrine and Ritual
Pre- and post-Tridentine Catholic doctrine (that is,
doctrine before and after the Council of Trent,
1545–1563) designated marriage as a sacrament.
This designation had practical and ritual implica-
tions. As a transaction conferring interior grace and
figuring the union with Christ, marriage was viewed
by the Catholic Church as indissoluble. Technically,
in all cases where the marriage was proved to be
valid, this rendered divorce impossible. Practical
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separations (termed divorce a mensa et thoro: “from
table and bed”) could be granted in the case of adul-
tery or excessive cruelty. Such a separation relieved
spouses of the requirement of cohabitation, but it
did not free them from the union itself; neither
spouse could remarry. As a church rite, the pre-
Tridentine Catholic marriage ritual was restricted to
periods during the ritual year deemed appropriate
for a celebration of a union both spiritual and car-
nal. In the pre-Tridentine calendar, marriage was
forbidden during Lent, Rogationtide, Trinity, and
Advent.

Both Lutheran and Calvinist reform of the sacra-
ments downgraded marriage to a Christian ordi-
nance. According to Reformers, marriage was insti-
tuted by God; both the marriage ritual and the
marriage relationship should honor God and reflect
God’s will. But neither the marriage rite nor the re-
lationship conferred grace. Protestant revision of
marriage doctrine allowed for the loosening of rit-
ual requirements and made full divorce with re-
marriage (release a vinculo matrimonio: literally,
“from the matrimonial bond”; dissolving the mari-
tal bond) a possibility in many Protestant states; it
also opened the door for greater civil jurisdiction in
the regulation of marriage.

Clerical marriage and the value of celibacy were
further points of dramatic confessional difference.
Both pre- and post-Tridentine Catholic doctrine
continued to validate celibacy and virginity as
higher spiritual states; it also upheld clerical
celibacy as intrinsic to the sacramental state of the
priesthood. Protestant reformers abolished the for-
mal institution of spiritual celibacy, the monastic
system; in their writings, many Reformers at-
tempted to legitimize marriage as a condition equal
with celibacy in social and spiritual value. Concur-
ring with the Catholic view that marriage was di-
vinely instituted for human reproduction and the
avoidance of fornication, Protestant theorists more
heavily emphasized companionship as an ordained
end of marriage as well.

English Reform and Puritan Critique
Protestant theology opened many doors to possible
changes in theory, ritual, and practice; the Church

of England sometimes closed them. The Eliza-
bethan settlement followed Protestant formula-
tions of marriage as an ordinance rather than a
sacrament. It also upheld the Tudor monastic dis-
solutions and permitted clerical marriage, which
became a widespread practice by the end of the
Elizabethan era. However, the Elizabethan canons
retained the pre-Tridentine calendrical restric-
tions, and the English homily on marriage contin-
ued to utilize the sacramental language of a union
with Christ. It also continued to treat the marriage
bond as indissoluble under all circumstances. Only
a separation a mensa et thoro could be obtained
from an adulterous or abusive spouse. Separated
spouses were guilty of adultery if they attempted to
remarry.

The retention of these pre-Tridentine practices
invited puritan critique and experiments in puritan
reform. Caroline enforcement of the calendrical
restrictions became a mild point of liturgical con-
flict between ceremonialists and evangelicals.
There was a failed attempt by the 1628 Parliament
to abolish the restrictions and a temporarily suc-
cessful attempt in the 1645 Presbyterian Directory
of Public Worship. Although the Restoration
church revived the calendar of prohibited days, his-
torian David Cressy has noted a gradual decline of
both calendrical enforcement and calendrical com-
pliance in the late seventeenth century.

From the Elizabethan period onward, Puritan
domestic theorists raised objections against Church
of England policy on divorce. Claiming that separa-
tion without remarriage negated the reproductive
and protective purposes of marriage, Thomas
Becon and Robert Cleaver argued, in Golden Boke
of Christian Matrimonye (1542) and A Godlie
Form of Household Government (1612), respec-
tively, that full divorce with right to remarriage
should be permitted to innocent spouses with adul-
terous partners. In Christian Oeconomie (1609),
William Perkins extended the argument to cases of
desertion, a phenomenon especially afflicting to
early modern wives. Theophilus Eaton, a founder
and magistrate of New Haven colony, put these ar-
guments into action in 1639. As part of a puritan ex-
periment in both civil and spiritual regulation that
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lasted until the colony was subsumed by Connecti-
cut in 1665, the New Haven code placed fornica-
tion and adultery under civil jurisdiction and legal-
ized divorce a vinculo matrimonio in the case of
adultery or desertion.

Printed Advice and Private Piety
Across liturgical preferences and reform commit-
ments, early modern English lay attitudes toward
the marital relationship reflected a consensus of
emotional and social pragmatism, valuing financial
solidity, rough similarity in social rank and har-
mony, and friendship between spouses. However,
in the culture of Elizabethan and Stuart printed
sermons, puritan clergy disproportionately domi-
nated the discourse. Puritan preaching luminaries
such as Robert Cleaver, William Perkins, William
Gouge, Thomas Gataker, and Richard Baxter de-
veloped marriage and domestic advice sermons
into puritan and Dissenting genres. Puritan divines
took common values of household order, mutual
companionship, and joint domestic duties, and
repackaged them as an evangelical practice, linking
them to a puritan model of household piety and re-
ligious voluntarism.

The preponderance of puritan and dissenting
clerical voices in the Elizabethan and Stuart do-
mestic literature prompted earlier historians to
partially attribute the origins of companionate mar-
riage (a marital relationship based on mutual affec-
tion and heterosexual companionship) and early
modern regimes of domestic piety (often termed
“spiritualized households” by historians) to puri-
tanism. Finding both to be more broadly based in
Continental Humanist thought and in ordinary En-
glish practice, current scholarship has highlighted a
unique puritan emphasis upon, rather than attitude
toward, marriage and domestic mores. Puritan dis-
illusionment with established worship shifted a sig-
nificant portion of energy toward personal godli-
ness and household religion. Evangelical impulses
were channeled into the moral reform of sexual be-
havior and the religious reform of marriage and the
family, as personal and domestic conduct became a
venue for articulating puritan and dissenting ideals
and identities.

This led to especially harsh objections among pu-
ritans to aspects of sexual misconduct, such as the
morally ambiguous practice of prenuptial inter-
course between betrothed men and women. In
New England this approach extended to social pol-
icy; the first decades of the Massachusetts and New
Haven colonies saw a heightened and far more gen-
der-egalitarian prosecution of fornication, as mid-
seventeenth-century New England magistrates
were unusually evenhanded in punishing men as
well as women.

Puritan attitudes toward gender roles in mar-
riage and in society were generally conventional.
However, the puritan emphasis on marriage as a
venue for reforming personal conduct mildly miti-
gated certain aspects of the sexual double standard,
as men were pressured in proscriptive discourse to
adhere to equal standards of fidelity and chastity.
The mutuality of sexual responsibilities also
stemmed from the puritan conceptualization of
marriage as a covenant. A binding and mutual con-
tract directed toward Christian ends and sealed
with spiritual force, the marriage covenant was an
evangelical partnership. This understanding placed
the married couple at the center of puritan models
of domestic and personal reform; wives and hus-
bands contracted to jointly govern a Christian
household and facilitate each other’s spiritual im-
provement, through encouragement, admonition,
and dyadic sessions of religious conversation, read-
ing, and prayer.

See also: Domestic Relations, Espousal Imagery,
Family Piety, Sexuality
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Martin Marprelate
The Marprelate tracts (1588–1589) were seven
pseudonymous pamphlets produced by a clandes-
tine printing press, based first at East Molesey on
the Thames west of London and then at more
than one location in the English Midlands. The
identity of the printer is known. He was Robert
Waldegrave, whose press was at the service of the
most radical of puritan propagandists until its de-
struction by order of the Court of High Commis-
sion. The identity of “Martin Marprelate”
(“Marprelate” meaning literally “spoil bishop”) is
less certain and is the topic on which most of the
scholarship devoted to the subject has focused.
Among the various names proposed, the more
plausible include the radical Welsh preacher John
Penry, whose acknowledged attacks on the bish-
ops and Separatist principles were to take him to
the gallows in 1593; among the less likely, another
Welshman, the soldier of fortune Sir Roger
Williams. It is now accepted that if Martin was a
single author, then he was the Warwickshire gen-
tleman and member of Parliament (MP) Job
Throckmorton. This identification is suggested
both by circumstantial evidence and by compari-
son with Throckmorton’s other utterances, in-
cluding his parliamentary speeches of 1587. The
case for Penry (who was certainly collusively in-
volved) is weakened when the tracts are com-
pared with what he is known to have written,
which is in an altogether more pedantic and hu-
morless style. But nowadays the game of “hunt
the author” has been followed by the postmod-
ernist “death of the author,” and we are less re-
sistant to the possibility that the tracts were the
work of more than one hand. That being the case,
it is hard to resist the suggestion that Throckmor-
ton’s fellow MP George Carleton was one of those
hands. In 1589 Carleton married the widow Eliz-
abeth Crane, in whose house the first tracts were
printed, and the first of all, the “Epistle to the
right puisante and terrible priests, my clergie
masters of the Convocation house,” was sub-
scribed: “Given at my Castle between two wales
[or walls].” Now Carleton was keeper of the recu-
sant prisoners at Wisbech Castle, a place sur-

rounded by place-names with the prefix “wal,” re-
ferring to a Roman wall or bank, such as more
than one parish called Walpole.

The case for a single author, whether or not
Throckmorton, is favored by the extraordinary and
distinctive quality of the satire that the tracts de-
ploy, which makes them a defining moment in the
history of satire. The “Epistle” professed to be a re-
sponse to a ponderous and tedious tome of anti-
puritan polemic recently published by Dr. John
Bridges, dean of Salisbury, which Martin described
as “a very portable booke, a horse may car[r]y it if
he be not too weake.” Bishops and other senior
churchmen were savaged as malevolent prelatical
despots, but also as figures of fun: bowling on a
Sunday, sending the wood of its way with “the Devil
go with thee,” and straight away trotting after it
themselves. An episcopal sermon preached on St.
John’s Day goes like this: “John / John / the grace of
God / the grace of God / the grace of God: gracious
John / not graceles John / but gracious John. John /
holy John / holy John / not John ful of holes / but
holy John.”

We find this as hilarious as Monty Python. But in
the perception of the authorities this was rank and
dangerous sedition. In the words of a royal procla-
mation the tracts were “schismatical and seditious
books, defamatory libels.” The police operation
mounted to discover the secret Marprelate press
and Marprelate himself, which we may compare to
the search for Osama bin Laden, uncovered the
network of puritan conferences, or classes, and led
directly to the trial in the High Commission and
Star Chamber of Thomas Cartwright and other
leading Presbyterians. As the puritans looked back,
toward the end of Elizabeth’s reign, they saw the
whole episode as a calamity that had destroyed
their cause politically. Indeed Martin knew that he
was not speaking for majority puritan opinion,
which would repudiate him. The authorities re-
sponded not only penally and judicially but by an-
swering Martin in his own vein, commissioning
anti-Martinist tracts by Thomas Nashe and other
denizens of Grub Street, and even mounting crude
entertainments on the stage, “jigs” that “lanced
and wormed” Martin, a tactic of the future arch-
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bishop, Richard Bancroft. It was a little like em-
ploying poison gas in modern warfare. The gas is
always liable to blow back into the faces of those
who have used it.

The question of who Martin Marprelate was is
less important than investigation of the genres
that fed into and out of the tracts. One significant
source was the tradition of satirical polemic, ex-
pressed for example in Field and Wilcox’s Admo-
nition to the Parliament (1572), and especially in
the one-liners that appeared in the margins of
such books, properly the reader’s space. Another
was the practice of “registering” the sufferings of
the faithful, deployed on a massive scale in John
Foxe’s Actes and monuments (the Book of Mar-
tyrs) and in John Field’s collections, A parte of a
register (1593) and the manuscripts preserved as
“The Seconde Parte of a Register,” which were a
source for some of Martin’s best stories. But the
tracts also belong to a culture of attacking enemies
through libelous ballads, “cast abroad” in the
streets of provincial towns, or stuck up in public
places. They were also inherently theatrical, and
Martin adopts the “rap” of the popular comedians
of the day, such as Dick Tarleton. It was just rec-
ompense that he should himself be lampooned on
the stage. The abiding significance of the
Marprelate tracts is that they inspired the anti-
puritan drama, a genre with which Shakespeare
was able to experiment ten years on from the
tracts, in Twelfth Night, and which received its de-
finitive treatment in Ben Jonson’s Bartholomew
Fair. In a certain sense the anti-Martinist reaction
invented Puritanism itself, in the polemical media
of the seventeenth century.

See also: Censorship, Crime and Punishment,
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Massachusetts Bay Company
A company chartered by the king of England, giv-
ing commercial rights to those who would settle in
New England. The original charter was granted to
the New England Company in 1628, which had
taken over the Dorchester Company, a short-lived
fishing colony in Cape Ann, Massachusetts, estab-
lished in 1623. The Massachusetts Bay Company
received its charter in 1629. Under this patent, Pu-
ritan Matthew Craddock was governor and Thomas
Goffe, lieutenant governor. The Massachusetts Bay
Colony became more than a royal colony author-
ized by the Crown to conduct trade. The Puritan
founders of the colony regarded it as a covenanted
society. They strove to implement practices and in-
stitutions that would foster its godliness, creating
what the first governor, John Winthrop, so famously
termed “a City Upon a Hill.” The charter specified,
“That the said Governour and Companye, and their
Successors, maie have forever one comon Seale, to
be used in all Causes and Occasions of the said
Company, and the same Seale may alter, chaunge,
breake, and newe make, from tyme to tyme, at
their pleasures.”

The Massachusetts Bay Colony came into exis-
tence when English Puritans decided to immigrate
to the New World. Growing difficulties for Puritans
in England along with positive reports from Salem
aroused interest in settling in Massachusetts, and in
August 1629, serious talk began among those who
later emigrated. Those involved in discussions in-
cluded John Winthrop, Thomas Dudley, and John
Saltonstall. Along with others, they signed the
Cambridge Agreement, promising to sail for Mass-
achusetts the next year, pending the General
Court’s approval of the transfer of the company’s
government and charter to the colony. (The Puri-
tans would thus completely control the colony and
charter). Leadership was transferred to Winthrop
as governor and John Humphrey as lieutenant gov-
ernor. Though the Crown had not anticipated that
the Puritans would use their patent as more than a
commercial charter, the emigrants quickly used the
opportunity to create a civil constitution and godly
commonwealth immune from England’s religious,
social, and political ills.
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In 1630, the first Puritans arrived in Massachu-
setts, choosing to settle in Boston. Though the
Crown had not anticipated that the Puritans
would use their patent as more than a commercial
charter, the emigrants quickly used the opportu-
nity to create a civil constitution and society
based on their notion of what a godly common-
wealth should be. Once in Massachusetts, ques-
tions of governance immediately emerged. The
Puritans agreed that “freemanship”—bringing
along with it the right to vote and hold office—
was no longer determined by stockholding, but by
church membership. As the charter did not indi-
cate that the colony was subject to the rule of the
Board of Governors in England, the New En-
gland Puritans quickly assumed exclusive author-
ity. Still, disagreements arose over the nature of
power. Governor Winthrop believed that the
rule’s office was imbued with a divine nature and
that the freemen did not have the right to play an
active role in the colony’s government. Much of
Winthrop’s Journal is a discussion of the colony’s
early political struggles.

After decades of either benign neglect or failure
to assume control, the Crown began to question
the prerogatives assumed by the Massachusetts
Bay Company. Sir Fernando Gorges attempted to
retract the colony’s land claims without success. In
the 1660s, the king attempted to regain control
and regulate the colonies. In 1684 the charter was
withdrawn, and the company was driven out of ex-
istence. At first the impact was only slight, as the
Lords of Trade and the Privy Council did not in-
troduce another form of government. In 1685 a
Provisional Government ruled by Sir Edmund An-
dros was implemented. Massachusetts was made a
royal colony in 1691 as part of the Dominion of
New England.

See also: Cambridge Agreement, Massachusetts Bay
Colony
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Mayflower Compact
Aboard the Mayflower on 11 November 1620, 41
men, representing 102 “Pilgrim” and “non-Pilgrim”
passengers, signed the Mayflower Compact. This
compact bound the signers to covenant and com-
bine themselves into a civil body politic, which
would enact just and equal laws for the general
good of the colony.

Blown north on their voyage from England to
present-day Provincetown in Cape Cod, the
Mayflower passengers realized that there, their
patent from the Virginia Company was invalid. Sev-
eral men threatened disobedience and expressed a
desire to exercise their own liberties. To prevent
such behavior, the leading men, drawing upon their
English beliefs in social contracts and Puritan con-
cepts of covenants, composed the Mayflower Com-
pact, which contracted the settlers to submit to and
obey the government that they would establish.
Though the compact did not directly create the
framework of government, it acknowledged that a
government is legitimate if it derives from the con-
sent of the governed. This was the first example of
a “plantation covenant,” a model followed subse-
quently by many New England towns. The settlers
of Plymouth established a democracy, in which all
adult men voted in a General Court. At least one
historian argues that independent women (mostly
widows) also voted. Ten years later, the General
Court of Massachusetts limited the franchise in its
colony only to church members admitted as
freemen. Until King James II formed the Domin-
ion of New England in 1686, The Mayflower Com-
pact remained Plymouth Colony’s authorizing
source of governmental power and is considered by
some to be America’s first constitution.

See also: Law in Puritan New England
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Millenary Petition
The millenary petition, formally entitled “The
humble petition of the ministers of the Churche of
England desiringe reformation of certaine cere-
monies and abuses of the Church,” was presented
to King James I in May 1603 as he rode from Edin-
burgh to London to take possession of the English
throne. The petition was submitted in the name of
a thousand puritan ministers, and although it bore

no signatories, Arthur Hildersham and Stephen
Egerton were among its chief promoters.

The millenary petition was just one of several pe-
titions presented to the king between the years
1603 and 1606. Its central aim was to highlight
widespread discontent with the “corruptions” that
remained within the established Church of En-
gland, which, in the view of the petitioners, had not
been fully reformed during the reign of Elizabeth I
and had retained many remnants of its Catholic
heritage. Historians have traditionally cited it as ev-
idence that puritanism remained strong at James’s
accession, despite a government crackdown on pu-
ritan nonconformity in the 1580s and 1590s.

The petition requested reform of the Church of
England in four key areas. First, it requested that
liturgical abuses such as signing with the cross in
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baptism, bowing at the name of Jesus, and the use
of the ring in marriage should be banished from
church services. Second, it urged that the caliber of
ministers should be improved, in particular that
ministers who were not qualified to preach should
be ejected and barred from the ministry. Third, it
requested that financial abuses, including the dou-
ble-beneficing of ministers, should be eradicated.
And lastly, that church discipline should imitate
more closely that of “Christ’s own institution,” in-
cluding a stricter enforcement of the sentence of
excommunication and restraint in the use of the “ex
officio” oath (whereby clergy could be required to
incriminate themselves). In addition, the petition-
ers asked King James to convene a conference—
subsequently staged at Hampton Court in January
1604—at which the issues might be resolved in
proper scholastic debating fashion.

Prior to his accession, James had made encour-
aging overtures to the godly community and had
actively solicited their support, both in his printed
works and through petitions to Queen Elizabeth on
behalf of imprisoned puritan ministers. His pen-
chant for scholarly debate was well known, and the
hopes of the puritan community were high. How-
ever, James came to disapprove highly of the peti-
tions presented to him by the godly and declared in
the Court of Star Chamber that petitioning was a
serious offense, “finable at discretion, and very near
to treason and felony in the punishment.”

The concerns highlighted in the millenary petition
did not represent the views of more radical puritans,
many of whom were involved in its composition. Its
innocuous content indicates that a tentative consen-
sus had been forged between moderates and radicals,
in order to convey a united front to the new king. The
consensus did not hold, and the cracks were clearly
on display at the Hampton Court Conference, which
witnessed the virtual failure of the puritan program
and which was a bitter disappointment to many puri-
tans who sought more substantial reform.

See also: Hampton Court Conference, Tithes
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“Model of Christian Charity”
The title given to the lay sermon that John
Winthrop preached to the group of colonists ac-
companying him to New England in 1630. Though
it is often stated that this sermon was delivered on
the flagship Arbella while crossing the Atlantic, this
is not likely. The address is clearly designed to in-
form and inspire all those preparing to undertake
the migration, and a mid-Atlantic delivery would
only have been heard by the small portion on the
flagship. It is more likely that it was delivered in
Southampton, before the fleet set sail.

No copy of the text survives in Winthrop’s own
hand, and there is only one contemporary copy,
currently in the possession of the New York His-
torical Society. A single contemporary reference to
the governor’s “Christian Charity” does sustain the
tradition that Winthrop did deliver the sermon.
Lack of other contemporary comment or descrip-
tions of the occasion tells us that rather than artic-
ulating a novel message, Winthrop was drawing
upon the tradition of social Christianity in which
his audience had been raised and applying it to
their circumstances.

There are two major parts to the sermon. The
first articulates a corporate view of society and ex-
plores the implications of this view for members of
the new society. Though all men were equally crea-
tures of God, they were created with different tal-
ents to fill different functions so that no one was
self-sufficient and all had need of the skills of oth-
ers. Because every man in the community had
“need of other, . . . hence they might all be knit
more nearly together in the bond of brotherly af-
fection.” In establishing in America a “place of co-
habitation and consortship,” the colonists were to
see to it that “the care of the public must oversway
all private respects.” They were to “delight in each
other, make others’ condition our own; rejoice to-
gether, mourn together, labor and suffer to-
gether—always having before our eyes our com-
mission and community in the work, our
community as members of the same body.”

The second theme in the sermon was Winthrop’s
assertion that in emigrating the colonists were fol-
lowing God’s will and had entered into a covenant
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with him. On their part, he reminded them, “what-
soever we did or ought to have done in England,
the same must we do and more also where we go.”
That which most Christians professed, the colonists
“must bring into familiar and constant practice, as
in this duty of love.” If they lived exemplary lives
and thus upheld their part of the covenant, “the
Lord will be our God and delight to dwell among us
as his own people, and will command a blessing
upon us in all our ways, so that we shall see much
more of his wisdom, power, goodness and truth
than formerly we have been acquainted with.” But
if they failed, neglected their obligations and pur-
sued their own individual selfish interests, then
“the Lord will surely break out in wrath against us,
be revenged on such a perjured people, and make
us know the price of the breach of such a
covenant.” In this sense, they were to be “as a City
upon a Hill.” That last image, drawn by Winthrop
from the Gospel according to Matthew, was a com-
monplace among puritans. All Christians, if they
lived up to God’s wishes, would be an inspiration to
others. Winthrop’s use of the phrase did not imply
that more was expected of the colonists than was
expected of other godly communities.

See also: John Winthrop, Great Migration,
Massachusetts Bay Colony
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Moses His Judicials and Mosaic Law
As the modern scholar Theodore Dwight Bozeman
has shown, discussion of the relevance of Old Tes-
tament Mosaic law for English law emerged in the
1570s between Presbyterian Thomas Cartwright
and Anglican John Whitgift. Whitgift, affirming the
status quo of English law, held that Mosaic law had

been abrogated by the Christian dispensation,
thereby leaving judicial law to the discretion of
Christian princes and magistrates. Cartwright ac-
knowledged that much of Mosaic law was not uni-
versally applicable, but he argued that its underly-
ing principles should inform and instruct civil law;
further, certain Mosaic laws (e.g., idolatry as capital
offense) were unalterable and should be used di-
rectly or as a pattern by which to reform latter-day
law in accordance with Mosaic law. Others of the
Puritan stripe, such as William Perkins, held similar
positions, but their arguments had little weight in
legal reform. Later, in Massachusetts Bay, where
the General Court passed its own laws, the situa-
tion was different. At first, the magistrates ruled
with broad discretionary powers and passed laws
only as necessary, but by the mid-1630s pressure
was mounting to curb discretionary powers by cod-
ifying and publishing the colony’s laws. Although
the process did not culminate until 1648 with The
Laws and Liberties, an important early document
was Boston minister John Cotton’s Moses His Judi-
cials, first drafted in 1636. The original title alone
indicates indebtedness to the discussion of Mosaic
law as source for judicial law; slightly earlier, re-
lated documents, such as the “Modell of Church
and Civill Power” and “How Far Moses Judicials
Bind Mass[achusetts],” reflect ongoing discussion
of the question.

Although never officially accepted as the colony’s
law, Moses His Judicials was published anony-
mously in London in 1641, under the title An Ab-
stract of the Lawes of New England, As they are
now established, a somewhat accurate title, even
though the draft was never formally implemented.
Despite its title and plentiful biblical references,
the Abstract does not simply transcribe Mosaic law
for a theocratic regime but uses it as a pattern, both
to describe existing law that accords with Mosaic
law and to point toward reform according to that
pattern. Organized in ten chapters, the Abstract
both describes the existing government of Massa-
chusetts Bay (more or less as laid out in the charter)
and provides scriptural citations for most elements
of the government; the latter feature has some-
times misled commentators into supposing that
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Cotton’s design too much ignored English law and
was too theocratic even for the Massachusetts Puri-
tans. But in substance, the Abstract does not depart
from the charter (or its colonial modifications).
When it comes to matters not specifically ad-
dressed in the Bible (such as “free burgesses and
free inhabitants” and military protection) there are
few or no scriptural references. Cotton’s document
certainly influenced both Nathaniel Ward’s Body of
Liberties and the final Laws and Liberties; it also
was influential in the formation of New Haven and
again in Southampton plantation. Cotton’s docu-
ment was reprinted by William Aspinwall in 1655
during Fifth Monarchist agitation.

See also: Law in Puritan New England
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Music
The attitude of the godly to music has been subject
to a bad press. The caricature of the joyless, leisure-
hating Puritan (an inaccurate picture) and the
forcible removal of organs from cathedral churches
in the 1640s (a well-documented and accurate one)
have combined to produce a common misconcep-
tion of Puritan opposition to music in all its forms. I
propose to deal with two different types of musical
activity: that in the home, and that in the church.

There is ample evidence of the use of music for
domestic recreation by Puritan figures. The moder-
ate Jacobean divine Andrew Willet is reported to
have recreated himself at dinnertime by playing
upon a small organ and singing to it. The radical
Elizabethan Separatist Robert Browne was also a

talented lutenist, and he taught his son Timothy to
play the viol. There is, however, a distinction to be
made between vocal and instrumental music. It is
difficult to be absolutely certain, but it is very likely
that the vocal music sung in Puritan homes was
overwhelmingly the metrical Psalms, rather than
any secular songs, for fear of the moral corruption
caused by “ribald” songs (an issue we shall consider
below).

Perhaps the single most common concern ex-
pressed in writers on music as used in church, and
worship more generally, was its effect on the en-
gagement of the understanding of the worshipper.
The Directory of Public Worship, the archetype of
truly reformed worship, stipulated that the “chief
care must be, to sing with the understanding, and
with Grace in the heart, making melody unto the
Lord.” To this end, each was to have a book of
psalms from which to read, in order that all could
be involved. In addition, if it were not possible for
all to have a book, the psalms would be intoned line
by line, in order that all could then follow.

One of the key problems diagnosed by Puritan
writers was therefore the kind of church music that
obscured the meaning of the words being sung. In
1628 the Durham cathedral clergyman Peter Smart
accused the Laudian John Cosin of overloading the
service with choral singing and organs, so that the
congregation could understand it no better than if
it had been in Greek or Hebrew.

A closely connected theme was that of the need
for edification—if the worshipping community, the
living stones of the church, were to be built up (a
literal translation of “edified”), they needed to be
able to discern and feed on the words, and to par-
ticipate in their worship. The lack of this kind of ed-
ification was a constant feature in the rhetoric of re-
forming writers about the music of the church in
England. Unintelligible music, the “dumb” rum-
bling of organs, and the separation of singers from
congregation were all part of the corrupt popish
order of the church, which for at least some radical
writers needed to be swept away and the church
built again from the roots upwards. It was largely
for this reason that the use of music (in those
churches under strong Puritan influence) was
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largely restricted to the unaccompanied congrega-
tional singing of metrical psalms.

Despite all of this, it is in fact extremely difficult
to identify an entirely distinctive “Puritan” position
on the “right” use of music in worship. It is in fact
possible to find examples of the rhetoric that we
have examined in writings from all parts of the ec-
clesiastical spectrum. The more radical Puritan po-
sition can in part be identified by tone, rather than
substance, tending to focus on the association of
music with popish corruption and adopting a
“safety first” approach to music. In doctrinal terms,
it is almost impossible to distinguish Puritans from
the vast Calvinist middle ground of the English
church. The difference in tone has much to do with
the fact that most writing on music is to be found in
polemical writings, concerned with attacking per-
ceived abuse in the church, rather than in system-
atic reflection on the issues from first principles.

Some of the confusion at the heart of the debate
over church music was a deep ambiguity, universal
in the church, over the power of music to move and
elevate the worshipper, but also to deprave, corrupt,
and lead to vice. Calvin, standing in a long line of
Christian thinkers stretching back to St. Augustine
and beyond, had been acutely aware of the power of
singing to amplify the effect of a text, good or bad,
on the heart of the singer, using, after Plato, the
metaphor of a funnel. It was the case that almost
every writer on music in Elizabethan and Stuart En-
gland could agree that only “good” music ought to
be used, as it would be too dangerous to the soul to

use “bad” music. Few, however, were able to define
the difference between the two. It was also the case
that little practical guidance was to be gained from
scripture, the center of all Puritan piety. The clear-
est stipulation in the New Testament was in Colos-
sians 3:16, which suggested that “psalms and hymns
and spirituall songs” were to be sung, with the stip-
ulation that this was to be done “with grace in your
hearts to the Lord.” All writers could agree that
some form of music could and should therefore be
sung, as long as it engaged the heart.

However, there was one specific theoretical issue
on which the godly were largely united, and that
was the use of musical instruments in church. The
debate centered over whether the instruments de-
scribed in the Old Testament (and absent from the
New) were part of the old covenant and now obso-
lete. The majority of Puritan commentators argued
that instruments were part of the old order, and
were now disallowed. However, this was not a
uniquely Puritan position, as there were also non-
Puritan writers who took the same view.
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National Covenant
A Scottish manifesto of about 4,000 words embrac-
ing issues both political and religious, first signed in
the Greyfriars Kirkyard, Edinburgh, on 28 Febru-
ary 1638, the “glorious marriage day between God
and Scotland.” The introduction of the long-awaited
Booke of Common Prayer, and Administration of
the Sacraments (Edinburgh, 1637) on 22 July 1637
had led to premeditated riots and the institution of
a provisional government called the Tables.

Until about the middle of 1637, Scottish divines
had adhered to a rather conservative political ideol-
ogy that eschewed rebellion, even in the face of the
reintroduction of popery. But this changed as men
like Sir Archibald Johnston of Wariston, a young
lawyer, began to read Althusius and the French
Protestant monarchomachs. At the behest of the
aristocratic leadership of the rebellion, Johnston
and the minister of Leuchars in Fife, Alexander
Henderson, began to write a document that would
serve as apology and manifesto for what was fast
becoming a national revolt against the now colonial
rule of England and its anglicized monarchy.

The essence of the National Covenant lies in the
King’s Confession (also known as the Negative
Confession), first signed in 1581 in the midst of an
outbreak of fears of rampant popery. Johnston and
Henderson began with this document, quoted ver-
batim, making it the first of three parts of the Na-
tional Covenant. Earlier Presbyterians had argued
that the signing of this confession meant that Scot-
land was bound forever to God in a national

covenant, and so the actions of 1638 were actually a
renewal of something more than fifty years old. The
second part identifies those acts of Scottish parlia-
ments against popery, along with acts that had been
passed as bulwarks of the Reformed Kirk. The third
part confirms the Reformed substance of the
Church of Scotland, and it also upholds loyalty to
King Charles I. The affirmations were, of course,
incompatible, as the next five years revealed.

The National Covenant could never have come
about without the aristocracy and the Presbyterian
clergy. The frequent incompatibility of their goals
were likewise manifested in the next decade, but
for now the aristocrats, fearing the king’s encroach-
ments upon their title to church lands redistributed
under James VI (the so-called Revocation), led the
way in signing the National Covenant and em-
braced the republicanism of presbytery, leading to
the Glasgow general assembly in November, which
provided a forum for the expression of numerous
grievances in the language of an evangelical puritan
theology.

The clerical leadership, including Henderson,
Robert Blair, and David Dickson, were dedicated
to the removal of all “innovations”: the restoration
of diocesan episcopacy (1610); liturgical changes,
and especially kneeling at communion, imposed by
the Five Articles of Perth (1618); the arbitrarily in-
troduced Canons and constitutions ecclesiasticall
(1636), and the new service book (1637).

The National Covenant cast a lengthy shadow
over the next fifty years of Scottish, and to some
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extent, insular history, and even in the mid-nine-
teenth century its presence might still have been felt.

See also: Solemn League and Covenant
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New Haven
New Haven was the last and least successful of the
Puritan colonies in New England. It was founded
in the belief that the Bible was a sufficient rule for
the creation of a church and state, and in the ex-
pectation that New Haven would become a pros-
perous seaport. Neither hope was realized, and the
colony winked out of existence less than thirty years
after its founding.

New Haven began with the repudiation of the
Church of England by its founders, men like
Theophilus Eaton and John Davenport, who had
tried in vain for years to reform the church from
within. The rise of William Laud in the 1630s cast
them into despair, and when they left England in
1637, it was with the intention of establishing a
congregational form of worship.

In 1638 the group built New Haven at the mouth
of the Quinnipiac River, a site that they thought
would give them immediate access to fur-trading
Indians, and pondered the Bible for a year before a
mass meeting in a large barn finally laid down the
rules for church and state. By 1643, the neighbor-
ing towns of Branford, Guilford, Milford, Stam-
ford, and Southold (on Long Island) had joined
New Haven town to form the colony of New
Haven, governed by a general court composed of
magistrates and deputies elected by the towns. In
the same year, New Haven Colony was admitted
into the Confederation of New England.

When the original New Haven settlers began
their construction of a church and state in 1639,
Davenport began the proceedings by asking if the

Bible was a perfect rule for civil and ecclesiastical
government, and everyone agreed that it was.
From the very beginning, however, the Bible was
supplemented with English law and practical ex-
perience. It was agreed, for example, that the
Bible restricted full church membership to those
who could profess a conversion experience, and
that only church members should have the right to
vote, but the New Haven colonists knew that these
practices had already been adopted in Massachu-
setts Bay. When New Haven adopted Deuteron-
omy as its code of laws in 1643, it was a temporary
and limited arrangement, made necessary by the
absence of a set of colony-wide laws. When the
laws actually being enforced were finally codified
in 1656, it became evident that magistrates had
routinely gone beyond scripture in their rulings.
While the capital laws referred to specific passages
in the Bible, the rules governing the militia, the
longest section of the code, made no claim what-
ever to divine inspiration.

It is not even certain that the most original of
New Haven’s actions were given a biblical sanc-
tion. At the urging of Theophilus Eaton, jury trials
were eliminated in New Haven, perhaps because it
was preferred that godly magistrates determine
guilt and innocence, as they supposedly did in an-
cient Israel. So far as we know, however, Eaton de-
fended the innovation by reference to the civil law
system that he came to know during his residence
in Denmark. The layout of New Haven town was
also strikingly different from English or New En-
gland models. It was designed as nine squares, the
middle one of which was to remain an open space
for such public uses as a marketplace. The plan
may have been inspired by the visions of Ezekiel,
or it may have been copied from a pagan Roman
manual. The matter is in dispute. What is certain is
that we cannot agree with Perry Miller’s assertion:
“New Haven was the essence of Puritanism, dis-
tilled and undefiled, the Bible Commonwealth and
nothing else.”

New Haven Colony adapted its ideals in its strug-
gle for survival, just as other colonies did, but it suf-
fered extraordinary bad luck and paid dearly for bad
decisions. It was very quickly realized that settle-
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ment on the Quinnipiac River had been a mistake,
and the colony would have relocated to the
Delaware Valley if it had not been for the opposition
of the Dutch in New Netherland. New Haven tried
for years, in vain, to persuade the New England
Confederation and the government of Oliver
Cromwell to drive the Dutch out of America.

New Haven cannot be blamed for the depression
that fell over New England in 1640, but her at-
tempts to cope with hard times were misdirected.
New Haven merchants rapidly opened trade with
New Amsterdam, Virginia, the West Indies, and
elsewhere, and this trade, though small, should
have been encouraged. Instead, Eaton and others
foolishly attempted, in 1646, to open a direct trade
with London by outfitting a “great ship” at enor-
mous cost. The ship went down somewhere in the
Atlantic.

Despite its problems, New Haven in 1660 was a
considerable colony, and its demise could not have
been predicted. In population and the extent of in-
habited territory, New Haven was larger than
Rhode Island, and nearly as large as Connecticut.
There was always some opposition to a government
that was always exclusive, and often intrusive, but
the colony collected taxes and drafted men into the
militia without significant protest. The “burgesses,”
the only ones who could vote for the colonial gov-
ernment, hardly bothered to do so, apparently con-
tent with being ruled by the same few men who
were elected year after year. Eaton was annually
elected magistrate of the town, and governor of the
colony, from 1639 until his death in 1658.

And yet, New Haven Colony in 1660 was
doomed, not by its Biblicism, but by the determi-
nation of Connecticut to destroy it. Connecticut
and New Haven had often cooperated, and the two
were allies in the New England Confederation, but
New Haven’s growth threatened Connecticut’s, and
the Restoration gave Connecticut a chance to
annex its rival. When John Winthrop Jr. secured a
royal charter for Connecticut in 1662, he made
sure its boundaries included New Haven, and Con-
necticut immediately began to subvert New
Haven’s authority in the peripheral towns. In De-
cember 1664, the general court of the New Haven

Colony voted itself out of existence, and in January
1665, a New Haven town meeting conceded de-
feat. A few diehards, like Davenport, held out
against Connecticut for a few more years, but the
union had been consummated, and New Haven
Colony had ceased to exist.
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New Model Army
The principal army of Parliament in the English
Civil Wars. Following the removal of peers and
members of Parliament (MPs) from military com-
mand under the Self-Denying Ordinance of De-
cember 1644, Parliament on 17 February 1645 or-
dered the formation of a professional army of
22,000 soldiers, financed through central taxation.
Supreme command was bestowed upon a moder-
ate Presbyterian, Sir Thomas Fairfax—a compro-
mise choice but also a highly competent soldier.
Another Presbyterian, Philip Skippon, was ap-
pointed to command the infantry, while the cavalry
was belatedly entrusted to a leading Independent,
Oliver Cromwell.

The officer corps was an uneasy alliance of mod-
erate and radical Puritans, while their regiments
consisted of orthodox Puritans, sectaries, republi-
cans, unwilling conscripts, and even a large number
of former royalist prisoners-of-war. Desertion was
rife, and the royalists were contemptuous of their
new opponents. This, however, was to underesti-
mate the religiously inspired commitment and
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competence of officers appointed on the basis of
merit and experience, and the superb quality of
Cromwell’s cavalry—the so-called Ironsides. The
first major clash with the royalist army at Naseby in
June 1645 resulted in a spectacular victory for the
New Model. There followed a series of military
successes, culminating in the surrender of royalist
forces and the end of the first Civil War in 1646.

Peace brought calls for the disbandment of the
New Model, not least because of the huge financial
burden on the civilian population. With their pay in
arrears, the soldiers faced the prospect of disband-
ment or service in Ireland. The army mutinies of
1647 led to a politicized soldiery, increasingly alien-
ated from a Presbyterian-dominated Parliament.
Despite these tensions, the New Model was easily
able to defeat the royalists and their new Scottish
Presbyterian allies during the Second Civil War of
1648. In December 1648 the New Model purged

Parliament, engineering the trial and execution of
King Charles a month later.

Parliamentarian forces in Ireland, struggling to
defeat an alliance of royalists and Irish Catholics,
were joined by Cromwell and New Model units in
the summer of 1649. A ruthless campaign was
marked by particularly brutal examples of blood-
shed at Drogheda and Wexford.

Fairfax, already unnerved by the king’s execu-
tion, refused to command a preemptive strike
against Scotland and resigned in 1650. He was re-
placed as Lord General by Cromwell. Cromwell’s
decisive victories at Dunbar (1650) and Worcester
(1651) brought the wars to an end. From then until
Cromwell’s death, the New Model acted as an
armed police force, keeping the Lord Protector in
power and enforcing godly rule—most famously
under the sixteen-month rule of Cromwell’s major-
generals. During this time, regiments were dis-
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patched to campaign against the Spanish in Ja-
maica, and even hired out to Louis XIV of France.

After Cromwell’s death in 1658, disunity be-
tween his generals threatened anarchy. In 1660
General George Monck occupied London with his
regiments, restoring order and facilitating the
restoration of the monarchy. After the Restoration,
most New Model regiments were disbanded, while
a select few, such as Monck’s personal regiment
(today’s Coldstream Guards) became the basis of
the modern British Army.

See also: Oliver Cromwell, Independency, Major-
Generals, Soldier’s Bible
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Nonconformity
A refusal to conform fully to the doctrine, disci-
pline, and liturgy of the Church of England. The
term had (and has) several distinct uses. In the six-
teenth and seventeenth centuries, nonconformity
and nonconformist were occasionally used to de-
scribe any individual refusal. After 1662, the term
came into more general use to refer to the whole
community of lay and clerical Protestants (also
known as Dissenters) who would not conform to
the Act of Uniformity. In that sense, the term is
generally capitalized.

The earlier use of nonconformity was quite indis-
criminate. It was applied to lay sectaries and to
clergy such as those involved in the Vestiarian and
Subscription controversies. Clerical nonconformity
generally concerned vestments and rituals (such as
the sign of the cross in baptism, the use of the ring
in marriage, and kneeling at the sacrament), but by
the 1620s and 1630s doctrine and preaching were
also becoming issues of conformity. The Eliza-
bethan and early Stuart Church contained numer-
ous ministers who had made initial declarations of
conformity but then tailored their routine worship

and preaching to their own principles. In this sense
there was a lot of partial conformity within the
church.

The Nonconformity created in the wake of the
1662 Uniformity Act was an artificial community.
Separatists, Quakers, Baptists, Independents, and
Presbyterians were all Nonconformists. Although
they might now all fall into the same legal category,
they had little else in common: learned, university-
educated, and conservative Presbyterian ministers
shared nothing with Baptist ex-soldiers or wander-
ing Quaker preachers. And they resented being
lumped together: “It is a palpable injury to burden
us with the various parties with whom we are now
herded by our ejection in the general state of dis-
senters.” John Corbet, the author of this complaint,
saw himself as a Nonconformist—a subtle but sig-
nificant distinction. For while their adversaries la-
beled them all as Dissenters, those, mainly the
Presbyterians, who could not bring themselves to
conform to the church as it now stood, but who
hoped that things might change, preferred to de-
scribe themselves as Nonconformists. Between
1662 and 1689, however, these distinctions were
often challenged and in many cases eroded. Com-
mon suffering as a harassed minority forced the dif-
ferent denominations to cooperate, and it has been
said that in time the separate nonconformities coa-
lesced into a single “Dissent.”

See also: Clarendon Code, Dissenters, Toleration,
Toleration Act
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John Spurr

Nonjurors
The Anglican clergymen who refused to take the
oath of allegiance to William III and Mary in 1689.
Although laymen, including the Earl of Clarendon,
refused the oath, it was the failure of Archbishop
Sancroft, seven other bishops, and about 400 (or 4
percent) of the Anglican clergy to swear allegiance,
that created a Nonjuring movement. Despite the
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obvious reluctance of Sancroft and other bishops, it
seemed at first that parliamentary negotiations
would allow the scrupulous clergy to avoid the oaths
in return for concessions to Dissent. The failure of
this plan resulted in the Act of 1689 (1 William and
Mary ca. 8) that imposed the oaths of supremacy
and allegiance on all beneficed clergy. Those who
refused were suspended from their benefices for six
months. If they remained obdurate, they were to be
deprived of their benefices. The difficulty for many
of the Nonjurors was a simple one of conflicting
oaths. Having sworn solemn allegiance to James II,
they feared the sin of perjury, or false swearing, if
they now swore allegiance to another ruler. Perhaps
the majority of Nonjurors were motivated by this
scruple of conscience and their belief in the “divine
right” of monarchy, rather than by an underlying
“Jacobitism,” or devotion to the person of James II.
Indeed, five of the Nonjuring bishops (William San-
croft, Francis Turner, Thomas Ken, Thomas White,
and John Lake) had been among the “Seven Bish-
ops” who had defied James over the reading of the
Declaration of Indulgence.

In any case, at first William stayed his hand. For
more than a year the deprived bishops were al-
lowed to draw their revenues and retain their
palaces. There was a distinct possibility of compro-
mise and many cases of clerical evasion. It was sug-
gested that the oath could be sworn in a “lower”
sense than the preexisting oath as recognition of
the de facto rather than de iure authority of the
new monarchs. The discovery late in 1690 of a com-
promising letter from Bishop Turner to James II
undermined William’s patience. In April 1691 John
Tillotson was nominated as Sancroft’s successor,
and William began to replace the deprived bishops.
This brought a new issue to the fore. Did the civil
magistrate have the right to remove bishops? In the

face of the exercise of naked political power, the
Nonjurors denied that monarch or parliament pos-
sessed such authority. In their eyes, the Church of
England had broken with its rightful pastors and
was in schism. Nonjurors took up a range of posi-
tions. Some, like Ken and Frampton, retired but
maintained their communion with the church as
laymen; others, like Henry Dodwell and Francis
Cherry’s circle at Shottesbrooke, argued that the
church’s schism would cease with the death of the
deprived bishops.

The more extreme Nonjurors not only separated
but took steps to perpetuate their own ministry. In
1691 Sancroft had conveyed his archiepiscopal
powers to William Lloyd, deprived bishop of Nor-
wich, and in 1693, with James II’s approval, Lloyd
consecrated George Hickes, deprived dean of
Worcester, as suffragan bishop of Thetford, and
Thomas Wagstaff as bishop of Ipswich. Hickes was
a moving force in all this. In 1713, with the help of
Scottish bishops, he consecrated more Nonjuring
bishops, including Jeremy Collier. Yet the Non-
jurors rapidly became a political irrelevance. Some
drifted back to the Church of England, others into
outright Jacobitism. Internal dissension took its
toll. In 1716 they were split over the “usages,” a se-
ries of eucharistic rituals. The Nonjurors’ signifi-
cance came to lie in their intellectual distinction, as
displayed in the works of theologians like Dodwell
and Charles Leslie, devotional writers like John
Kettlewell and William Law, and liturgical scholars
such as John Johnson, Robert Nelson, and Thomas
Brett.

Further Reading
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Old Age
As part of the Atlantic world, Puritans shared many
characteristics and cultural assumptions with non-
Puritans, including the theoretical belief in a
gerontocratic world. This position was universally
honored. In theory, the attributes of male old age
were considered critical components of a valuable
leader or adviser. The old were thought to be be-
yond lust, and thus beyond the distractions of phys-
ical pleasure. They were thought to be levelheaded
and wise, capable of considered choice and unflap-
pable in times of crisis. Similarly, they were consid-
ered repositories of knowledge and wells of experi-
ence. Increase Mather’s old age was described as
“How bright! How wise! How strong! And in what
an uncommon measure serviceable!” And in his
eightieth year he published “An Hoary Head found
in the Way of Righteousness,” which described all
the things that he was yet able to do and accom-
plish. Nevertheless, English civic officials were typ-
ically middle-aged, most of them between forty and
fifty years of age. In New England, on the other
hand, the elderly had a strong position in all areas
of society, with the highest offices typically held by
the oldest members. This was the result of the cult
of age among New England Puritans, coupled with
New England’s demographics: only 2 percent of
New England’s population was over the age of
sixty-five, while roughly 8 percent of England’s
population was over the age of sixty. Respect for the
aged also rested on a firm economic and material
base. The aging parent typically retained control

over the family’s property until close to death, thus
delaying the independence of most male heirs until
sometime in their thirties.

The notion of respect, if not veneration, of the
elderly was woven into the very fabric of Puritan
social thought and theology. Raised up on a steady
diet of the fifth commandment to honor one’s
mother and father, Puritans learned from an early
age to rise up and honor the hoary head. Commen-
tators, such as Cotton Mather, made plain that the
fifth commandment was not restricted to one’s nat-
ural parents, but was to be extended to the leaders
of the Commonwealth, the church, and the
schools, just as he instructed: “Remember, O Ser-
vants, thy Master, is thy Father, and thy Mistress, is
thy Mother.” Mather was typical of many early
modern writers when he instructed his readers that
they would reap in old age what they had sown in
youth. At the same time, he offers a distinctively
Puritan stance on the horrors of the disrespectful
child: “Undutiful Children soon become horrid
Creatures, for Unchastity, for Dishonesty, for
Lying, and all manner of Abominations: And the
Contempt which they cast upon the Advice of their
Parents, is one thing that pulls down this Curse of
God upon them.” Mather goes on, adding: “Yea, an
Early Death, and a Woeful Death, is not seldom
the Curse of God upon Undutiful Children for
their being so. It is the Tenour of the Precept, Ho-
nour thy Father and thy Mother, that thy Days may
be long upon the Land. Mind it, Children; Your
days are not like to be long upon the Land, if you
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Set Light by your Father or Mother.” Care for one’s
aged parents, conversely, brought glory in the eyes
of God and man: “That Aged Father or Mother, in
thy House, is not only the Glory of thy House, but
a better and a richer Thing than a Mine of Silver
there.” One overt manifestation of this “natural
law,” and one that carried with it huge cultural im-
port, was the seating of the eldest members of a
congregation in the front of the church, nearest to
the pulpit.

Puritan theology further enhanced the cultural
position of the aged man and woman. First, church
membership was restricted to those old enough to
have examined themselves. While that did not
mean membership was limited to the elderly, this
practice did put a premium on age. Second, the
road to Puritan election was framed in terms of a
pilgrimage, a series of spiritual stages in which one
grew toward—but never reached—the stature of
God. Older Puritans were generally thought to
have traveled far in this journey toward sanctifica-
tion and glory, possessing “a peculiar acquaintance
with the Lord Jesus.” Living into old age, accord-
ing to Increase Mather, was thought to be a sign of
election: “If any man is favored with long life it is
God who has lengthened his days.” Calvin himself
characterized this stage of life as having “a good
heart, filled with love and peace of God and the
soul of an Abraham.” Because Calvinist thought
granted women and men the same standing before
God as “elder-saints,” old women, too, were con-
sidered worthy of respect and veneration, even if
“Mothers do more frequently by their Fondness,
and Weakness, bring upon themselves, the Con-
tempt of their Children, and Lay themselves Low,
by many Impertinencies.” Male saints, however,
do not seem to have suffered from the host of neg-
ative old age attributes current in early modern so-
ciety, such as drunkenness, boasting, vanity, and
gluttony.

Old age was regarded as the final stage of life,
ending only with death. Puritan writers were quick
to remind the elderly that death would come soon,
and that they should properly arrange their affairs,
and order their behavior to ensure a peaceful
death. “Elder People,” wrote one New England
minister, “are so near their End, so soon to dye, and
to give up their Account, that surely they above any
shou’d be very careful about their Behaviour.” Sev-
enty years, “three score and ten,” was considered
the normal life span, while the particularly fit might
live to eighty. Yet the aged Puritan, just like his less
godly counterpart, knew how quickly the years
passed and how short the time to get right with
God. “Now ask any man,” wrote Cotton Mather in
Life Swiftly Passing and Quickly Ending (1716),
“that may be Seventy years old; my Father, How
long does the Time of your past Life now seem to
you? He will say, ‘indeed, when I look’d forward, it
seem’d long; but now I look backward, Oh! how
swiftly it is passed; how quickly ended’.” The aging
Puritan was surrounded by a set of social conven-
tions, theological beliefs, signs, and symbols that
placed old age in an esteemed position, and though
a lifetime may have swiftly passed, the elderly Puri-
tan would have spent his or her final years at the
pinnacle of personal authority.

See also: Death and Dying, Family Piety
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Pequot War (1636–1637)
The first major armed conflict between Puritan
colonists and Native Americans in New England.
Rapid English expansion into the Pequot region of
Connecticut in the mid-1630s, coupled with the
destabilizing effects of a 1633 Indian smallpox pan-
demic, sharply strained Euro-Indian relations. The
murder of trader John Stone in 1633, and the death
of a second trader, John Oldham, two years later, led
the English to launch retaliatory strikes against Indi-
ans on Block Island, burning their homes and fields.
Pequot warriors killed English settlers in Wethers-
field and at Saybrook, torturing captives and taunt-
ing garrisoned survivors. The climax of the conflict
came on 26 May 1637, when Puritan soldiers under
the command of John Mason torched a palisaded
Pequot village on the Mystic River, slaughtering up
to 500 men, women, and children. The English were
supported by the Pequots’ native rivals, Mohegans
under Uncas, and Narragansetts. These Indian allies
were appalled by the English troops’ wholesale
slaughter of the Pequots, just as the English had
been shocked by the Pequot’s public torture of En-
glish captives. The brutality of the English at Mystic
established Puritan dominance for nearly two gener-
ations. The remaining Pequot combatants were ei-
ther killed in battle at New Haven (28 July) or cap-
tured and enslaved. Noncombatant Pequots were
made tributary slaves to the Mohegans or Narra-
gansetts. Sassacus, the Pequot sachem (leader),
eluded English capture but was later executed by
the Mohawks of eastern New York.

The Treaty of Hartford in 1638 declared that the
Pequot tribe and name was to be permanently ex-
tinguished, but a later alliance between New Lon-
don’s founder, John Winthrop Jr., and the Pequot
sachem Robin Cassacinnamon helped ensure the
group’s continuity.

See also: Indian Bible, King Philip’s War, Praying
Towns
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Pilgrims
See Plymouth Colony

Pinners’ Hall
The London guildhall of the livery company of the
pin makers, or pinners, was the site of a joint lec-
tureship of the Congregationalist and Presbyterian
Dissenters, established in 1672. During the trou-
bled years of the Interregnum and even before,
many Puritans had divided into Presbyterian and
Independent (Congregationalist) factions. With
the restoration of the monarchy in 1660 and then
the Bartholomew Ejections of 1662, about 2,000
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Puritans lost their positions in the Church of En-
gland. Now alike Dissenters from the established
church, Presbyterians and Congregationalists
sought union with each other, as common suffer-
ing under the Clarendon Code brought them to-
gether. Their differences had been initially over
church government, but after 1660 they also dif-
fered over the desirability of comprehension
within a more inclusive Church of England, the
Presbyterians favoring it, unlike the Congregation-
alists. But theological differences also intruded,
the Congregationalists tending toward high
Calvinism and the Presbyterians toward a more
moderate Calvinism. Various efforts toward
achieving harmony had been made by Richard
Baxter and John Owen, as leaders of the two dis-
senting factions, but agreement eluded them.

In 1669 a lecture (a name commonly given to a
regular weekday sermon) was undertaken at Hack-
ney near London, and the lecturers included the
Presbyterians William Bates and Thomas Watson
and the Independents Owen, Philip Nye, George
Griffith, Thomas Brooks, and Peter Sterry. In 1672,
the year of the Declaration of Indulgence, a Tues-
day morning lecture was established at Pinners’
Hall, which brought together notable preachers of
both factions for the common purpose of defend-
ing the Reformation faith against the threats of
“Popery” and Socinianism. Also known as the Mer-
chants’ Lecture, it was financed by London mer-
chants of Dissenting sympathies, and paid the lec-
turers twenty shillings for each sermon. Among
those chosen as lecturers were Bates, Baxter,
William Jenkyn, and Thomas Manton from the
Presbyterians, and Owen and John Collins from the
Independents. As lecturers passed from the scene
on account of age or death, they were replaced,
John Howe replacing Manton in 1677 and Matthew
Mead replacing Owen in 1683. However, contro-
versy soon appeared, notably with Baxter’s four ser-
mons, given either at the end of 1673 or the begin-
ning of the next year, in which he seemed to breach
the walls of Calvinist orthodoxy. In Baxter’s words,
“When I had preached there but four sermons, I
found the Independents so quarrelsome with what
I said that all the city did ring of their backbiting

and false accusations.” Baxter felt that the high
Calvinist teaching on justification by the imputed
righteousness of Christ rendered the Dissenters
vulnerable to the Anglican accusation that they
were antinomian. Manton rebuked Baxter’s accus-
ers in one of his lectures, and Baxter published a
defensive An Appeal to the Light in 1675. But not
all Pinners’ Hall sermons were controversial: Mead
used the lecture to plead for money to aid impover-
ished ministers, and Howe used it to decry contro-
versy in a sermon published in 1693 as The Carnal-
ity of Religious Contention.

In 1677 the lord mayor of London sought to sup-
press the lecture, but it survived until the Tolera-
tion Act of 1689, after which it was clearly legal.
What it did not survive was the differences of the
two factions. In 1690, sermons of Tobias Crisp (d.
1642), who, though favored by some Independents,
was reputed to have been an antinomian, were
published by his son Samuel. Baxter, in a Pinners’
Hall sermon in 1690, condemned Crisp’s teaching.
Baxter died the next year and was replaced as lec-
turer by Daniel Williams, who continued the as-
sault on antinomianism in his Gospel Truth Stated
(1692). In response, the Congregationalists Isaac
Chauncy, Thomas Cole (another Pinners’ Hall lec-
turer), Nathaniel Mather, and Stephen Lobb
charged Williams with Arminianism. In 1694
Williams was expelled as a Pinners’ Hall lecturer,
and he and other Presbyterian lecturers (Bates,
Howe, and Vincent Alsop) withdrew to found a lec-
ture at Salters’ Hall. They were replaced at Pinners’
Hall with Lobb, Mather, and others, and the Con-
gregationalists continued at Pinners’ Hall through-
out the next century.

See also: Dissenters, Happy Union, Independency,
Lectures and Lectureships, Salters’ Hall
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Plain Style
The puritan preaching style that stressed scriptural
interpretation, a strict form of organization and
presentation, language understandable by “com-
mon people,” and the application of doctrines to
the lives of the hearers. Plain style was popular
among puritan preachers of all persuasions from
the 1560s through the mid-seventeenth century.
For example, the Presbyterian “Bill and Book” re-
form program offered to the 1584 Parliament
called for the adoption of a plain style of preaching
that was “spirituall, pure, proper, simple, and ap-
plied to the capacity of the people, not such as hu-
mane wisdom teacheth, nor favoring of new fan-
glednesse, nor either so affectate as it may serve
for pompe and ostentation or so careless, and base,
as becometh not ministers of the Word of God.”
The puritan concern for the education of the pub-
lic through sermons dictated these rules: “humane
wisdom,” that is, the classical education available
to the upper classes and frequently employed in
sermons at the royal court or the universities, was
meaningless to the “vulgar” people who flocked to
hear puritans preach. Plain style is the term most
puritans and their contemporaries used to de-
scribe the method of structuring the language and
meaning of the sermon so that complex doctrines
and their “uses” could be easily apprehended by
the audience.

William Perkins, puritan preacher and author of
the influential manual for preachers, Arte of Proph-
esying (1607), laid out the puritan approach to
plain style in four principles. First, learned prepa-
ration was essential: “plainness” did not mean what
puritans termed “negligent rudeness” or a sermon
spoken extempore without careful planning of the
content, structure, or language. Many puritans
preached from prepared notes that listed the gen-
eral topics of the sermon, or “heads,” and commit-
ted the rest to memory. Perkins’s second principle
is the danger of “humane learning” for an unedu-
cated audience, as rhetorical flourishes, classical al-
lusions, and traditional examples from the church
fathers would be meaningless, or worse, confuse
the truth and lead to false belief. Accordingly many
puritans avoided classical references and confined

their examples and illustrations to biblical texts and
more popular metaphors and allegories based on
the life experiences of the hearers.

Third, Perkins stressed the importance of a for-
mal structure and plain style of delivery. Puritan
sermons followed a “doctrine, reason, use” pattern,
which began with (1) the reading of the central bib-
lical text of the sermon, (2) the “collection” of doc-
trines contained within the central text and the def-
inition of the terms of the text, (3) the “opening” of
these doctrines, or explanation of their meaning ac-
cording to the principles of Ramist logic (move-
ment from general truths to the more particular),
with illustrations from common experience, and (4)
specific instructions on how the doctrines could be
applied to the hearers’ lives. This formal structure
should avoid “new fangled” words or rhetorical
flourishes and use only words that had clear mean-
ings that the hearers could understand. Fourth,
Perkins stressed the sermon’s focus on the use or
application of the doctrines. The goal of puritan
preaching was not only to provide systematic in-
struction, but to move people to account for their
sins, come to a greater understanding of their own
condition, and find assurance of salvation.

Plain style did not necessarily mean dry or bor-
ing. Delivery was also a key aspect of puritan
preaching. The preacher’s style of delivery—tone
of voice, hand gestures, and body movements—
also helped the hearers to understand and per-
suaded them to be moved to action. The legendary
“hellfire and brimstone” sermons of New England
puritans like Jonathan Edwards were above all calls
to hear the word and be stirred to a sense of sin and
faith. Plain style also did not mean that no rhetoric
was allowed, rather that rhetorical figures could
only be used as they helped to illustrate an example
of the text, not to show the preacher’s own learning,
skill, or wit. Rhetoric was meant to persuade the
audience, not give fame to the preacher. Plain style
was thus an exercise in self-discipline for puritan
preachers, who had to submit their prodigious
learning to the capacity of their hearers.

Puritans (and their detractors) often compared
and contrasted plain style with other popular styles
of preaching, especially during the early Stuart,
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Civil War, and Interregnum periods. The style used
in the Church of England liturgy was standardized
homilies read aloud, which puritans argued carried
none of the accommodation to the audience they so
favored and did not inspire the hearers to repent.
Puritans believed that read homilies also did not
befit the scriptural injunction to ministers of the
word of God to expound scripture. Second, puri-
tans criticized the so-called metaphysical preachers
like John Donne for overelaborate use of rhetorical
tropes and figures, often referred to as witty con-
ceits, harmful because they confused rather than
edified the audience. Third, especially during the
Civil War and Interregnum, the “mechanick
preachers,” or independent sectarian preachers
with little formal education, preached sermons
without any preparation or notes (ex tempore) and
were the scorn of all educated clergymen because
they claimed the inspiration of the Holy Spirit and
denied the necessity of the minister’s special educa-
tion and status. Like many aspects of puritanism,
discussion of plain style was not detached from
other issues, but was also a political statement
about clerical and popular education and the fur-
ther reform of the church in doctrine, liturgy, or-
ganization, government, and discipline.
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Stephanie Sleeper

Plymouth Colony
The Plymouth Colony was established by the Lei-
den Separatists (traditionally known as the Pil-
grims) in 1620 in what is now southeastern Massa-
chusetts; it lasted independently until 1691, when it
was subsumed in the new Province of Massachu-

setts. Most of the first settlers, including all the
leaders, were from Leiden, with other passengers
from England joining them on the Mayflower. Aim-
ing for the Hudson River, they made landfall in-
stead on Cape Cod, an area not covered by their
charter. They consequently signed a mutual civil
covenant to abide by English laws and any further
bylaws they themselves would enact. Later aug-
mented by charters (1621, 1630), this covenant
brought all under a democratic government, in-
cluding “strangers” who had asserted their poten-
tial independence outside the originally agreed ter-
ritory (perhaps “strangers” were Walloon or Dutch,
not by birth subject to English law). Later ships
brought more colonists from Holland and England.
A constitution elaborating specific details of gover-
nance was enacted in 1636, in accordance with the
principles of the Mayflower Compact of 1620. This
constitution gave no formal role in government to
the clergy, the assumption being that magistrates
were Christians who fulfilled a God-given task. Suf-
frage was not made dependent on congregational
membership, although a lack of orthodoxy was used
later to disenfranchise supporters of Quakers.

Elder William Brewster and Deacon Samuel
Fuller provided religious leadership in early years;
Pastor John Robinson remained with the majority
in Leiden, hoping to come later. On Robinson’s ad-
vice, Brewster was not ordained by the Plymouth
congregation, which was not considered distinct
from that of Leiden. John Lyford, sent over at the
request of non-separating Puritans among colony
investors, intended to suppress the colonists’ sepa-
ratism, but he was exposed when he preached on
the strength of his “episcopal calling” (instead of
local congregational ordination) and was returned
to England. Ralph Smith became the first minister
to serve (1629–1636), assisted briefly by Roger
Williams in 1633. Smith was succeeded by John
Rayner (1636–1654).

Without ministers, in 1621 the Pilgrims insti-
tuted civil marriage registration before magistrates,
citing the Dutch legal precedent they had experi-
enced in Leiden, besides the absence of biblical in-
dication that marriage is an ecclesiastical matter. In
1629 and 1630, Deacon Fuller and others from Ply-
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mouth advised at the establishment of congrega-
tions in Salem and Charlestown, contributing to
sentiment favoring what became known as the New
England Way, with independence (within limits)
for each congregation. The Plymouth congregation
was also involved in the establishment of the
churches at Duxbury, Scituate, and Marshfield, and
all other towns established by Plymouth’s court. In
1633, following advice from Roger Williams, Ply-
mouth’s court established legal practices recogniz-
ing Indian title to land, in an attempt to follow bib-
lical injunctions to treat the “stranger” equally
under law.

Reorganization of colony finances allowed ex-
pansion beyond the bounds of the town of Ply-
mouth, starting in 1628. New towns sprang up rap-
idly. By midcentury, the largest and most important
was Scituate, north of Plymouth along the coast,
consistently assessed for taxes at around 60 percent
more than Plymouth. Just before King Philip’s War
(1675–1676), Rehoboth, west on the boundary with
Rhode Island, was assessed at about 40 percent
more than Plymouth, but that assessment dropped

drastically after wartime destruction. Barnstable,
Duxbury, Sandwich, and Taunton remained about
equal to Plymouth. Ministers for the new towns in-
cluded John Lathrop, who came to serve the con-
gregation already formed at Scituate by people dis-
missed in 1634 from Plymouth. Lathrop, just
released from prison in London, had been Henry
Jacob’s successor as pastor in Southwark. About five
of his London members accompanied him to Scitu-
ate, three of them having been jailed with him.
Lathrop was invested into office in January 1635, a
couple of weeks after the congregation had mutu-
ally (re)covenanted itself. Deacons were chosen
later. In 1639, Lathrop led a migration of farmers
dissatisfied with Scituate’s stony ground to settle
Barnstable on Cape Cod and establish its church,
which did not consider a new covenant necessary.

After William Blackford, active a few months,
Scituate’s pastor was Charles Chauncy, who had
been in Plymouth with John Rayner but caused
trouble by insisting on baptism (of infants) by im-
mersion. Chauncy’s rigidity split Scituate’s church;
he excommunicated members who would not enter

Plymouth Colony

481

Depiction of the Plymouth Colony in 1622. (Library of Congress)



into a new covenant when he arrived, and he re-
fused their children baptism. Excommunication
could lead to exclusion from future land distribu-
tion, if being a covenanted member of the local
congregation were to be made a requirement for
the status of freeman, as Chauncy seems to have in-
tended. Led by William Vassall, the remnant of Sci-
tuate’s first congregation called William Wetherell
to be their minister, and Scituate had two congre-
gations thereafter. Vassall’s experience with
Chauncy was an aspect of his participation in simi-
lar issues in neighboring Hingham, supporting
Robert Child’s petition for Presbyterian reform in
Massachusetts Bay Colony (mid-1640s). In 1645,
Vassall, as a Plymouth Colony magistrate, proposed
that the court grant religious toleration to all sects.
Governor William Bradford prevented a vote being
taken, convinced the motion would pass. Chauncy
left to become president of Harvard in 1654, suc-
ceeded in Scituate by Henry Dunster, who was
praised for opposing persecution of Quakers.

Plymouth Colony’s relative tolerance can be seen
in its refusal to pursue accusations of witchcraft and
in its treatment of Quakers at Sandwich, who suf-
fered severe fines but not capital punishment.
Magistrate James Cudworth of Scituate (philoso-
pher Ralph Cudworth’s brother) was coauthor with
George Fox and John Rous of a plea against perse-
cution, Secret Workes Of a Cruel People Made
Manifest (London, 1659), for which he suffered
disenfranchisement (later rescinded). Baptists
could meet at Rehoboth from 1649 on, led by John
Myles who arrived from Swansea, Wales, in 1663.
In 1667, the Plymouth Court fined and expelled
Myles with his followers to prevent competition
with Rehoboth’s existing congregation, but allowed
them to establish a Baptist church in a new town
they called Swansey.
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Jeremy Bangs

Poor Relief
Puritanism had a significant effect on English poor
relief, although its influence was seldom direct and
rarely undiluted. The general outlines of early
modern poor relief are well known. In its mature
form, essentially set out in the statues of 1598 and
the minor adjustments of 1601, England estab-
lished a national system of relief, funded by local
rate (tax), and organized by appointed, secular offi-
cers of the state. It addressed four areas of poverty:
children, beggars and vagabonds, the poor, and
parish relief administration. The program called for
the apprenticing of pauper children between the
ages of five and fourteen. Rogues under fourteen
were to be placed in the stocks, while those over
fourteen caught begging were to be jailed until the
next Sessions and then tried for vagrancy. Beggars
convicted of vagrancy, the second theme of the
statute, were to be whipped, unless an “honest”
person would take them into service for one year.
Convicted beggars caught running away from ser-
vice were to be declared vagrants. All those guilty
of vagrancy were to be whipped and an inch-wide
hole burned “through the gristle of the right Ear
with a hot iron.” Those convicted twice for va-
grancy were to be declared felons unless service
could again be found, this time for two years. A
third offense was to result in felony charges and ex-
ecution. For the “aged decayed and impotent poor
People . . . forced to live upon Alms,” the Justices
of Peace were to record their names into a “Regis-
ter Book.” Those listed were then to be provided
with “convenient Habitations and Abiding Places
throughout the Realm to settle themselves upon to
the end that they nor any of them should hereafter
beg or wander about.”

Further, the employable poor were to be set to
work according to their abilities. The completely
helpless were to be provided for, and those who
worked were to have their efforts supplemented
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from the parish fund. Each parish was to appoint
Overseers of the Poor to assess and collect a local
poor tax. Individuals refusing to pay their weekly
rate were to be jailed until they complied. Those on
relief who wandered from their parish-appointed
place were deemed and declared vagrant, regard-
less of their age or physical condition (39 Eliz. 1. C.
30; 39 Eliz. 1. C. 40; and 43 Eliz. 1. C. 2).

Equally well known are the roots of the Poor
Laws in Christian Humanism, the draft statue of
William Marshall of 1535, and the parliamentary
borrowing and codifying of individually and au-
tonomously established local practices, especially
that of Norwich. Norwich hosted a fair number of
godly men on its municipal government, with
John Aldrich serving as mayor in 1570, and mem-
ber of Parliament (MP) in 1572 and 1576. Nor-
wich’s goal was a thorough reformation of the city,
first by establishing a bridewell in 1565, then by
conducting a census of the poor in 1570 and es-
tablishing work schemes for the able-bodied poor
and children, regular surveys of the poor commu-
nity, and a compulsory assessment for the relief of
the poor. In doing so, Norwich sought quite delib-
erately to become an English Geneva, and En-
gland’s premiere city of reforming Calvinism. It
was indeed hailed as the model of social reform,
and Norwich men were recruited by the councils
of cities such as Oxford and Nottingham to run
their bridewells. Parliament, too, deliberately
built on Norwich’s scheme when drafting its
statutes. As the implementation of the Eliza-
bethan poor laws spread, the distinctively Puritan
associations faded, and the Puritan approach
merged with local practice and regional need to
form an organic and distinctively English ap-
proach to a pan-European problem.

A renewed interest in the use of poor relief to re-
form English society was arguably instigated and
driven by Puritans in the creation of “godly cities.”
These communities were clustered around two ge-
ographical areas and came into being during two
distinctive periods. The first, beginning in the
1570s, was in East Anglia, running roughly be-
tween Norwich and Colchester, and including vil-
lages as small as 300 in population, such as Crat-

field, Suffolk. The second, between 1610 and 1630,
was in the west, forming a triangle whose points
were Plymouth, Southampton, and Gloucester.
These schemes typically included a bridewell, a
work scheme, public food stocks, municipal poor
relief, and in the western country, a municipal brew
house. Their explicit goal was the spiritual reform
and material relief of the poor. The similarity of
schemes was in part driven by a shared network of
co-religious. In the west, for example, the Puritan
father of Dorchester, John White, was a colleague
of Peter Thatcher of Salisbury, the town’s most in-
fluential preacher. Henry Sherfield was the
Recorder of Salisbury, and a known Puritan icono-
clast, as well as the Recorder of Southampton. He
was also an MP who sat on committees with other
western Puritans, such as Ignatius Jorden, an alder-
man of Exeter. The mayor of Exeter was a regular
correspondent of the mayor of Plymouth, thus
completing this particular circle. The spark that ig-
nited this western reform was a series of plague vis-
itations, and the Puritan interpretation of the same
as a sign of God’s displeasure and his call to reform.

It is this period that has generated a sizable his-
toriographical debate about the nature of Puri-
tanism, poor relief, and the reformation of society.
In line with a position influentially put forth by
Keith Wrightson as early as 1974, by 1987 Margo
Todd could assume that the theory “that puritan
concern with discipline led to a stereotypically
bourgeois disdain for the idle as social parasites and
the poor as justly condemned by God has become
an historiographical commonplace” (Todd, p. 118).
The idea implicit here is that Puritans withheld
poor relief unless the poor conformed to Puritan
standards of behavior. This theory has been chal-
lenged, most notably by Margaret Spufford.
Spufford questions whether Puritanism was “a nec-
essary condition for a greater enforcement of moral
behaviour on the poor,” calling the notion that Pu-
ritanism was an explanatory mechanism for the ref-
ormation of manners a “gigantic red herring”
(Spufford, pp. 41–57). Instead, she argues that eco-
nomic circumstances produced bouts of reform, be
it in 1600 or 1300 (her counterexample). Current
consensus seems to be summed up in the words of
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Paul Slack: “action cannot be separated from motiva-
tion, and motivation may be powerfully influenced by
ideology” (Slack, From Reformation, p. 35). In other
words, local circumstances and economic conditions
certainly did play a role in the implementation of
poor relief, but they were not the mechanism that
drove it forward. That mechanism was often—al-
though it is important to note, not always—the godly
leader responding to the iniquities of the world.

Puritanism’s particular contribution to poor re-
lief was not in the development of new means and
methods, but in their maintaining of the zeal and
momentum of reform: “occasionally ratcheting up
the regulatory machinery by another notch, more
often creating a new spurt of local reform when
earlier bursts of energy had flagged.” (Slack, From
Reformation, p. 44). Their willingness to inject life
into a stagnating program came as a direct result of
Puritan ideology, which required constant vigilance
to detect God’s displeasure and to deliberately cre-
ate a renewed sense of reforming urgency. Such
zeal was always temporary, as it depended upon the
activities of a small group of local leaders, if not
sometimes on the drive of just one man. In fact,
such activity lasted rarely more than a decade, yet
its effects had a long half-life.

The frailty of godly rule during the Interregnum
led to a shift of interest away from wholesale civic
reform toward the politics of political power. The
following generation of Puritans showed a greater
interest in “the wider ‘propagating of the gospel,’
into the counties, into Wales, to the American Indi-
ans; and that may have dispersed energies which
might otherwise have gone into internal civic re-
form” (Slack, From Reformation, pp. 50–51).

Puritan New England made a concerted effort to
block the migration of England’s lower orders to
the colonies. New England poor were faced with
strict settlement criteria and a “warning out” sys-
tem that ensured that only the homegrown poor
would be relieved by the community.
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Popish Plot
A spurious, but almost universally credited, plot to
assassinate King Charles II and install a Roman
Catholic regime. The Popish Plot was revealed in
August 1678 and thereafter antipopish fever
gripped England for many months. The plot set in
train, first, the trial and execution of some three
dozen Catholics; second, an attempt by the Whig
opposition to exclude the king’s Catholic brother,
James, duke of York, from succeeding to the
throne; and, third, a counterattempt by Tories to
destroy not only the Whigs but also the Dissenters,
as being “fanatics” who fomented a new civil war
under the guise of purging popery.

The plot was “revealed” by unscrupulous perjur-
ers, several of whom harbored paranoid resent-
ments, but who gained public acclaim for their ser-
vices to the Protestant nation. Principal of these
were Titus Oates, Israel Tonge, William Bedloe,
Miles Prance, Stephen Dugdale, John “Narrative”
Smith, and Edward Turberville. Two factors en-
sured widespread belief in the plot revelations. The
first was that the examining magistrate, Sir Ed-
mund Berry Godfrey, was found murdered, a crime
never yet solved, but one that was immediately im-
puted to the papists, and for which three Catholics
were executed. The second was the discovery of the
correspondence of Edward Coleman, a Catholic
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lawyer who acted as secretary to the Duke and
Duchess of York, with Father La Chaise, confessor
to the French king, Louis XIV. This was at a time
when Louis was increasingly seen as preparing a
Catholic crusade against the “Northern heresy.”
Coleman’s letters could readily be construed as
treasonable, and he was duly executed.

Through the winter of 1678–1679 Protestants
panicked at the prospect of imminent Catholic
massacre; town gates were guarded; people armed
themselves. Edmund Calamy was eight years old,
and he later said the plot was “the first public mat-
ter I can remember.” Spectacular antipopish carni-
vals were held, culminating in pope burnings. Ac-
cusations of popish treason readily convinced
juries, vigorously pressed on by Chief Justice Sir
William Scroggs. In some localities, such as Mon-
mouthshire, which had a significant Catholic popu-
lation sheltered by the Marquess of Worcester, bit-
ter rivalries were manifested in the activities of
vicious priest hunters like John Arnold. All in all,
over 70 priests were arrested, and upwards of 35
Catholic priests and laymen were executed or died
in jail. Some were convicted of murder, some of
treason, some under the Act of 1585, which for-
bade the presence of Catholic priests in England.
The victims included one peer, Viscount Stafford,
impeached in Parliament; Richard Langhorne, a
prosperous lawyer who acted as the English Jesuits’
steward; and the leading Irish bishop, Oliver Plun-
ket, archbishop of Armagh. Four other Catholic
peers (Arundel, Belasyse, Petre, and Powis) lan-
guished in the Tower for several years. Those who
died were the last of the English Catholic martyrs,
who number in all some 250, beginning with
Thomas More and John Fisher in 1535. A repre-
sentative 40 of these were canonized by the pope in
1970, including 6 from the plot era.

Riding the wave of the plot, the parliamentary
opposition launched a campaign to pass a Bill of
Exclusion, which would have prevented any but
Protestants from succeeding to the throne. This
movement was led by the Earl of Shaftesbury and
soon acquired the name Whig. Though they won
three general elections during 1679–1681, the
Whigs were outmaneuverd by the king, who held

the constitutional trump cards: the right to pro-
rogue and dissolve Parliament, and the power to
overawe the House of Lords, which voted down the
proposal.

The Whigs also failed because the tide of public
feeling turned against them. Plot fever waned as
the perjurious fabrications of the “witnesses” be-
came apparent. In the courts, the acquittal of Sir
George Wakeman in July 1679 was a turning point.
The Whigs overreached themselves by accusing
Protestants of crypto-popery, among them Samuel
Pepys. Gradually, public fear of popery gave way to
fear of “presbytery,” a label signifying revolutionary
puritanism. It was common for Tories to say of the
Exclusion Parliaments that they were “filled with
Presbyterians.” The Whigs began to seem too like
the incendiaries of the Civil War, who had over-
thrown the constitution and the monarchy on the
back of ferocious scaremongering about popery.
On London bonfires, effigies of “Jack Presbyter”
began to be burnt. Another fake plot was revealed
in October 1679, this time a Presbyterian Plot, also
known as the Meal Tub Plot, fabricated by
Catholics, including Elizabeth Cellier, the “popish
midwife.”

In 1681 Charles II felt strong enough to dismiss
the third Exclusion Parliament (also known as the
Oxford Parliament) after a mere one week’s sitting;
he never summoned another. Soon Sir Roger L’Es-
trange was trumpeting high monarchist principles
in his newspaper, Observator. The Anglican hierar-
chy rallied to the crown and repulsed Whig at-
tempts to provide toleration or comprehension,
that is, inclusion in the Church of England, for the
Dissenters. On the same day that the last Catholic
victim, Plunket, was executed, 1 July 1681, the first
victim of the Tory revenge, Edward Fitzharris, also
went to his death.

During the early 1680s the persecution of Dis-
senters was more severe than at any time since the
passage of the Act of Uniformity in 1662. The
purge aimed at nothing less than the destruction of
Dissent, and it was the final attempt in English his-
tory to coerce people to be of one religion. The ex-
tremity of the reversal of mood since 1678 was re-
markable, sufficient to ensure that the Catholic
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James II inherited the throne in 1685 with remark-
able ease. It was his conduct on the throne that
once more turned events another full circle, renew-
ing deep-seated anxieties about popery and arbi-
trary power. The aims of the Exclusionists were fi-
nally achieved: by the overthrow of James in 1688,
through foreign invasion, and by the entrenching of
the Protestant Succession in the Act of Settlement
of 1701, which today still determines the religion of
the British monarch.

See also: Antipopery, Comprehension, Dissenters
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Prayer
Prayer is a means of communication between man
and supernatural beings. Rejecting medieval
Catholic practices of addressing prayers to Mary
and the saints, Protestants argued that prayer
should only be addressed to God. This still left
room for Reformers to disagree about the forms
and function of prayer.

The established Church of England believed
that it was appropriate for worship to include set
prayers. In the Book of Common Prayer (1549 and
1552), Thomas Cranmer set forth English forms of
prayer for communal worship in a graceful lan-
guage that was to remain unchanged for over four
hundred years. But from the start there were Re-
formers who were dissatisfied with the liturgical
recitation of set prayers.

Puritans believed that the use of set forms of
prayer was a human invention that rested on tradi-
tion rather than scripture, and they sometimes
even criticized such forms as idolatrous images of
the kind forbidden by the second commandment.
Set prayers were likely to be recited by rote with lit-
tle thought connected to their utterance. In con-
trast, all prayer should arise spontaneously from the
heart under the inspiration of the Holy Spirit. Most
puritans even questioned the recitation in the
liturgy of the Lord’s Prayer, believing it to be a
model offered by Christ as to how men should pray,
but not a form to be blindly repeated.

Rejection of set forms did not mean that puritans
were insensitive to the importance of prayer.
Rather, they urged on the faithful the responsibility
to raise their hearts and voices to God in prayer pri-
vately in moments of meditation, while working, or
while traveling; together with members of their
family in household devotions; and as members of a
congregation in church worship.

Private, or “secret,” prayer was a form of devo-
tion or conversation with God that brought the in-
dividual closer to God. Puritan diaries abound
with records of individuals meditating and praying
to God, and with the feeling of God’s caress that
often blessed the prayerful believer. In this re-
spect prayer was often referred to as a means of
grace. Clergy recommended devotional manuals
to aid their congregants in developing the habit of
prayer.

The family was often referred to as a small con-
gregation, and family heads were urged to lead the
members of their household in morning and
evening religious exercises that included scripture
reading, prayer, and occasionally the singing of
psalms. The family would also offer prayers of
thanks to God at meals. On special occasions, such
as when one of its members was ill, the family
would gather to offer special prayers. All such gath-
erings for prayer usually began with an admission
of the sinfulness of those gathered and proceeded
with thanks to God for the blessings he had be-
stowed on the family and its individual members.

Public worship often began with the minister of-
fering a prayer that would last a quarter of an hour
or more. Prior to the sermon, the preacher uttered
a prayer that he might be inspired in his preaching
and the congregation in their hearing. A longer
prayer typically followed the sermon.

Despite believing that nothing could alter the
will of God, puritans offered up petitions in their
prayers. They asked God for blessings in this life as
well as salvation in the next. They prayed for the
salvation of loved ones and neighbors. They asked
God to assist them in warding off threats to their
churches and to the commonwealth. They re-
quested the healing of loved ones who were ill. In
all of this, they believed that what they asked for
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was in keeping with God’s will—and were it not,
they prayed for the grace to accept God’s will.
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Praying Towns
Soon after its formation in 1643, The Society for
the Propagation of the Gospel in New England or-
ganized settlements for Native American prose-
lytes, or “Praying Indians.” These settlements were
known as Praying Towns. While maintaining some
syncretist cultural and religious practices, the Pray-
ing Town required Native Americans to conform to
English customs and religion. As leading mission-
ary John Eliot explained, the first task of the Pray-
ing Town was to construct “a very sufficient Meet-
ing-House of fifty foot long, twenty five foot broad.”
Private homes and footbridges across the Charles
River accompanied the meetinghouse, though
many Praying Indians continued to reside in wig-
wams. In August 1646, Puritan minister Thomas
Shepard composed a list of twenty-nine “orders,”
each requiring inhabitants of the Praying Towns to
“conform themselves to the civil fashions of the En-
glish.” The Society felt that such “civilizing” institu-
tions and laws were necessary preconditions for the
conversion of Native Americans.

In 1644 the Massachusetts General Court or-
dered that Native American tribes in the southeast-
ern part of the Massachusetts Bay Colony be “in-
structed in the knowledge and worship of God.”
Two years later, John Eliot went to Nonantum,
where he preached his first Algonquian sermon in
Waban’s wigwam. The court then appointed a com-
mittee to buy land for the Praying Towns. Land was

purchased from the Native Americans at Water-
town Mills and at Nonantum. The missionary ex-
periment was then tried at Natick, the first Praying
Town. John Eliot’s goal was to generate native mis-
sionaries from the structure of the Praying Town.
He appointed Cutshamekin, a sachem, or leader, of
the Massachusetts, to rule over approximately 150
people in Natick. Totherswamp and Waban adjudi-
cated legal matters, and Monequassun, whom Eliot
had already instructed to read and write, started as
the teacher of the Indian proselytes. As such, the
missionaries called upon native people to introduce
English standards of “cohabitation and labor, gov-
ernment and law, and church covenant” within the
Praying Town. After a series of setbacks, the first
Indian Church was officially formed in Natick in
1660.

Two years after the settlement of Natick, Eliot
discovered the need to expand. Natick was not a
suitable place to gather converts from other vil-
lages, in part because the growing number of pros-
elytes wanted to stay closer to their traditional
homelands. The General Court’s original land grant
was also not large enough, and it was too near the
English, causing tensions between Natick’s Praying
Indians and the English settlers in the neighboring
town of Dedham. Eliot obtained tracts of land ap-
proximating 6,000 acres each and created five other
Praying Towns nearby: Punkapoag, Wamesit, Has-
sanamesit, Okommakamesit, and Nashobahh. Ma-
gunkog followed in 1669, completing the cluster
that Daniel Gookin in 1677 referred to as the “old
praying towns.” With the exception of the Penna-
cook Indians in Wamesit, most of these Praying
Towns were inhabited by Massachusett and Nip-
muck Indians.

The relocation of native peoples through the
Praying Town system irreparably damaged kinship
structures and undermined the social and political
structures of native villages. While missionaries
incorporated the political authority of sachems,
they also greatly augmented the power tradition-
ally accorded this figure within the governmental
structure of the Praying Town. Conversely, the
Puritans rejected the powwow, or spiritual leader’s
authority, reflecting their deliberate efforts to
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supplant native religious customs with Christianity.
Eighty percent of the native people originally in-
habiting the land where the Praying Towns were lo-
cated lived by agriculture. They were not nomadic
hunters, but they were significantly more mobile
than the British because they moved to gather and
fish between harvest seasons. The English criti-
cized the natives’ relationship to the land, charac-
terizing them as “lazy savages” who did not under-
stand the proper use of the environment.

Despite the missionary tactics of “coercion and
rigidity,” the native populations were able to incor-
porate some of their traditional beliefs and prac-
tices within the culture of the Praying Towns. The
Algonquian language remained relatively intact
among the proselytes, as Eliot used it as a tool for
missionary work. Powwows could be admitted into
the towns provided that they would submit to the
authority of the Puritans. Native interest in Chris-
tianity was often rooted in parallels between Mass-
achusett creation myths and biblical stories. Pray-
ing Indians had to alter their culture and lifestyle to
subsist on the marginalized land of the Praying
Town, but the settlement system also provided a
limited avenue through which natives could main-
tain a hold on ancestral land. Since the arrival of the
English, Massachusetts Bay tribes had been devas-
tated by waves of disease. The Praying Towns pre-
sented many of them with a viable option for pro-
tecting their people and culture from further
destruction.

The number of Praying Towns continued to ex-
pand through the 1660s. Motivated by desire for
English protection from their Narragansett ene-
mies, the eight Nipmuck sachems requested Pray-
ing Towns. This request resulted in the formation
of Quantisset, Pakachoog, Chabanakongdomun,
Wabquisset, Manchage, Maaexit, and Waeuntug.
The Mayhew family settled Praying Towns on
Martha’s Vineyard, home to 300 Wampanoag pros-
elytes. Richard Bourne founded Mashpee in Ply-
mouth Plantation, where John Cotton Jr. also
preached and studied Algonquian from 1667 to
1697. The Mohegans in Connecticut and the Nar-
ragansetts in Rhode Island were generally resistant
to the mission.

During the height of the mission’s success, there
were between 3,600 and 4,000 residents in Praying
Towns and thirty Indian congregations in the
southern part of Massachusetts alone. The escalat-
ing tensions between the English and the Native
Americans on the eve of King Philip’s War quickly
and radically changed this model of relatively
peaceful colonial coexistence. In June 1675, Pray-
ing Indians were relocated to only five towns. In
October of that same year, the General Court
moved them to Long Island and Deer Isle. There
was much hardship, sickness, and death during the
long, cold winter of the war. Eliot and Gookin were
harshly criticized for defending the Praying Indi-
ans, even though one-fourth of the Native Ameri-
cans maintained their allegiance to the English.
After the war, roughly 40 percent of the Massachu-
sett proselytes retained their Christian faith, but
more hostile English laws and attitudes toward the
Native Americans had all but permanently de-
stroyed the Praying Town system.
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Sarah Rivett

Preaching
Preaching, as a sacred address, is one of the most
ancient practices in the Christian Church, and in-
deed it predates Christianity, as it has its origins in
the Jewish tradition of reading portions of scripture
from the Torah scrolls to the congregation in the
synagogue and commenting upon them each Sab-
bath. By reading from Isaiah in the synagogue in
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Nazareth, and by sending out his apostles to preach
two by two, Jesus himself elaborated upon time-
honored observances. Sermons are among the
greatest legacies of the early Greek and Latin Fa-
thers in the centuries following Christ, including
Saints John Chrysostom and Jerome. The homily, a
type of scriptural exegesis that was offered during
the Mass in those ritual moments when the priest
imitated Christ’s life and teaching, evolved from
such ancient beginnings.

Preaching has always been closely connected
with the life of the soul, and its changing tradi-
tions have reflected contemporary concerns for
the soul’s health. In England by the end of the fif-
teenth century, preaching was supplemental in
devotional life, subordinate to the sacrifice of the
Mass. Preaching’s importance stemmed from its
ability to break the cycle of sin that most people’s
lives were locked into, and also to be a moralizing
force for the suppression of wrongdoing and the
elevation of virtue. Three different (albeit com-
plementary) forms of preaching composed the
spiritual fare: the homily, the quarter sermon, and
the outdoor sermon. By the late Middle Ages, the
homily had been adapted from its chief role as a
scriptural commentary to include readings on the
lives of the saints, and it retained its place as a
brief interlude during the Mass. From the early
1400s, four sermons each year (one each quarter)
were supposed to be delivered at every parish
church (under the terms of canon law) as an anti-
dote to the Lollard heresy, and their form was
heavily influenced by the innovations of the men-
dicant friars. In denouncing sin and inculcating
virtue, they preached on the Ten Commandments
and other fundamentals in as many churches as
their extensive itineraries could reach. The out-
door sermon too had been promoted by the friars,
and by 1500 many pulpit crosses had been built in
the cemeteries of cathedrals and religious houses
for long afternoon sermons that were preached
(especially in the case of Paul’s Cross in London)
by the best available and finest orators of the day.
During the Middle Ages, the outdoor sermon was
dominated by the intense allegorical style of
Scholasticism, until the Humanists began to raise

new standards for preaching from the end of the
fourteenth century.

This transformation was sponsored by senior
churchmen, including Bishop John Fisher (as
chancellor of Cambridge University), Dean John
Colet of St. Paul’s, and especially Erasmus, who
came repeatedly to Cambridge to teach Greek.
Heavily influenced by the preaching styles of his
friends (especially Colet and the French Francis-
can Jean Vitrier), Erasmus printed several works on
the value and techniques of preaching, culminating
in his final major book, the Ecclesiastes (1535). By
the continual study of scripture, and through the
mysterious workings of the Holy Spirit, the heart of
the preacher would be transformed and cleansed.
Through his voice, and through his teachings, he
would kindle in his listeners a renewed desire for
pious lives. Erasmus’s reliance upon understanding
scripture in light of its meanings, as recorded from
the mouths of the evangelists, spelled the extinc-
tion of the Scholastic style of preaching in Western
Europe. The Ecclesiastes was a landmark in the his-
tory of preaching, and it was influential across what
were widening doctrinal fissures, for the rest of the
sixteenth century and beyond.

The early evangelical Reformers, from Martin
Luther onward, redefined the role of the sermon in
light of their contention that salvation proceeded
from faith alone. Christ was the sole mediator be-
tween a sinful humanity and a reconciling God, and
faith meant placing active confidence in Christ’s
promises. Reformers redefined the balance be-
tween faith and works and argued that good works
in themselves were not a means to salvation (as the
medieval Church had taught), but rather were the
attributes of any good Christian. Thus as they un-
dermined the traditional economy of salvation,
they enhanced the importance of preaching, in ac-
cordance with their understanding of “faith cometh
by hearing” (Romans 10:8–17). While Erasmus had
taught that preaching was one office among many
that the priest must exercise, the reformers estab-
lished preaching as the premier office of any cler-
gyman or minister, beyond other duties. In the
Book of Homilies, Archbishop Thomas Cranmer
lifted the ideal of the patristic homily to exquisite
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new heights, especially as pulpit readings for clergy
who were not already strong preachers.

The Reformers also elevated the sermon beyond
many of its ancient connections with the Mass. The
followers of John Calvin redesigned churches in
the Netherlands in imitation of Solomon’s Temple.
As in Geneva, many English parish churches were
adapted to focus on the sermon. The rood screen
was removed, and the pulpit was brought out into
the nave as a dominating feature. Afternoon ser-
mons continued to be delivered in England at sur-
viving pulpit crosses (those that were not disman-
tled with the friaries), and especially at Paul’s
Cross, which remained the foremost public preach-
ing place in the realm.

Among the most important developments in the
style of preaching, beginning during Edward VI’s
reign (and continuing for at least two centuries
thereafter, and on both sides of the Atlantic), was
the prophetic mode. Sermons attempted to discern
the special patterns of God’s providence for each
believer’s life, as well as for society as a whole.
Preachers encouraged their hearers to engage in a
critical, inward-seeking self-exploration of their
consciences as the means to determine whether
they were predestined by God to salvation, as
members of the elect. The doom-laden jeremiad,
which warned society of its moral failings, and
raised the awful specter of the possibility of God’s
wrathful judgment, is the best-known example of
the prophetic mode.

Preaching “exercises” began to develop accord-
ing to the model of prophesying established first in
the Grossmünster in Zürich, through the influence
of the “Dutch Stranger Church” in London. In the
English experience, prophesying took the form of
learned scriptural exegesis, conducted by the deliv-
ery of several sermons on the same biblical text, in
the presence of local clergy and laity, presided over
by a senior cleric as moderator, followed by a dis-
cussion (usually, but not always private) by the at-
tending ministers of the doctrines that had been
preached. Prophesying precipitated a crisis in
1577, when Queen Elizabeth, confident that the
reading of homilies was a safer means to inculcate
faith among the people, ordered the suppression of

prophesyings, even though she had to undermine
the authority of Archbishop Edmund Grindal to
achieve her aims.

Prophesying was replaced by “lectures by combi-
nation.” Ministers from local parishes assembled
weekly in their central town to preach to the
crowds who came to market. Though the size of the
combination varied, thirteen was the ideal because
of its apostolic resonance, as well as for practical
purposes, so that each member took his turn once
every quarter. After the sermon, the ministers took
a meal together, for the sake of good fellowship, to
confer on matters of doctrine, and also to encour-
age each other in their learning. At least eighty-five
combination lectures are known in late Tudor and
early Stuart England, and their attempts to raise
standards in preaching were necessary when cleri-
cal attainments in many parts of the realm were still
low, especially in a church that had not been fully
reformed (in the opinion of many Calvinist theolo-
gians). The combination lectures (and Emmanuel
College, Cambridge) were important seedbeds for
the preachers who migrated to New England in the
seventeenth century to escape the ceremonials of
the Laudian church.

The fire-and-brimstone style of the jeremiad,
with its prophetic warnings and denunciations of
indifference and sin, was the staple of sermons in
Massachusetts, as well as Hartford and New Haven
colonies (later Connecticut), from the earliest days
of their settlement to the mid-eighteenth century.
The influence of the formidable dynasty of preach-
ers in the Cotton and Mather families was pro-
found and lasting, and the establishment of Har-
vard (and later Yale) ensured the training of New
England’s preachers in the prophetic tradition.
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Predestination
The doctrine in Christian theology that affirms that
God from eternity has chosen some persons for sal-
vation. It was a very important doctrine in the the-
ology of the Puritans because it emphasized the
sovereignty of God and salvation as an unmerited
gift of God’s grace to sinful humans rather than an
achievement for which persons could claim credit.
Predestination was also appealing to Puritans be-
cause it accentuated the spiritual nature of the rela-
tionship between the divine and the human,
thereby undermining the authority of church hier-
archy and of ritual efficacy. Predestination refers to
the eternal divine decree that determines the final
supernatural end of rational creatures (humans and
angels) and not to the divine decree governing all
that should come to pass in nature and history,
which the Puritans considered under the topic of
providence. Predestination is thus distinguished
from the providence of God, by which the creation
is governed and directed to divinely appointed nat-
ural ends.

The doctrines of predestination and providence
both differ from fatalism insofar as, according to
most Puritan theologians, all that God has decreed
occurs without, as the Westminster Confession of
Faith put it, taking away “the liberty or contin-
gency” of secondary causes. Accordingly the
human will is never forced by God but acts will-
ingly, without compulsion, so that sinners are re-
sponsible for their sins. Predestination is also dis-

tinguished from fatalism because it represents the
will of a benevolent God, even though that will is
often beyond human understanding. Predestina-
tion subdivides into election and reprobation, the
former referring to God’s will to save some (the
elect) and the latter to God’s passing by and con-
demnation of others (the reprobate). When both
election and reprobation are affirmed, the doctrine
is sometimes referred to as double predestination.
Election is an act of God’s mercy and grace; repro-
bation an act of justice and judgment against sin.
Both illustrate the divine glory and are hidden in
the mystery of God’s will. Puritan theologians typi-
cally described election as being “in Christ,”
thereby placing God’s forgiving grace in a Christo-
logical context. Puritan theologians sometimes dis-
puted the logical priority in the divine mind of
God’s decrees: did predestination follow upon
God’s decree to create humanity and permit the fall
of Adam (so that those reprobated were reprobated
with a view to their sin), or did it precede it, in the
latter case being a pure act of divine sovereignty?
The former position is called infralapsarianism and
the latter supralapsarianism. In infralapsarianism,
election presupposes the fall and the reprobate are
left to the punishment due their sin. Supralapsari-
anism is more emphatically double predestination.
But in both cases it was denied that God was in any
way the author of sin. While certain theologians
important to Puritans, such as William Perkins and
William Ames and later in New England Samuel
Willard, were supralapsarians, the various confes-
sions of faith honored by the Puritans, including
the Canons of the Synod of Dort and the Westmin-
ster Confession of Faith, were infralapsarian.

Roots and History of the Puritan 
Doctrine of Predestination
The teaching and preaching of predestination by
the Puritans was a part of their Calvinist (or more
properly, Reformed) theological heritage, sharp-
ened by their own theological and devotional com-
mitment to the freedom of God’s grace. Reformed
theology drew on such biblical roots of the doctrine
as the Old Testament teaching of God’s free choice
of Israel as his people and the various statements
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about predestination in the Pauline epistles in the
New Testament. It also depended heavily upon
the predestinarian writings of St. Augustine
against the Pelagian heretics of the fifth century
and on medieval anti-Pelagian theologians such as
Thomas Bradwardine, an Englishman who had
ended his life as archbishop of Canterbury, whom
English Calvinists particularly cited. Puritans also
especially admired John Wycliffe, who had taught
predestination. More important to the Puritans,
however, was the predestinarian theology of many
Protestant reformers, beginning with Huldrych
Zwingli, Martin Luther, and John Calvin. And al-
though later Lutherans backed away from some of
the strong predestinarian assertions of Luther, the
Reformed, or Calvinist, theologians tended to
place even more emphasis on predestination as
time went on, drawing from many Reformed the-
ologians in addition to Calvin, including Theodore
Beza, Martin Bucer, and Peter Martyr Vermigli,
the latter two of whom taught theology at the En-
glish universities during the reign of Edward VI.

Predestinarian theology was influential in the
Church of England from the beginning of its Re-
formation, appearing in such early English Protes-
tant martyrs as William Tyndale and John Frith, as
well as in such Protestant leaders in the Church of
England as archbishop of Canterbury Thomas
Cranmer (also martyred). The doctrine of election
is affirmed in the Thirty-nine Articles of the
Church of England. There was extensive Calvinist
influence in England after the accession of Queen
Elizabeth in 1558, with predestinarian Reformed
theology becoming the prevailing outlook in the
Church of England during the reigns of Elizabeth I
and James I, the latter having imbibed it from the
Scottish Presbyterians among whom he had been
raised. William Perkins, perhaps the greatest of
Elizabethan theologians, gave a central position to
predestination in a number of writings published in
the 1590s that placed predestination in the frame-
work of the divine decrees and divided it into elec-
tion and reprobation.

In the same decade of the 1590s, there arose a
countercurrent in English Protestant theology soon
dubbed Arminianism, and only then did the doc-

trine of predestination become controversial in En-
gland. Perkins and other English Calvinists had at-
tacked the Dutch theologian Jacobus Arminius,
after whom this theological party was named, for
making predestination depend upon God’s fore-
knowledge of those who would have faith. The pre-
destinarian Lambeth Articles of 1595, drawn up as
a guide for correct teaching in the University of
Cambridge, indicate the thoroughly Calvinist
character of the leadership of the English church at
that date. In 1618 delegates from the Church of
England participated in the Synod of Dort in the
Netherlands, which strongly endorsed the doctrine
of predestination, and King James agreed with the
synod’s view that the Dutch Arminians were Pela-
gian heretics. But after 1625 an Arminian theology
opposed to the Calvinist teaching on predestination
gained the patronage of King Charles I and of arch-
bishop of Canterbury William Laud.

The defense of predestinarian theology in the
Church of England was led by those of Puritan out-
look, and the doctrine remained on the defensive
until the 1640s, the years of civil war and parlia-
mentary and Puritan hegemony. During the Inter-
regnum and the ascendancy of Oliver Cromwell,
predestinarian theology prevailed in church and
university. The Westminster Confession of Faith,
drawn up to be a statement of faith for a Puritan-
controlled Church of England, treated both pre-
destination and the covenant as an unfolding of the
divine decree. This confession was eventually
adopted in the Church of Scotland and, along with
its accompanying catechisms, was widely influential
in New England, especially in its later Congrega-
tionalist form known as the Savoy Confession of
Faith. With the restoration of the monarchy in
1660, however, an anti-predestinarian theology
came to prevail in the Church of England, with
Calvinism flourishing primarily among the Dis-
senters of Puritan background, though there never
ceased to be Church of England Calvinists. Thus
the doctrine of predestination came to be espe-
cially associated in England with the Puritans, rep-
resented importantly by the great Puritan theolo-
gians William Ames, in exile in Holland before the
Civil Wars, and John Owen, during the Restoration
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one of the principal theological leaders of Dissent.
This predestinarian theology was carried to New
England, the Pilgrim pastor John Robinson (who
never himself went to Plymouth) being a strong op-
ponent of Arminianism. John Davenport, who
came to New England in 1637, confided to a corre-
spondent before leaving England that Arminianism
corrupted the Church of England far more than
any flaws in liturgy or polity. The doctrine of pre-
destination became a staple of New England Puri-
tan teaching and was given extended treatment in
the theological writings of Samuel Willard. In A
Seasonable Testimony to the Glorious Doctrines
(1702), Cotton Mather urged that the doctrine
should be preached.

Puritan Differences about the Doctrine 
and Devotional Implications
Throughout the seventeenth century, Puritan the-
ologians, as a consequence of controversy with
Arminians and Roman Catholics, and in accord with
the increasing prevalence of Scholastic method in
Protestant theology, gave the doctrine of predesti-
nation more logical precision and elaboration than it
had earlier had and also engaged in more specula-
tive and metaphysical discussions about it. Predesti-
nation also became controversial among the Puri-
tans themselves. Some high Calvinists took the
position that predestination meant that persons
were justified prior to their actual believing, but this
was rejected as an erroneous inference leading to
antinomian error by the generality of Puritan the-
ologians. A few extremists, designated hyper-
Calvinists, took the doctrine of predestination to
mean that one should be reserved in proclaiming of-
fers of salvation. Others, moderate Calvinists typi-
fied by Richard Baxter and John Howe, fearful of
antinomian and hyper-Calvinist excess, began to
soften the doctrine, affirming only a single predesti-
nation (election) and avoiding what they regarded
as Scholastic subtleties. But with all of these contro-
versies and Scholastic refinements, it must not be
forgotten that the reason predestination was at the
heart of Puritan piety was because it was the guar-
antor of God’s free grace and mercy, the essence of
the Christian gospel as they understood it.

The devotional and experiential aspects of pre-
destination were given expression in countless ser-
mons and published treatises on the Christian life
that poured forth from the pens of Puritan writers.
In these treatises, predestination appears not as a
source of anxiety, but of the assurance for believers
that their redemption did not depend on their
virtue and constancy, but rested securely in the di-
vine will. For them predestination was a source of
comfort and an aspect of that soteriology in terms
of which they probed the Christian life. Among the
Puritan writers of devotional and imaginative liter-
ature whose works presuppose a strongly predesti-
narian theology, John Bunyan is preeminent.
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Primitive Episcopacy
An attempt to return to an apostolical model of the
episcopacy. The term refers to an effort to create a
less worldly and authoritarian office and covers a
spectrum, rather than a single position, with sup-
porters at different places among the Reformers
over time. In the mid-sixteenth century, the idea of
“reduced” episcopacy, with smaller dioceses where
the bishop acted as a superintendent or supervisor,
an idea based on the reformer Martin Bucer’s De
Regno Christi, had a fairly broad spread, and it was
only with the rise of iure divino episcopacy (that is,
the claim that episcopacy was ordained by divine
law) that it became a more exclusively puritan
model. John Reynolds offered reduced episcopacy
as a via media at the Hampton Court Conference of
religious leaders with James I in 1604.

There were cautious expressions in favor of
primitive episcopacy over the first forty years of the
seventeenth century, explicitly by puritan clergy
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Cornelius Burges and John Preston, less so by
other puritan clergy such as Thomas Taylor and
William Gouge. In 1641 it was, momentarily, a
greater possibility, being a major concern of the
Scottish Commissioners and raised in Parliament
by moderates such as Sir Edward Dering. Such a
proposal was promoted by James Ussher, arch-
bishop of Armagh and primate of the Church of
Ireland. His scheme was withdrawn when he
feared that it might be used as a stepping stone for
more radical options. The pragmatic politics of the
1640s encouraged continued adherents to primi-
tive episcopacy like the minister Thomas Gataker
to accept Presbyterianism, and after the Restora-
tion it remained as a theoretically possible but po-
litically unattainable means to achieve reconcilia-
tion between Presbyterians and the established
church.
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Prophesyings
In England, prophesyings were clerical gatherings
designed to enhance the expertise of the clergy.
The prophesyings might have fared better if they
had been called something else. To those who
chose to be ignorant of what they were about (like
Queen Elizabeth I), the word carried alarming chil-
iastic resonances. But in fact prophesying took its
name from matters discussed by St. Paul in his let-
ters to the church at Corinth (I Corinthians
14:26–33; see also I Thessalonians 5:20); and as an
institution reinstated in the early years of the Re-
formation in Huldrych Zwingli’s Zürich, Prophezei
was a sober academic exercise, conducted in Latin,
but expounding the text from the other biblical lan-
guages, devoted only to exposition of the Old Tes-
tament, and related to the production of the Zürich

Bible. But to anyone more interested in order and
conservation than evangelism, the exercise was in-
herently and alarmingly participatory, seeking to in-
volve as many as possible in the task of defining bib-
lical truth. At Zürich, although Prophezei was
conducted by the most learned of the city’s minis-
ters and intended primarily for the edification of di-
vinity students, all who could cope with its exacting
academic standards, women as well as men, were
encouraged to attend. And in other churches, no-
tably the “Stranger Church” of religious refugees
organized in Edwardian London by the émigré Pol-
ish evangelical John a Lasco, prophesying was a
congregational affair, a weekly opportunity for lay
members of the church to question what they had
heard from the pulpit; although as Calvinism ma-
tured in the later sixteenth century, steps were
everywhere taken to discourage these more de-
motic tendencies.

Much of the episcopal leadership of the early
Elizabethan Church was in the hands of bishops
who had spent the reign of the Catholic Mary
Tudor in exile on the continent, where they had en-
countered “prophesying” in more than one city of
refuge. (The most Zwinglian of English reforming
bishops, John Hooper of Gloucester, had already
introduced a form of prophesying exercise into his
diocese in Edward VI’s reign.) In the first fifteen
years of Elizabeth’s reign, in the 1570s especially,
the prophesyings were sanctioned by the bishops in
many parts of the southern province of Canterbury,
including East Anglia, several centers in Essex, a
number of towns in the extensive diocese of Lin-
coln, Sussex, and the West Country. They were
even set up in four market towns in Archbishop
Matthew Parker’s diocese of Canterbury, although
Parker, who had not been a Marian exile, was not
especially sympathetic.

The early prophesyings built upon, or incorpo-
rated, the written exercises on theological topics
prescribed by authority to be undertaken by un-
learned, nongraduate clergy, the dead weight of the
mid-Tudor clergy inherited from the pre-Reforma-
tion church. The pattern most often followed con-
sisted of two or three sermons on the same text, de-
livered in the presence of all the ministers “tied to
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the exercise,” and in the presence of a lay audience.
This was followed by more private conference
among the clergy, which included formal “censure”
of the doctrine preached. Where most of the atten-
dant clergy were still, as it were, serving their ap-
prenticeships, the structure of the exercise was top-
down, with the authority to convene and regulate
vested, by the bishop, in one or more permanent
moderators: the model of devolved episcopacy. As
things progressed, a greater collegiality came to be
enjoyed. The value of the prophesyings was not
only that they constituted a kind of seminary with-
out bars for the unlearned clergy, but that they pro-
vided sermons, typically on a market day, for large
numbers of people who were still without preach-
ing in their own parishes. They also represented a
show of strength for the Reformed religion in social
and political contexts in which it still needed all the
support and credit it could get. These exercises
were also good for the business of a market town.
The people who attended prophesyings needed to
eat and drink.

Although the various “orders of prophesying”
that have survived were formally sanctioned by sym-
pathetic bishops and some bishops claimed to have
preached in the exercise themselves, it is far from
certain that it was the bishops who were responsible
in all cases for setting them up. Rather most orders
are couched in terms that suggest that it was the
participating ministers who took the initiative.
Prophesyings were in any case no part of the formal
and legally defined infrastructure of the Eliza-
bethan Church. The first occurrence of the word
prophesying in any official document of the Church
of England came after Elizabeth’s death, when no.
72 of the Canons of 1604 forbade any minister to
appoint or hold meetings for sermons, “commonly
termed by some prophecies or exercises,” without
episcopal license and direction, given under the
bishop’s hand and seal. Such permission, as we have
seen, was often forthcoming, but Elizabeth had de-
nied that the bishops had any authority to approve
such proceedings. There were prophesyings in the
1570s of which the bishops were probably ignorant,
and such irregularities as puritan ministers sus-
pended for nonconformity continuing to preach in

the exercises and, here and there, some lay partici-
pation. From 1574 there was a tussle between those
who wanted the prophesyings suppressed (who in-
cluded the queen) and those who supported their
continuance, not only many of the bishops but sev-
eral Privy Counsellors. When Bishop John
Parkhurst of Norwich was ordered by Archbishop
Parker (himself under royal orders) to suppress
“those vain prophesyings,” he asked whether only
“vain” exercises were meant, and Parker told him
not to be so pedantic. But sympathetic Privy Coun-
sellors were advising the bishop to pay no attention.
The truth is that it was the prophesyings that, above
anything else, gave the Elizabethan Church the ap-
pearance of a Reformed church and promised to
make it in reality what in principle it was.

This was where matters stood in the summer of
1576, when reports reached the court of dangerous
developments at Southam in Warwickshire, where
there was an exercise that some Puritans regarded
as one of the best in all England, but which, by the
same token, the enemies of the prophesyings, as
well as of the advanced, progressive Protestantism
that they symbolized, would have considered the
worst. The upshot was that Archbishop Edmund
Grindal, who had succeeded the conservative
Parker a few months before and was the white hope
for all “forward” Protestants, was ordered by the
queen in a face-to-face interview to convey an
order suppressing the prophesyings and to curtail
the number of preachers in the church. Grindal,
shocked, sat down to write a letter in which he re-
fused to transmit such an order and reminded Eliz-
abeth, with words borrowed from St. Ambrose in
his letters to the Emperor Theodosius, of the limits
of her authority in matters of religion and even of
her own mortality. Meanwhile, Grindal obtained
reports on the prophesyings from the bishops and
drew up orders for reform of the practice. These
orders insisted, before everything, that no layman
be allowed to speak in an exercise. But on the mat-
ter of lay attendance, Grindal dug in his heels and
refused the terms of a compromise deal that would
have restricted the exercises to the clergy, a com-
promise that many, including Sir Francis Bacon,
thought was the right way to proceed. In conse-
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quence, Grindal was effectively sacked. Although
his status was formally one of sequestration, and
the politicians made sure that the affair would not
lead to the ultimate scandal of deprivation, so that
the archbishop died in office, this was the end of
the false dawn that was Grindal’s archiepiscopate.
Elizabeth had already taken the matter of proph-
esying into her own hands and had ordered an end
to the practice.

This was not, however, the end of the prophesy-
ings. In the years immediately following Grindal’s
disgrace, something very like the southern proph-
esyings was set up in many places in the northwest
of England. The only difference from the proph-
esyings of the 1570s was that a single sermon now
took the place of a conference in public con-
ducted by two or three preachers; or rather one
sermon preached to the clergy only and another,
later in the morning, to the people. That was to
minimize the risk of open disagreement between
the preachers in the full light of day. But every-
thing else remained the same, including the note
taking and examination of “the meaner sort,” and
learned conference. Much the same pattern was
to be followed in the “combination lectures,”
which took the place of the prophesyings in very
many market towns in the south, and which were
a characteristic and defining institution of the Ja-
cobean church.

But Elizabeth’s diktat of 1576 had consequences
that were more threatening to the peace of the
Church of England. In Norwich in 1575, in the va-
cancy of the episcopal see, the preachers set up a
prophesying on their own authority with an essen-
tially Presbyterian constitution. It was “judged
meet by the brethren” that things should be man-
aged in the way that they were, and the orders
were adopted “by the consent of the brethren only,
and not by one man’s authority.” This form of
prophesying still took place publicly, in Norwich
Cathedral. But with the intensification of the post-
Grindal reaction, in Norwich and elsewhere, such
activities were driven underground. The conse-
quence was the Conference Movement, which was
secret. The Dedham Conference was set up by
refugees from the anti-puritan reaction in Nor-

wich, which followed the arrival of Bishop Ed-
mund Freke.
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Patrick Collinson

Protectorate
The name given to the period of the Common-
wealth during which Oliver and Richard Cromwell
served (successively) as heads of state with the title
Lord Protector (December 1653 to May 1659).
Following the regicide (the execution of Charles I,
30 January 1649), the abolition of monarchy
(March 1649), and the military conquest by armies
under Oliver Cromwell of Ireland and Scotland,
the whole of Britain and Ireland was, for the first
time, united into a single Commonwealth. In April
1653 Cromwell used the army to dissolve the
Rump of the Long Parliament, tiring of its failure
to promote constitutional, religious, social, and
legal reform. He and his fellow officers handpicked
140 “godly men” from the four nations of England,
Ireland, Scotland, and Wales and entrusted them
with finding a way to prepare the peoples for self-
government and the fruits of religious liberty.
When they failed to find a way forward and re-
signed their power back into his hands, he reluc-
tantly agreed to serve as head of state under a paper
constitution (the Instrument of Government) with
the title Lord Protector.

The new constitution was based on a strong com-
mitment to the separation of powers. Cromwell
himself as Lord Protector had limited personal au-
thority—he was required to act on the advice of a
Council of State, albeit one packed with close
friends and long-term colleagues. The constitution
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provided for a national church along loosely Con-
gregationalist lines, with enormous devolution of
responsibility for forms of worship and discipline to
a parish level. Many—perhaps half—reverted to a
simplified form of the old Anglican worship.
Cromwell appointed a group of men of Presbyter-
ian, Congregationalist, and Baptist backgrounds to
ordain men for service in this church, their “trying”
of candidates being restricted to tests of their bibli-
cal knowledge and soundness of morals (they were
forbidden to examine doctrinal matters); and he
appointed local commissioners of godly gentlemen
to evict clergy who became “scandalous” in their
way of life. But no one was required to attend the
parish church (although they did have to pay tithes
to maintain it). Those who kept their views to
themselves were free to gather in private; those
who preached licentiousness or denied the Trinity
in public were harried and imprisoned. Cromwell
may have given the people liberty, but all too many
abused that liberty, and for the godly all hope of im-
posing discipline at a local level evaporated. The
Quakers not only preached against the priestcraft
and the forms of worship in “steeple houses,” but
organized tithe strikes; and some challenged the
authority of scripture and emphasized the authority
of the Holy Spirit in the heart of each believer. An
extreme example was James Nayler’s proclamation
of the presence of Christ in every man in his sym-
bolic ride into Bristol reenacting Christ’s entry into
Jerusalem (September 1656). The godly were con-
vinced that in the face of such blasphemies, the
Protectorate was too weak.

After trying to use his senior army colleagues
(the major-generals) to instill a “reformation of
manners,” Cromwell came under pressure to regu-
larize his position by taking the Crown. He refused,
but agreed to a redefinition of his powers under a
revised parliamentary constitution (The Humble
Petition and Advice), which reintroduced the idea
of doctrinal tests (essentially acceptance of the
Apostles Creed) for those who would be allowed to
minister in public, and toughened the laws against
blasphemy and licentiousness. Oliver was uncom-
fortable with these changes, but he accepted them,
while grumbling that instead of working to share

their part of the truth that would build God’s king-
dom, they were bent on bitter rivalries and feuds.
His son Richard, who became Lord Protector on
Oliver’s death (3 September 1658), had more natu-
ral sympathy with orthodox Calvinist programs; but
this in turn destroyed such goodwill as he enjoyed
from the religious libertarians in the army, and
after a few months he was forced to resign (May
1659), leading to a period of increasing anarchy,
which culminated in the recall of the king within a
year of the fall of the Protectorate.

See also: Oliver Cromwell, Major-Generals,
Reformation of Manners, Triers and Ejectors
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Providence
To believe in God’s providence was to believe that
the world and history follow a preordained pattern,
established by God for the benefit of the elect. The
doctrine, thus conceived, is a characteristic of Puri-
tan piety, and it can be seen as based on the desire
for security. It could be manipulated to assert the
danger of sin and used as an inducement for good
behavior. On a larger scale, belief in God’s provi-
dence helped to reinforce the concepts of a theo-
centric universe and the teleological order.

Divine Action
Puritans emphasized the sovereignty of God. This
meant that they did not interpret the visible world
to be the final outcome of the act of creation. It was
demeaning to an omnipotent and sovereign God to
argue that the world was a machine set in motion
by God at the beginning of time. Therefore they
maintained that, once the world had been created,
an emanation of divine power continually sustained
it. Only when this power was withdrawn could the
world no longer exist. In this the Puritans were the
inheritors of the Augustinian belief that matter
must continually depend on spirit.

In the sixteenth century, European Reformers
increasingly denied the belief of the medieval
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church that it was possible to understand and har-
ness this power. On the Continent there was a
growth of books that attacked the belief in and use of
astrology. William Fulke wrote the first English at-
tack on the subject in 1560, entitled Antiprognosti-
con. In the New World, Increase Mather’s An Essay
for the Recording of Illustrious Providences (1684),
following the European example, also denounced
“magical” belief, such as the use of words or spells to
ward of devils and disease, as superstitious.

Protestants such as John Calvin did allow that di-
vine will was manifest in daily life, but they argued
that the action of that will, of providence, should be
attributed to God alone; it could not be manipu-
lated by human beings. Calvin contrasted provi-
dence with the fatalism of Stoicism. God’s sover-
eignty was paramount. It was vital though, for
Puritans to avoid identifying God with creation, be-
cause that could lead to undesirable pantheistic
tendencies.

Workings
Although most laymen probably did not consider
the mechanics of providence, theologians spent a
great deal of time discussing it. The debate cen-
tered upon the discussion of primary and secondary
causes, and the question of whether God acted
through nature or above it. God was certainly not
the remote, transcendent God of later Jewish tradi-
tion. He was rather the angry God of the earlier
parts of the Old Testament. Although the majority
of people believed that miracles had ceased after
the Apostolic Age, it was still expected that should
God desire, the world could be subject to the phys-
ical disasters described in the Old Testament.
Many of the early modern interpretations of the
weather as portents of things to come were based
on classical sources, such as Pliny, Seneca, Jose-
phus, and also the biblical texts of Psalms 144:6,
Matthew 24, and Revelation 8:5 and 10:4.

Disease was also seen as a providential occur-
rence. Lack of morality was assumed to have been
the cause of venereal disease. Even plague deaths
where attributed to supernatural causes as a conse-
quence of sin. It was argued by some that such
deaths occurred by the direct stroke of a minister-

ing angel. Conversely, if one was beyond reproach
and had sufficient faith in God, one was protected
from the effects of the plague. In England, Henoch
Clapham, a prominent preacher, argued this in An
Epistle Discoursing upon the Present Pestilence
(1603). Obviously this belief was discouraged, and
he retracted the view from prison in Henoch
Clapham, his Demaundes and Answeres touching
the Pestilence (1604). He was also imprisoned in
1603 for asserting the widely held position that it
was unnecessary for the clergy to visit infected
houses, since every man was allotted a certain life
span, and once it was over, there was nothing more
one could do (Psalms 91:3).

Benefits
The conciliatory value of the belief in providence
was tremendous. It offered security from the ran-
domness of life. No event could occur without a
reason. Although the doctrine of providence makes
free will seem illusory, it was also taught that, as ra-
tional beings, human beings could make their own
choices, which themselves brought about preor-
dained consequences. The Puritan was comforted
by the thought that God had willed every event, al-
though why was not always clear. A believer was
surely protected from adversity, and if misfortune
did occur it could easily be interpreted as the will of
God taking the form of a test, or as punishment. It
is true, then, that the doctrine of providence was a
self-confirming one. Indeed suffering was seen as
evidence of God’s continuing interest in one, and
temporal afflictions were often seen as signs of
God’s affection. Nicholas Bernard’s The Life and
Death of . . . Dr James Usher (1656) shows that at
fifteen, the future archbishop thought that God did
not love him because he had not been troubled
enough.

The Elect
One problem of the doctrine of providence was the
discrepancy between the God of everyday events,
and the God of supernatural grace, dispensed ac-
cording to his will, and resulting in regeneration for
the elect. In the former, God is diffused through
the world in order to govern and sustain it. In the
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latter, he is infused into the heart of man. God cre-
ated everything, therefore his spirit is present in
sinners as well as the godly. This means that the
presence of God in the latter requires a re-creation,
a re-formation, which is carried out by grace. After
this regeneration, the elect are brought under the
government and protection of providence. Puri-
tanism relied on this special contact between God
and his elect.

National Identity
Rather than being a preserve of the Puritans, be-
lief in providence was current in every area of En-
glish society, and indeed was so to such an extent
that it helped form the myth of nationhood. The
idea that the English were an elect nation, based
on the model of Israel, brought with it the idea that
it was also governed by its own guardian angel, and
indeed the most important angel of all, Michael
(Daniel 10:13). Perhaps evidence of this view can
be found in the belief that when natural disasters
occurred, such as a failed harvest, it was thought to
be because of the collective sins of the English
people.

In the New World, this connection between col-
lective and communal responsibility and provi-
dence is also evident. When Increase Mather stud-
ied the history of the world, he looked at the
military success of the Greeks and Romans and at-
tributed it to divine providence: to the assistance of
the angels. It was natural for Puritans to read the
past in this way. History was a chronicle of God’s
providence. It was like a play, directed by an om-
nipotent and omniscient God.

It was the belief of the colonists that all that had
happened in history elsewhere in the world was a
prologue to the establishment of their communities
in the New World. Indeed, the diaries of John
Winthrop show how strong the belief was that di-
vine providence played an important and essential
part in this establishment. In March 1648 he de-
scribed the sinking of the ship sailed by a late gov-
ernor of the Dutch colonies, William Kieft, when
he left for Holland in 1647. This sinking was a just
reward for a man who, during his time in office, had
harangued the English colonies of Hartford and

New Haven. Winthrop kept his journal in order to
record the providential occurrences that reflected
the colonials’ status as elect, and not out of private
curiosity. The general argument was that if individ-
uals put self-interest ahead of the good of the whole
community, terrible things would occur to them.
Portents therefore reaffirmed the moral order.

The colonists believed that they were not leaving
England in order to establish a new country, but
rather in order to save the old. The occurrence of
the Civil Wars in England was interpreted as evi-
dence that they had succeeded, and from their van-
tage point across the Atlantic, the New World
Colonists prayed both individually and corporately
for the support of either side: most New Englan-
ders for Parliament, and most Virginians for the
monarchy. At the same time, the Puritans did not
think only of England. The ideal of international-
ism was strong, envisioning a Protestant elect
throughout the world. This internationalism is ex-
emplified by the desire of the colonists to spread
their brand of Puritanism throughout the New
World, for example, by founding another colony, in
the middle of the Catholic Caribbean, called Prov-
idence Island. The name itself is suggestive. The
New World could be said to have had a providential
role in the developments of Puritanism.

Decline
The 1690s in America saw the beginning of a ten-
dency to move away from the doctrine of provi-
dence, an intellectual movement that included fig-
ures such as Increase Mather, John Hall, Samuel
Willard, and Thomas Battle. This tendency contin-
ued a move already begun in England in the mid-
1600s, and it continued into the eighteenth cen-
tury. While early writers in England, such as
Thomas Beard and Samuel Clarke, were interested
in interruptions to world order, later theories of
providence emphasized its regularity. There was
also a separation between the beliefs of the edu-
cated and the “superstition” of the uneducated,
with the educated coming to reject the common
lore of the wonders of providence.

See also: Antipopery, God, Grace, Gunpowder Plot,
Predestination
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Psalms
The singing and reading of psalms formed a central
part of Puritan devotion, and in a sense, the history
of the metrical psalm in Scotland and New England
as well as England revolves around the “Old Ver-
sion” of the metrical psalms, that of Thomas Stern-
hold, completed by John Hopkins and others.
Compiled over several years, the definitive version
was first published in London in 1562, and subse-
quently appeared in perhaps some 470 editions. Of
the 156 Sternhold-Hopkins texts, 131 were in the
easily memorable common meter—the “four-
teener”—and it provided a basic compendium of
forty-eight tunes to match them. The Scottish
Psalters of 1564 and 1650 drew on this publication,
as did the 1640 Bay Psalm Book used in New En-
gland. These simple unison tunes, mostly without
accompaniment, were used extremely widely, al-
though not universally, in both parish churches and
cathedrals, usually before the sermon, and before
Morning Prayer, and before and after Evening
Prayer. This use was sanctioned (or at least as-
sumed to have been so) by the Elizabethan Injunc-
tions of 1559, and by the binding of the psalms with
many later editions of the Book of Common Prayer.
Its popularity is indicated by the fact that the ad-
vent of Nahum Tate and Nicholas Brady’s “New
Version” in 1696 failed to displace the Sternhold
and Hopkins version from many parishes in En-
gland, as had numerous other attempts to versify
some or all of the psalms.

It would be a mistake, therefore, to suggest that
these metrical psalms were used only in churches
under Puritan influence. What was, however, dis-

tinctive about Puritan use of these godly songs was
their particular place in the covenant relationship
between God and the godly. There was a sense that
the Book of Psalms was distinct from other parts of
scripture in that it consisted of words addressed to
God, and therefore that singing them was a pecu-
liarly appropriate way to worship him. A key to this
is the treatise appended to the front of the 1606
edition of Sternhold-Hopkins. The Psalms were to
sinful man a storehouse of God’s own words, able to
teach the proper way to worship. Therefore the pil-
grim, if he felt that “evill men lay snares for” him,
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should sing the fifth psalm, or, if he “wilt sing of
obedience praysing God Alleluia,” any of a list of
sixteen would suffice. These godly songs were the
“battle hymns” with which the godly fortified them-
selves for the spiritual struggle.

The Psalms also played a central role in Puritan
private and family devotion. The twin motiva-
tions, both proposed by Calvin, that a family
should both worship and learn from the scrip-
tures together, coupled with the particular apt-
ness of the Psalms for expressing the lives of the
godly, meant that they were to be used to the ex-
clusion of other ungodly or ribald songs. Thus the
godly home was in a sense a temple, in which the
spiritual sacrifices of prayer and praise were daily
offered up to God.

See also: Bay Psalm Book, Music
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Puritan Best-Sellers
Books and pamphlets written and read by puritans
that were published in multiple editions or versions
due to their popularity. The centrality of reading
for puritans, especially in matters of conversion and
godly living, created a strong market for affordable
books that explained doctrine and gave spiritual en-
couragement and advice. Puritans believed that
reading not only complemented the hearing of ser-
mons, prayer, and worship, but was a central way in
which the “call” to election could be heard: literacy
and reading were central duties of faith. Continual
reading of religious works brought knowledge of
one’s spiritual state, assurance of faith, and comfort
in times of tribulation. The scholar David Hall
noted that many puritans read “godly living” texts
like Lewis Bayly’s Practise of Piety “100 and 100
times” over the course of their lifetimes. Puritan
best-sellers provided both individuals and families
with a blueprint for godly living and confirmed
them in faith and community.

Many genres of printed texts, such as political
treatises, plays and poetry, polemical works, and
more “entertaining” texts like ballads and pam-
phlets were best-selling works in early modern En-
gland and New England. However, the term puri-
tan best-seller denotes religious handbooks and
manuals that were read over and over throughout
the course of a puritan’s lifetime and passed on to
children, such as handbooks for prayer and the ex-
amination of conscience, explications of the scrip-
tures and doctrine, or printed sermons. Devotional
reading was part of a puritan family’s daily routine;
reading of psalms or sections of best-selling hand-
books was central to familial worship. The reading
of best-sellers often occurred in a cyclical pattern
over the course of days, weeks, and months, as spe-
cific sections were read aloud or privately each day,
just as in the cyclical reading of psalms or other
scriptures. Nehemiah Wallington, a seventeenth-
century puritan artisan, read to his family from the
Book of Psalms or the best-selling prayer book A
Garden of Spiritual Flowers every morning at six
o’clock. For puritans, the act of reading brought the
word of God to life and the spirit into one’s house-
hold and daily activities. Puritan minister Richard
Baxter noted that books were “domestick, present,
constant, judicious, pertinent, yea, and powerfull.”
Reading was a necessary complement to the hear-
ing of sermons and public worship.

In order to fulfill puritans’ need for religious
education, devotional guidance, and spiritual up-
lifting through reading, puritan best-sellers gener-
ally contained “helps” to guide people along the
path to salvation. Puritan best-sellers contained
explication of scriptural texts, such as the dis-
course on the Lord’s Prayer in Henry Scudder’s A
Key of Heaven: the Lord’s Prayer Opened (1620),
and gave advice on resolving cases of conscience,
as in William Perkins’s The Whole Treatise of the
Cases of Conscience (1606). Many of these texts
sold thousands of copies in both Old and New En-
gland over the sixteenth and seventeenth cen-
turies, demonstrating the importance of the
printed word as well as the vitality of the transat-
lantic book trade in the seventeenth century.
Books that were best-sellers among puritans also
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sold many copies among non-puritans and even
radical groups. Some extremely popular texts,
such as Arthur Dent’s godly living handbook, A
Plaine Man’s Pathway to Heaven (more than sev-
enty editions between 1601 and 1800), or John
Bunyan’s allegorical call to repentance, Pilgrim’s
Progress (twenty-two editions of the first part be-
tween 1678 and 1727), crossed boundaries be-
tween nonconformist, conformist, and “Sepa-
ratist,” and later, Anglican and Dissenter.

Puritan best-sellers generally fell into the fol-
lowing genres: (1) treatises on repentance and
faith; (2) catechisms explaining the tenets of doc-
trine; (3) manuals on how to prepare for commun-
ion, order one’s household, resolve cases of con-
science, and pray properly; (4) warnings of God’s
wrath for national sins, including millennial ex-
pectations; (5) treatises on moral issues such as
drinking or keeping the Sabbath; (6) printed ser-
mons; and, of course, (7) Bibles or sections of the
Bible, especially the Psalms. Some works con-
tained elements of all of these genres, such as
Lewis Bayly’s best-selling handbook, The Practise
of Piety (1612), which included dialogues between
characters that illustrated morality and the tenets
of religion, selections from the Psalms, and exam-
ples of morning prayers. Other texts brought to-
gether the works of famous ministers, such as
Richard Greenham’s collected works, which con-
tained a guide to resolving cases of conscience, se-
lected sermons, treatises on specific topics, and a
catechism. Greenham’s Works went through four
editions by the end of the sixteenth century. Ser-
mons were particularly popular, as they allowed
people to read the words of famous preachers that
they could not hear in person and review and
study the meaning of sermons during their daily
devotions. In New England, treatises on and re-
ports of conversion experiences, such as Thomas
Shepard’s Sincere Convert (1636), were also pop-
ular, in addition to the transatlantic best-sellers
named above. The existence of so many best-sell-
ers, and the diversity of their genres, highlights
the importance of books and reading for the reli-
gion and culture of puritanism.

See also: Ballads, Broadsides, Family Piety
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Puritan Childrearing
Many a puritan blessed God for having been raised
in a godly household. And all puritans, whether
they had benefited from such an upbringing or not,
believed that it was the duty of parents to raise their
children to godliness.

Puritans rejected the idea that children were in-
nocent. All who entered the world carried with
them the taint of original sin. The earliest care of
children fell to their mothers. In these first years,
nurturing involved trying to discipline the child
away from the selfish impulses that puritans associ-
ated with sin and to help the child develop self-
mastery. This effort also included portraying God
as someone worthy of all love. It was important for
parents to set a good example for their children.

As the child grew older, considerable emphasis
was placed on education, and many children began
to learn to read as early as three years old. Being
able to read was vital if the youth was to be able to
eventually read the scriptures. But as they grew
they would be exposed to other literature. Some
puritans remembered early exposure to the tales of
Christian martyrdom contained in John Foxe’s Acts
and Monuments, popularly known as the Book of
Martyrs. The tales of young Christians of exem-
plary faith and character became more popular as
the seventeenth century went on.

Household devotions were also an important
part of nurturing the faith of all family members,
children included. Morning and evening prayer,
scripture reading, and psalm singing might be
found as regular, even daily, occasions in many
households. Many heads of household undertook
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catechetical instruction of youth and servants as
part of their responsibilities.

In England these types of activities were left to
the decision of parents. Clergy might preach and
write about the responsibilities of household gov-
ernment, but the responsibility was on the actual fa-
thers and mothers. In New England, colony govern-
ments required parents to educate their children. In
1642 the Massachusetts General Court required the
selectmen of every town to check that parents and
masters fulfilled their responsibility to teach their
children and servants “to read and understand the
principles of religion and the capital laws of this
country.” Connecticut passed similar legislation in
1650, New Haven in 1655, and Plymouth in 1671.
Though most children were taught to read and
write in the home, the General Court of Massachu-
setts in 1647 passed another law that addressed the
situation of households where this might not be eas-
ily accomplished. Citing concerns that “that old de-
luder Satan” sought “to keep men from the knowl-
edge of the Scriptures,” the Court required that
every town of fifty or more households appoint a
schoolteacher to teach those who resorted to him
how to read and write, and that all towns of a hun-
dred or more families provide a grammar school
where area youth could be prepared for university.

See also: Domestic Relations, Family Piety, Puritan
Best-Sellers
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Francis J. Bremer

Puritan Historians
From the beginning of their experiences in Amer-
ica, the Puritans recognized something new and

special in themselves and their undertaking. Their
endeavors, they believed, deserved recording; they
would not leave it to others to judge or define them.
Self-definition was an imperative task to the Puri-
tans. Their faith demanded it, as they sought to
learn if they were saved or not. Their roles as im-
migrants, founders, and self-appointed new Is-
raelites also made it mandatory. As toilers in a new
wilderness, they needed to assign some meaning to
themselves and their endeavors. One of the most
significant ways in which the Puritans sought to de-
fine themselves was by writing histories.

The Uses of History
Ostensibly, from their theocentric perspective, the
Puritans believed that the best histories were provi-
dential, that is, they explained the entire course of
the world as dictated by God, not determined by in-
dividuals. The purpose of writing history was to
show the progress of piety. The Bible remained
their primary text and the best explanation for the
beginning and end of sacred time, and though his-
tories could not equal the sacred texts, they picked
up where those stories left off. The Puritans’ task
was especially important: considering themselves as
the new Israelites, the New England settlers wrote
histories to continue and indeed place themselves in
holy time. In spite of their best intentions, the Puri-
tans did not succeed in writing strictly providential
histories. Though they had initially set out to show
the hand of God working in New England, to locate
themselves along the spectrum of holy time, and to
ascertain where they stood in relation to the millen-
nium, the Puritans transformed providential history
to enable their chronicles to serve and define them.
From the start, their historical writings reflected
their sense of both their secular and sacred pursuits.
Although they acknowledged the Divine Hand in
their work, humans took center stage.

Christian and English Historical Precedents
The Puritans looked back on a long tradition of
Christian history writing. Two early historians, Eu-
sebius and St. Augustine, had influenced historical
sensibilities for centuries. Eusebius, the fourth-
century bishop of Caesarea, believed that ever
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since the apostles had established the pure church,
the course of history had witnessed the struggle of
God’s elect to protect the church from enemies
and traitors within. The history of the church was
the history of the faithful risking persecution and
martyrdom, always anticipating the glorious Final
Judgment. Writing only fifty years later, St. Augus-
tine approached history differently, in part be-
cause the sacking of Rome had taken place in the
interim. Augustine created the idea of a City of
Man and a City of God. Whereas the City of Man
was one of nature and reprobation, the City of God
was one of grace and election. Humans should
strive to create a City of God, and history writing
must reflect their efforts. Writing in the sixth cen-
tury in Britain, Gildas equated the British with the
new Israelites, stressing that the nation’s past
might be understood as part of the history of salva-
tion and God’s providence.

With the Reformation and the persecutions of
Protestants under the Catholic Queen Mary, his-
tory writing assumed a new urgency. Nationalism
and salvation became inexorably and necessarily
linked. In contrast to earlier historians who chroni-
cled the persecutions of all Christians, English
Protestants brought light to the sufferings of their
own compatriots. John Bale located the origins and
sacrifices necessitated by the Reformation in
Britain. Of all nations “beyond the immediate em-
pire of Christ,” England had found the true faith
first. Polydore Vergil affirmed, “The kingdom of
England was the kingdom of God.” John Aylmer
declared unequivocally, “God is English.”

New England Puritan Uses of History
More than any other history, John Foxe’s Acts and
Monuments (popularly known as the Book of Mar-
tyrs) dominated Reformation historiography in
both Old and New England. The Puritans brought
his text, second only in significance to the Bible, to
America. Foxe told the Puritans that the English
Protestants were the New Israelites. In terms com-
prehensible and significant to his eager readers, he
showed them that Providence could and did favor a
nation. Once in America, the Puritans changed
Foxe’s terms to accommodate their own concep-

tions. They disagreed that God privileged England
in its seventeenth-century state, one that was con-
trolled by a corrupt ecclesiastical and civil bureau-
cracy. Desiring to believe that God favored them
exclusively, the New England Puritans borrowed
heavily from the idea that a people—they—could
be elected. Under this premise, they entered the
wilderness with the idea that their story deserved
recording. For all that they gained from earlier his-
torical writings, the Puritans ultimately found that
their predecessors’ works could not provide an ap-
propriate model. Although the Puritans had not
forgotten their English past, their histories ad-
dressed concerns unique to their own experiences.

Seventeenth-century New England Puritans
wrote histories not so much as a forum to glorify God
but as a means of explaining their decisions, justify-
ing their actions, and ultimately trying to understand
what they had done and who, in the process, they
had become. Rather than each of the three genera-
tions writing a monolithic story, the histories reflect
the concerns and sensibilities of the times in which
their authors wrote. The first generation, whose
members include Governor William Bradford of
Plymouth, Governor John Winthrop of the Massa-
chusetts Bay Colony, and Edward Johnson, strove
to establish the terms in which the founding of
New England would be memorialized. The second
generation, the children of the founders, were con-
stantly being reminded that they lacked the same
commitment as their parents, and thus historians
William Hubbard and Nathaniel Morton sought to
write themselves into history and to prove that they
were continuing the worthy endeavors of the
founders. The third generation belonged to Cotton
Mather. In his monumental Magnalia Christi
Americana, he marshaled abundant evidence—
saintly lives and godly institutions, supported by di-
vine providences—to prove the Puritans’ success in
creating a New Israel. Though their interpretations
vary, each historian in his own way shows how the
Puritans took up the important task of self-defini-
tion and myth creation. Their work continues to in-
fluence the way history is written about the Puri-
tans and the way early New England’s history
continues to be sentimentalized.
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First-Generation Historians
Though Of Plymouth Plantation reflects Governor
Bradford’s hopes and misgivings, above all, writing
this history assured that his name and the names of
his company would be remembered. Bradford
began his history in 1630, ten years after the Sepa-
ratist Pilgrims had arrived on the Mayflower, and
the same year Winthrop’s Puritans landed in Mass-
achusetts. Though Bradford had been planning to
chronicle his experiences, the decision to start writ-
ing in 1630 was more than a coincidence. The
planting of Massachusetts was proof that the Er-
rand was succeeding and that a history of Plymouth
was warranted.

The governor’s optimism was cautious, however.
He portrayed the Separatists as a godly, honest
flock seeking a peaceful place to live and worship.
As newcomers to the wilderness, they worked hard
to create a New Israel. Memories of the voyage and
the initially difficult years, including internal con-
flicts, economic problems, and starvation, pervade
Bradford’s account. Bradford became consumed
with defending the Pilgrims’ actions and decisions
and musing on the colony’s progress, temporal as
well as spiritual. As the years went on, the problems
multiplied. Foremost among them were success
and acculturation: the settlers and their children
were losing sight of the sect’s initial goals and were
leaving the confines of Plymouth and its church as
they became overpopulated. Such reflection led
the governor to conclude that the Pilgrims were
their own worst enemies. Of Plymouth Bradford
wrote, “Thus, she that had made many rich became
herself poor.”

To a great extent a lament over the colony’s trials,
Of Plymouth Plantation shows its author develop-
ing an allegiance to America, or perhaps rather an
identity as an American Puritan; the history quickly
became a history of Plymouth rather than a chapter
in a bigger Christian history. When the story be-
came too sad to continue, Bradford stopped writ-
ing, leaving the pages he had labeled 1647 and
1648 blank, except for a list of Mayflower passen-
gers. Still, in the end, the history that Bradford cre-
ated suggests that he still believed in the Pilgrims’
virtue and election and that their experiences and

names (hence the list of passengers) were worthy of
remembrance.

If, initially, John Winthrop aimed to place the
Puritans into holy time and write the official record
of the Massachusetts Bay Colony, the governor ul-
timately wrote his Journal to codify the terms in
which the colony’s founding and early years should
be remembered. Winthrop is best remembered for
his classic lay sermon, “Model of Christian Char-
ity,” in which he exhorted the Puritans aboard the
Arbella to create a “City upon a Hill.” His Journal,
written at irregular intervals as he had the time and
inclination, and covering the years between 1630
and 1649, recorded the course of the colony’s his-
tory as he saw it. Though Winthrop wished to pres-
ent the Puritans in terms that would prove their
favor in God’s eyes, he, like Bradford, used his jour-
nal to justify his own actions and decisions, which
often put him at odds with other members of the
community.

More than a personal means of defense, the
Journal illustrates the transformation of Win-
throp—and those who identified with his vision of
the colony—from one searching for an English
Christian outpost to one who had found an Ameri-
can home. Winthrop never lost his hope that Mass-
achusetts would become a “City upon a Hill.” He
soon found himself developing a growing attach-
ment to the colony as more than a temporary home.
The change reflected in the Journal was subtle and
perhaps unconscious on Winthrop’s part. He de-
scribed the everyday physical, social, and political
events as well as the special providences he be-
lieved were sent by God. In such descriptions
Winthrop showed his new identity, that of Ameri-
can Puritan, celebrating the Puritans’ accomplish-
ments and memorializing them in mythic terms. If
Winthrop’s Journal lacks the same coherent themes
as Of Plymouth Plantation (the Bay Colony gover-
nor died before having time to revise his history
into a single story), it does create the themes by
which Winthrop wanted the colony’s founding to be
remembered. Later memorialists have adopted
Winthrop’s ideas, including the Puritans’ divinely
chosen status and their transformation of the land
into hallowed ground.
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Edward Johnson (1598–1672), one of the
staunchest defenders of Massachusetts, defined his
vision in The Wonder-Working Providence of Sion’s
Savior in New England. This work, in contrast to
those written by William Bradford and John
Winthrop, was not intended as an official record of
a colony’s founding. Rather, Johnson wanted his
history to be a record of the battle between the
forces of good and evil in New England.

The Wonder-Working Providence combined fact
and vision. The history, first published in 1654, at-
tempted to provide a year-by-year account of the
history of Massachusetts. Johnson often confused
the course of events and reported them incorrectly.
More important is the way in which Johnson ex-
pressed his sense that the Puritans were soldiers of
Christ engaged in a real fight against Satan’s forces
who wished to destroy the New Jerusalem. As such,
the work is better considered allegory than history.
At the same time as describing New England as a
millennial battlefield, The Wonder-Working Provi-
dence suggests that Johnson had developed a sense
of pride in his new home—without Bradford’s ap-
prehensions—and that he believed that its history
warranted memorialization. Johnson offers another
voice that helps in comprehending the first-genera-
tion Puritan experience, one freed from the con-
straints that limited Governors Bradford and
Winthrop.

Second-Generation Historians
The sons of the founders, New England’s second
generation, felt the imperative to define them-
selves, as had their fathers before them. Their task
was all the more difficult, as they had grown up
hearing of their parents’ virtues and sacrifices. As
adults, they were repeatedly told that theirs was an
era of “declension” and that they alone would bring
about the doom of the Covenant. Nonetheless,
they did write their own histories, celebrating the
founders and chronicling their own achievements.
All the while, they risked disobeying their fathers
by disagreeing with them. The question con-
fronting the second generation was not whether to
write history but how to write it. Some members of
the second generation were content to look back

and celebrate their forebears, in terms the
founders had used. Others recognized and ac-
knowledged the founders’ virtue but wished to
move forward and write in their own terms.

As a result of such conflicting ideals, second-gen-
eration histories were neither as numerous nor as
original and passionate as those of the founders had
been. Besides a few narratives of Indian wars, only
two general histories were written by the children
of the founders: William Hubbard’s General His-
tory of New England (1680) and Nathaniel Mor-
ton’s New England’s Memorial (1669). These works
relied heavily on earlier works. Hubbard “bor-
rowed” in large part from Winthrop and Morton
from his uncle Bradford and other histories of Ply-
mouth. Although such “borrowing” was a well-
accepted practice, it suggests that neither historian
was quite sure of how to express himself and found
it easier to repeat what others had written.

Still, we see second-generation Puritan sensibili-
ties at work. Both historians were responding to the
ways in which New England was maturing after the
mid-seventeenth century, including economic, po-
litical, and religious changes. If a theological ortho-
doxy had ever existed, it was less powerful now, and
the Puritans sought to make changes to the system
to ensure that some version of religious homogene-
ity would continue. As doubts about New England’s
future emerged, second-generation historians
needed to set the record straight.

Morton, while devoting most of his history to the
period from the founding to 1647 (the years Brad-
ford covered), offered his own interpretation. In
part, this was for political reasons; at the time Mor-
ton wrote, Plymouth was trying to obtain a new
charter for the colony. Even more, he sought to re-
define the myth of Plymouth. He chose not to re-
call the bitterness as his uncle had, which suggests
that Morton was more at home in America and re-
garded earlier struggles as best relegated to the
past. Morton was selective in the events he pre-
sented; he omitted examples that presented Ply-
mouth in a poor light. He was more certain of the
Puritans’ hegemony and right to be in New En-
gland, as his disdain for the Indians shows. “God
had made way for his people,” Morton wrote, “by
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removing the heathen, and planting them [the Pu-
ritans] in the land.” At the same time, however,
Morton seems less committed to and more emo-
tionally detached from the colony than Plymouth’s
founder did; his vision is less grandiose than his
uncle’s. As a result, Morton did not find the Pil-
grims guilty of abandoning their mission as his
uncle had. In part, the way in which Morton con-
structed his history stemmed from his differing
definition of the colony: in contrast to Bradford, he
did not regard a single community a prerequisite
for a Christian commonwealth. From the younger
historian’s perspective, the colony had not failed
simply because his concept of its origins was not as
lofty. At the same time, Morton’s work departs from
contemporary literary expressions, jeremiads,
which lacked a sense of optimism.

In taking up the task of writing the General His-
tory, Hubbard intended both to redefine and con-
tinue what first-generation Bay Colony historians
had written. Hubbard’s work suggests that he was
hopeful that the second generation would remain
among God’s chosen people. Yet he did convey a
sense of uncertainty over what to write and how to
portray the founders and their children. The pos-
ture he assumed lacked the passion and commit-
ment of his Puritan predecessors, suggesting that
he was uncertain of the ultimate meaning of the
Errand. As one integrally involved in the affairs of
midcentury Massachusetts—he was a member of
Harvard’s first graduating class and a minister in Ip-
swich, and he had been paid by the General Court
to write a history—Hubbard could authoritatively
speak about the 1660s and 1670s. Still, the found-
ing attracted Hubbard’s attention; he devoted
nearly three-quarters of his work to the period
from the founding to 1650. Hubbard believed that
the New England past was the proper concern of
history; moreover, compared to his own problem-
atic times, the colony’s early years seemed, if not
idyllic, then more illustrative of the Puritans’ ca-
pacity to be architects of the New Israel.

Hubbard was not content to replicate the
founders’ view of history; subtly he reinterpreted
often-treated subject matter. He did not present
events with the same sense of urgency. At times, his

tone suggests that he was an aloof bystander or ob-
server. He sketched New England’s geography and
listed its commodities as an anthropologist might.
Hubbard continued by describing the founding
with detached reverence. The founders deserved
praise for their sacrifices, piety, and accomplish-
ments, but he would not raise the exaltation of
these people to a level of worship. Providence did
play a role in the colony’s events, but it did not pro-
vide a wholly suitable explanation of history. Hub-
bard recognized that history was cyclical. He
brought a perspective unavailable to the first gen-
eration and saw that the colony had survived (and
even succeeded). Praising the founders without
apotheosizing them, Hubbard had difficulty casti-
gating his own generation. Hence, Hubbard, like
Morton, wrote his own era into history. The second
generation still needed to write history, finding
meaning in the endeavor. The use of history—to
memorialize themselves—remained constant. The
myth continued, but gone were the terms their fa-
thers had imported.

Third-Generation Puritan History: 
The Magnalia Christi Americana
When Mather began to write his masterful history
in the 1690s, the status of New England was much
in doubt. Mather sought to demonstrate that de-
spite appearances, New England had not been de-
feated and was worthy of a grand history illustrat-
ing its glory. Indeed, at over one thousand pages,
the Magnalia Christi Americana (1702) gave
Mather the opportunity not only to write a history
of New England but also to express his family’s
version of history. It constitutes a grand history of
the New Israel, one that could only have been
written after several decades of ebbs and flows in
News England. Although Mather discussed many
of the same themes as his first- and second-gener-
ation predecessors did, the Magnalia differs from
other histories both quantitatively and qualita-
tively. More than any other Puritan historian, he
demonstrated his extraordinary, unparalleled pas-
sion for New England. At the heart of Mather’s
story was New England itself, rather than a colony
with a connection, however tentative, to England.
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The Magnalia expressed a sense of New England’s
role, potential, uniqueness, and wonder unlike any
other Puritan writing. In part, Mather wrote be-
cause his prominent family was often on the wrong
side of popular issues, and Cotton thought it nec-
essary to explain their controversial positions.
Even more, as the supreme defender of the Er-
rand, he wrote to defend it and to show that the ex-
periment was succeeding. As evidence of this suc-
cess, Mather included myriad details. He
recounted the lives of clergy and rulers, the history
of Harvard, and stories of remarkable providences.
With its innumerable accounts of ordinary and ex-
traordinary events as well as famous and infamous
individuals, it is the most comprehensive, original,
and visionary seventeenth-century American Puri-
tan history. Together, all of this evidence supports
Mather’s idea that New England had already be-
come worthy of merit in the eyes of God and that
it still held great potential to become a New Israel.

At the same time, Mather could not be com-
pletely certain that America would become the
elect nation he hoped for. Writing at the end of the
seventeenth century when the Massachusetts char-
ter had been annulled, and Puritans were enduring
the tyrannies of Dominion Governor Edmund An-
dros, Mather and many of his colleagues were ex-
periencing a crisis of confidence. Moreover, he was
especially concerned that his generation and their
children were less pious than their forebears and
lacked respect for the clergy. Mather showed how
God responded to this declension: the colonists
were punished harshly with various misfortunes.
Despite such misgivings, Mather desired to write
his own generation into history and indicated that
they might reform themselves and revive their
dying piety. Given this message, scholars have seen
the Magnalia, unlike the work of Morton and Hub-
bard, as having some of the characteristics of a jer-
emiad. Ultimately, Mather concluded his work un-
sure whether he should be optimistic or pessimistic
about the Puritans’ prospects in America, and he
thus had much in common with first-generation
New England historians. Though he identified
himself more as a New England Puritan than the
historians who preceded him, he did not end the

Magnalia on the confident note on which he had
begun it. As original and as grand as the Magnalia
may seem, it shows how deeply Mather had im-
bibed the founders’ myths as well as their trepida-
tions about New England’s future. Yet it is a grand
work, set apart by Mather’s imagination and the
eighty years of history behind him, as well as by a
motivating passion unseen in any other Puritan.

Legacies of the Puritan Histories
With the end of the Puritan era, history writing also
shifted. The founders and the two succeeding gen-
erations canonized the particular traits by which
they wished to be remembered: the virtue, religios-
ity, and sacrifices, for example. In the eighteenth
century, histories concentrated more on chroni-
cling worldly events, especially after the American
Revolution, when it became imperative to mythi-
cize the United States. Historians still found Puri-
tan myths compelling and returned to the themes
the founders had created. Subsequent chroniclers
imbibed the sense of the Puritans that the early
New Englanders themselves had originated. No
longer compelled to write history as defensively as
the Puritans had, and without the same sense of ur-
gency that often informed seventeenth-century
work, they gave new life to the idea of Puritan sanc-
tity and sacrifice well beyond the founders’ era.
Mercy Otis Warren’s History of the Rise, Progress,
and Termination of the American Revolution
(1805) and Abiel Holmes’s American Annals (1805)
both looked to New England for early examples of
virtue and democracy.

The influence of the Puritans and the values they
proffered in their histories reverberated into the
nineteenth century with greater resonance than
ever before. Writers were fascinated by the Puri-
tans, especially Ralph Waldo Emerson, Henry
Wadsworth Longfellow, and James Russell Lowell.
No one was more troubled by the Puritan legacy
than Nathaniel Hawthorne, and no one placed
them more at the center of his literary output. Late
nineteenth-century historians continued to employ
the terms in which the Puritans defined them-
selves. John Gorham Palfrey in his five-volume His-
tory of New England (1858–1890) borrowed
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themes from the early historians and even sounded
like the founders, at the same time that he criti-
cized their intolerance. The Puritans would have
recognized much in George Bancroft’s ten-volume
History of the United States (1834–75). Bancroft
believed that history must be written (as Mather
believed) on a grand scale. He, too, found that
America had been favored by Providence.

Rejecting the intolerance of the Puritans, Bancroft
nonetheless exalted them in familiar terms: “Puri-
tanism was a life-giving spirit. . . . As for courage, a
coward and a Puritan never went together.” 

In the late nineteenth century, the Puritans’ rep-
utation suffered. In both popular culture and schol-
arly circles, the values they privileged fell into dis-
favor. As history became professionalized, however,
the Puritans, though carefully scrutinized, also of-
fered a usable past. Twentieth-century historians
took seriously the terms of the Puritan myth.
Samuel Eliot Morison, a scion of the founders,
wrote: “My attitude toward seventeenth century
Puritanism has passed through scorn . . . to a warm
interest and respect. The ways of the puritans are
not my ways . . . nevertheless they appear to me a
courageous, humane, brave, and significant peo-
ple.” The literary historian Perry Miller, more than
any other scholar (except, perhaps, Cotton Mather)
has helped to continue the myth that the Puritans
themselves originated. As the Puritan historians
had hoped, and helped to ensure, we do recall the
myths they created, in the terms by which they de-
fined themselves. Bradford’s fears were unfounded;
the Puritans, along with their names, have not been
buried.
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Puritan Prayer Books
Popular printed texts that served as manuals or
guides for family and individual prayer, often con-
taining explication of the proper times for praying;
the steps, types, proper disposition, and goals of
prayer; and samples of prayers to be said on different
occasions. The reading of devotional prayer books
either in a family setting or in private provided puri-
tans with the means to fulfill the duty of daily prayer
and to achieve its primary goals—to atone for sin,
speak with the voice of the spirit, and receive grace.

Prayer, whether in public worship, with one’s
household, or in the privacy of the “closet” (as small
rooms meant for privacy were called), was one of
the primary religious duties for puritans. Prayer
was not only the way in which puritans could peti-
tion God for help or give thanks for success or good
health, but the primary means of moving the heart
toward feelings of repentance, forgiveness, and
reconciliation with God. Hearing sermons and at-
tending weekly worship could begin the process of
conversion, but daily prayer cemented it by turning
the heart toward repentance and awareness of sin.
Authors of puritan prayer books such as Henry
Scudder, whose manual The Christians Daily
Walke was published in more than eleven editions
from 1627 to 1690, stressed the importance of daily
prayer for families and the need for householders
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to provide religious instruction to their spouses,
children, and servants. Daily readings from the
Bible and devotional books, followed by family
prayer, aided in the religious instruction of families
and formed the basis of family piety.

The very act of reading the Bible, prayer books,
and other devotional manuals was central to puri-
tan religion because it opened the heart to receive
grace. Reading was also central to private, or soli-
tary, prayer undertaken in one’s closet. Puritan
prayer books described private prayer as a solemn
duty requiring preparation and extreme care—
after all, prayers were spoken directly to God and
had to be appropriately approached and phrased.
The primary goal of private prayer was to re-create
the conversion experience: to bring feelings of
awareness of sin, repentance, acceptance by God,
and finally the joy of salvation. In prayer, puritans
asked for forgiveness, petitioned God to help them,
their neighbors, or their country, and gave thanks
for God’s blessings.

Puritan prayer books aided puritans’ daily
prayers by providing topical scriptural passages to
read in preparation for prayer and themes for
meditation that put the puritan in the right frame
of mind to approach God. These two steps—read-
ing and meditation—were essential preparations
for “continual” prayer, or a sustained session of
prayer that should be undertaken daily in a private
place. First, reading the scriptures, or God’s own
words, gave a puritan the right forms of language
to address God. Meditation led to the examination
of conscience and brought awareness of a puri-
tan’s true self—the sincerity necessary for prayer.
These two steps would ensure that prayer took
place with the right disposition. According to
Scudder, preparation led puritans to pray “in the
Spirit of adoption” and made sure that they held
God “in their mind” as they prayed, made only
lawful requests, were sincere, and kept their at-
tention toward God, not worldly business. Puritan
prayer books provided both the knowledge of spe-
cific steps of preparation and the texts to read and
meditate upon.

Because the proper structure and content of
prayers were so essential, many puritan clergy

noted that people were unsure of and anxious
about how they should speak to God. Therefore,
puritan prayer books often provided some exam-
ples of prayers that could be said on different oc-
casions. Morning prayers, like those found in
Lewis Bayly’s best-selling manual, The Practise of
Piety (first published 1612), stressed repentance,
asked for forgiveness, and gave thanks for passing
through the night unharmed. Puritan authors
meant these examples of prayers to be introduc-
tory guides or templates for those who were new
to prayer and needed additional help to choose
appropriate topics or to phrase their speech prop-
erly. The ultimate, ideal form of prayer was ex-
temporaneous and “from the heart,” not static, re-
peated prayers that were composed for an
occasion wholly separate from the immediacy of
each individual puritan’s prayer session. Puritans
believed prayer books were useful not because
they told people exactly what to pray by providing
a “liturgy” of prayers, such as those found in the
Book of Common Prayer or non-puritan books of
prayers, but because they taught people how to
pray “freely and extemporaneously” to strengthen
their assurance of adoption.

See also: Book of Common Prayer, Prayer, Puritan
Best-Sellers
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Puritan Revolution
One of many titles given to the multiple crises in
the Stuart monarchies in the mid-seventeenth cen-
tury—others include “the English Civil War,” “the
English Civil Wars,” “the Great Civil War,” “the
Great Rebellion,” “the English Revolution,” “En-
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gland’s Wars of Religion,” “The war [or wars] of the
three kingdoms.” The term Puritan Revolution
seems to have been coined by the great Victorian
historian Samuel Rawson Gardiner in 1876, and he
used it for his seminal collection, Documents of the
Puritan Revolution, 1625–1660, but not for his
great narrative account of the period. It was little
used until adopted by American historians of Puri-
tanism from the 1930s—headed by William Haller
(Tracts on Liberty in the Puritan Revolution [1934],
Liberty and Reformation in the Puritan Revolution
[1955]), and Don M. Wolfe (Milton in the Puritan
Revolution [1941], Leveller Manifestoes of the Puri-
tan Revolution [1944]). It remained in vogue,
mainly on the American side of the Atlantic, until
the 1970s, but it is now little used. “Puritan Revo-
lution” has its uses as a description of a process but

not of an outcome. Whatever the consequences of
the turmoil, it did not see the triumph of Puri-
tanism, but its disintegration and defeat. Indeed it
could be argued that it has inoculated the English
against religious enthusiasm and especially against
millennial politics ever since.

The case for calling the crisis a Puritan Revolu-
tion has two main supporting points. First, in its ini-
tial phase (1640–1646), it was those who believed
themselves empowered by God to complete the
reformation in England, to rid the land of the dregs
of popery and to answer God’s call to make the En-
glish nation a model godly commonwealth, who
were the driving force in a rainbow coalition of oth-
erwise timid groups of alienated lawyers and politi-
cians who took up arms against the king. Second,
after 1646 the most important dynamic within the
victorious parliamentarian cause was the nuclear
fission engendered by struggles within Puritanism.
These struggles took different forms—between the
advocates of a strong clerical authority and of an
equally strong Erastianism; between the advocates
of a strict confessional settlement based on the ex-
amples of Geneva and Scotland and the advocates
of the “New England Way”; between the advocates
of orthodox Calvinism and advocates of a whole
range of heterodox opinions on the nature of the
church, the sacraments, and Christian morality.
These struggles came to focus on the shape of the
state church that was to replace the Elizabethan
settlement and on the nature and extent of liberty
of conscience for those who did not wish to be part
of a national settlement.

The years 1646–1653 were years of “teeming
liberty,” with the emergence of a myriad Separatist
movements, some defined doctrinally (the Particu-
lar and the General Baptists, the Fifth Monar-
chists), others by their charismatic leaders (the
Ranters and the Muggletonians). From 1653 on-
ward, the Protectorate under Oliver Cromwell
sought to combine a clear and effective parish-
based system based on a large measure of local
self-determination and godly lay control, with a
prudent measure of liberty for those who accepted
the authority of scripture, the literal truth of the
Apostles’ Creed, and the moral code as spelled out
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in mainstream Protestant teaching. Anti-Trinitari-
ans and those suspected of antinomian beliefs
were harried. The major confrontation was with
the Quakers, who emerged in 1652 but rapidly be-
came a national movement. The Quakers put more
emphasis on the Spirit than on the Word (that is,
the actual words of the Bible), denounced a pro-
fessional clergy and the worship of steeple houses,
and organized tithe strikes. Noble suffering in the
face of vicious persecution guaranteed increasing
support.

The Puritan Revolution is most easily defined by
the religious documents and tracts that it gener-
ated. The Confession of Faith, the Large and
Small Catechism, and the Directory of Worship
produced by the Westminster Assembly (1643–
1650) were and remain influential documents for
evangelical churches throughout the English-
speaking world (and elsewhere, as in Korea). Hun-
dreds of published sermons, especially those
preached on the monthly Fast Days to the two
Houses of Parliament remain epitomes of evangel-
ical preaching from the Reformation era. These
sermons (perhaps most notably Stephen Marshall’s
Meroz Cursed [1641] and Thomas Goodwin’s
Zerubbabel’s Encouragement to finish the Temple
[1642]) had a profound effect on political develop-
ments. Many of the great arguments about how
the Reformation was to be re-formed, and about
the nature and extent of religious liberty have re-
mained deeply influential—such as the tracts de-
nouncing episcopacy written in 1641 by five puri-
tan ministers whose initials make up the acrostic
SMECTYMNUUS; the violently anti-priestcraft,
libertarian tracts of John Milton and of the Lev-
ellers; the passionate writings of Roger Williams
(e.g., The Bloody Tenant of Persecution [1644]).
And many ministers wrote powerful and effective
autobiographies (Richard Baxter, Adam Martin-
dale) or records of pastoral experience (Richard
Baxter again, or Samuel Rutherford).

Oliver Cromwell, greatest of all the puritan
generals, and from 1653 to 1658 head of state
under the title of Lord Protector, epitomizes the
paradoxes of the Puritan Revolution. He believed
passionately that he had been called by God to

overthrow tyranny in the state and in the church
and to liberate God’s new chosen people from
bondage, just as God had called Moses to liberate
his first chosen people from Egypt. Cromwell be-
lieved that all forms of government were “dross
and dung in comparison with Christ” and that cre-
ating the true church would require input from
“the various forms of godliness in this nation.” So
he believed in religious liberty for all those who
were committed to creating that true church. His
problem was that too many appeared to him to be
abusing liberty to excuse licentiousness of life. Or
they simply abused one another verbally or in
print. Some Quakers for example would disrupt
religious services in parish churches by shouting
down the preacher. When he gave local communi-
ties the freedom to worship in ways they pre-
ferred, they opted to return to the Book of Com-
mon Prayer. So he became more and more an
authoritarian liberal, insofar as commanding peo-
ple how to use their liberty. But to the extent that
he saw himself as using his authority as head of
state to build a godly commonwealth based on
Scripture and Providence, he does exemplify what
has led some scholars to name England’s Time of
Troubles the Puritan Revolution.

See also: Oliver Cromwell, Congregationalism,
Erastianism, Protectorate, Sects, Separatists,
Westminster Assembly
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Puritans in Literature
The modern stereotype of the puritan as an austere
killjoy, hypocritically pious and joyless, is a literary
invention. Nathaniel Hawthorne’s works are in-
formed by the stereotype even as they further it.
The same is the case for twentieth-century authors
ranging from the poet William Carlos Williams to
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the essayist H. L. Mencken to the playwright
Arthur Miller. Real puritans, needless to say, were
no enemies of joy. In the sixteenth and seventeenth
centuries, in fact, the same literary stereotype ex-
isted side by side with one remarkably different:
the puritan as coarse sensualist: gluttonous, greedy,
and lecherous.

If we define the puritan broadly as a sincere be-
liever who desired further reformation of the
church as well as of individual morality, the six-
teenth and seventeenth centuries saw a sizable
body of literature depicting such characters in a
positive light. Protestant drama flourished in the

sixteenth century: Reformers such as John Foxe,
John Bale, and Stephen Gosson were playwrights
as well as polemicists in the cause of reform. In the
seventeenth century, Bunyan’s Pilgrim’s Progress
and Milton’s Paradise Lost provide just two of the
more prominent examples of the widely varied
body of literature involving characters who serve as
models of Reformed Christian piety. But of course
the word puritan was from the start a term of
abuse. Its use in literature generally reflects that
origin. The following comments will therefore
focus on some of the more noteworthy moments in
the history of anti-puritan Renaissance literature.
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Marprelate and the Sensualist Puritan
The tone was set by a puritan: one “Martin
Marprelate,” the pseudonym of the anonymous
author of the witty, scathing satires that have
come to be called the Marprelate tracts. These
lively pamphlets made a sensation in London in
1588 and 1589 with their attacks on the hierarchy
of the Church of England. So outrageous were
the descriptions of the corruption of well-known
bishops that the bishops themselves commis-
sioned satiric pamphleteers such as Thomas
Nashe, Robert Greene, John Lyly, and Anthony
Munday to reply in kind. It is in these pamphlets
of the countercampaign that puritans are charac-
terized as grotesque sensualists. In Nashe’s
phrase, they are “Hipocrites and belli-gods”;
Nashe calls Marprelate himself “the Ape, the
dronke, and the madde.” The invectives hurled
against puritans in general and Marprelate in par-
ticular were soon the common currency of the
stage as well as the tract. Such was the sensation-
alist lechery and violence of the puritans depicted
in plays that in 1589 the Master of the Revels
closed the London theaters.

The sensualist puritan was satirized not only on
the stage and in pamphlets but also in popular po-
etry. For example, in some lines by the early seven-
teenth-century poet Richard Corbett, a pair of pu-
ritans walk in the fields, discussing biblical stories
“Of David, and Uriahs lovely wife, / Of Thamar,
and her lustfull brothers strife; / Then, underneath
the hedge that woos them next, / They may sit
downe, and there act out the text.” By the middle of
the century, when jabs at the puritan Roundhead
party had become common, one anonymous ballad
put the matter less delicately: “What’s he that met a
holy Sister / And in an Hay-cock gently kist her, /
Oh! then his zeal abounded, / Close underneath a
shady willow, / Her Bible serv’d her for her pillow, /
And there they got a Roundhead.” Such light,
bawdy verses had their counterpart in increasingly
bitter anti-puritan satire, especially as the tensions
between the parliamentary and royalist parties
began to build. But satire that depicted puritans as
too ludicrous to be taken seriously also remained
popular.

Puritans in the Theater
It is on the stage that the caricature of the puritan
received its lasting form. Patrick Collinson, in fact,
has gone so far as to claim—and only half play-
fully—that the theater invented puritanism. Since a
number of puritans had singled out plays as objects
of moral assault, and since the acting companies
were controlled by the court, it is not surprising
that the playwrights and the royal patrons of the
theater united in their opposition to their common
enemy: the radical Reformer. The playwrights went
to work with abandon. Puritans, especially Sepa-
ratists, presented ready targets. Since their habits
of worship deviated from the norm, and since they
held themselves to high moral standards, they were
susceptible to exaggerations of their peculiarities
and to charges of hypocrisy.

At least sixty Renaissance plays satirize puritans
directly, and a good many more do so glancingly.
Some stage puritans are promiscuous libertines,
some are dour moralists, and some are combina-
tions of the two. There is no better example of the
combination of grotesque sensuality and hypocrit-
ical moralizing than Ben Jonson’s Zeal-of-the-
Land Busy in Bartholomew Fair. When he is asked
whether the pregnant Win-the-Fight can eat roast
pork at the fair “without offense to the weaker sis-
ters,” Busy replies that Win’s craving for pork is “a
disease, a carnal disease, or appetite incident to
women,” and that while pork may lawfully be
eaten, “in the Fair, and as a Bartholomew-pig, it
cannot be eaten, for the very calling of it a
Bartholomew-pig, and to eat it so, is a spice of idol-
atry.” When his wealthy puritan patron Dame
Purecraft, spokeswoman for “the beauteous disci-
pline,” presses the issue, Busy backtracks: “We
may be religious in the face of the profane, so it be
eaten with a reformed mouth.” Then, his own ap-
petite for pork whetted, he declares, “In the way of
comfort to the weak I will go and eat. I will eat ex-
ceedingly and prophesy. There may be good use
made of it too, now I think on’t: by the public eat-
ing of swine’s flesh, to profess our hate and
loathing of Judaism, whereof the brethren stand
taxed. I will therefore eat, yea, I will eat exceed-
ingly.” It is only after Busy has had his fill of pork
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and ale at the fair that he rails against the festivi-
ties: “Thou art the seat of the Beast, O Smithfield,
and I will leave thee. Idolatry peepeth out on every
side of thee.”

Busy embodies several of the standard features
of ridicule: the puritan tendency to identify objects
of idolatry, to split theological hairs, to “prophesy”
in heightened, pseudobiblical cadences, to mask
worldly motives with pious talk. Other points of
satire in the plays of the period include the length
and dullness of puritan prayers and sermons, puri-
tan preachers’ high-pitched, nasal tone, offense at
bells, crosses, wedding rings, and the word Christ-
mas, some extremists’ refusal to eat fish on Fridays
since it was a Catholic custom to do so, and the pre-
tentiousness of uneducated men and women who
become preachers. In Middleton’s The Family of
Love, the character Lipsalve says of a sermon by
the wife of a bellows-mender, “she swore that all
gallants were persons inferior to bellows-menders,
for the trade of bellows-making was very aerial and
high; and what were men and women but bellows,
for they take wind in at one place and do evaporate
it at another.” In the same play Mistress Purge says
of church organs, “they edify not a whit; I detest
’em: I hope my body has no organs.” Another target
of satire was the tendency of the godly to give their
children Old Testament names or names under-
scoring the oppression the faithful must overcome.
A character in William Cartwright’s The Ordinary
deeply regrets that he was named Credulous, not
“Tribulation, / Nor holy Ananias.” In taking a stab at
some puritans’ anti-intellectual tendency to refuse
to learn foreign languages or read anything except
the Bible, especially the Old Testament, Jonson has
his Ananias of The Alchemist say, “All’s heathen, but
the Hebrew.”

The above examples are merely illustrative of
the tone of a large body of anti-puritan satire.
Though radical groups such as Anabaptists,
Brownists, and the Family of Love were frequently
singled out for ridicule, most playwrights exhibited
little knowledge of the differences among them;
satiric portraits of the Separatists are generally no
different from those of other stereotypical stage
puritans.

The Case of Shakespeare
Though there is little doubt about what playwrights
like Jonson, Middleton, George Chapman, Thomas
Dekker, John Marston, Thomas Heywood, John
Webster, and Cyril Tourneur thought about puri-
tans, Shakespeare’s attitude presents special prob-
lems. Nothing is known for certain about Shake-
speare’s own religious beliefs, and his characters
with puritan tendencies are typically complex.
Malvolio of Twelfth Night seems to have something
of the rigidly austere puritan about him, and the
servant Maria at one point says that he is “some-
thing of a puritan,” but then says that he really is
not one at all. Moreover, a good bit of what Malvo-
lio says and does is inconsistent with the language
and actions of puritans of any sort, real or staged.

The straight-laced Angelo of Measure for Mea-
sure is twice called “precise” (a “precisian” was a
puritan). Angelo reveals himself as a scheming hyp-
ocrite in his lust for the would-be nun Isabella, but
he himself is agonized about his behavior and is
hardly the transparent libertine of other anti-puri-
tan satire.

Kristen Poole has argued convincingly that, odd
as it may seem, Shakespeare’s Sir John Falstaff of
the Henry IV plays is in part a version of the
grotesque puritan. Falstaff’s original name was Sir
John Oldcastle, a historical proto-puritan and mar-
tyr. Under pressure from Oldcastle’s descendants,
Shakespeare changed the name. Falstaff himself is
a satirist, but he is also the butt of satire. Like the
stage puritans of the Marprelate controversy, Fal-
staff is repeatedly shown up as a hypocrite despite
his pious language. His speeches are full of rhetoric
Shakespeare’s audiences would have associated
with puritanism: Falstaff quotes the Bible no fewer
than twenty-six times, refers to himself as a “saint”
and as a singer of psalms and anthems, argues that
he is entitled to labor in his “vocation” (thievery),
worries about his guilty conscience, and on his
deathbed refers to the “Whore of Babylon”: in pu-
ritan jargon, the Church of Rome. Falstaff is, to be
sure, more complex than most staged representa-
tions of puritans; he is no simple stereotype. Yet
one of his facets reflects a prominent sixteenth-cen-
tury caricature of the puritan.
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Ramist Logic
A dialectical method of analysis and argument de-
veloped by the French Protestant Humanist educa-
tional reformer Peter Ramus (Pierre de la Ramée,
1515–1572) and adopted by many puritans as a use-
ful means for explaining and understanding scrip-
ture and theology. As a Humanist educational
method, Ramism stressed the practical application
of knowledge rather than the abstract syllogistic de-
bates of medieval Scholasticism. As a logical
method, Ramism is based on the observation of na-
ture, human experience, and the “natural” struc-
tures of the human mind, not the formal categories
of Aristotelian logic. In Ramist logic, truth is not
discovered by syllogistic reasoning, but communi-
cated through easily observable “axioms,” which
lead from the most general to the more particular,
illustrated with concrete examples from classical
authors or common experience. Thus Ramist logic
aids the memory because it is “natural”: the mind
easily remembers knowledge that is structured by
the eternal laws of nature.

Ramist logic is also visual. It is often character-
ized by the use of bracketed diagrams showing
the division of the whole into parts according to
categories called “heads,” “topics,” or “common-
places.” Many English Ramists included brack-
eted diagrams in their printed works to show the
arrangement of topics within the text. In this and
other respects, Ramist logic derives from the Hu-
manist rhetorical strategies of invention (the cre-
ation of topics, ideas, and categories) and division

(of the whole into categories), though Ramus crit-
icized what he perceived as overelaborate Hu-
manist use of rhetorical tropes and figures that
concealed rather than revealed truths. Like rhet-
oric, however, the primary function of Ramist
logic is to persuade. In its inception, Ramism was
an educational strategy meant to persuade stu-
dents—it fitted knowledge to students’ memories
and experiences.

Ramus’s primary treatise, The Logic (1555), first
appeared in English in the translations of Roland
MacIlmaine (1574) and the English puritan Dud-
ley Fenner, whose Artes of Logicke and Rhetoricke
went through several editions from its initial publi-
cation in 1584 through the mid-seventeenth cen-
tury. Fenner’s adaptation of Ramus’s Logic is sig-
nificant because it explicitly used the Ramist
method to explain scripture and, in Methode in the
Government of the Familie (1590), apply the
method to the puritan ideology of godly living. In
Artes of Logicke, Fenner replaced Ramus’s classi-
cal Humanist illustrations with examples from
scripture and classical aphorisms with examples
especially relevant to the late sixteenth-century
English church and the cause of puritan reform,
such as the syllogism: “Every puritane is a Chris-
tian. No Lord Bishop is a puritane. Therefore, no
Lord Bishop is a Christian.” The prevalence of
Ramist diagrams and principles in many puritan
texts during the sixteenth and seventeenth cen-
turies in both Old and New England demonstrates
the popularity of the method.
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These Ramist principles of the division of the
whole into parts, “natural” logic as an aid to mem-
ory, and the practical application of knowledge to
life, as well as, above all, the ease of learning in the
Ramist method, strongly appealed to puritans who
strove to educate the “common people” on the
scriptures, doctrines, and their duties as Christians.
Because it was so suited to the explanation and
“opening” of truth, and because it was based on a
“natural” system that anyone could understand,
many puritans saw Ramism as the educational
method par excellence for teaching the difficult
doctrines of election, justification, assurance, and
sanctification, and, more importantly, for moving
people to apply these doctrines to their own lives.

The influence of Ramist logic among puritans is
readily apparent in the preferred method for
preaching, often called puritan “plain style.” The
influence of Ramism on puritan styles of preaching
is apparent in both the theoretical goal of the ser-
mon and the method used for organizing and ex-
pounding it. For puritans, sermons were the key

means of educating and moving the audience to
both right understanding and right action: “the
Word preached” both instructed hearers in the fun-
damentals of Christianity and in how they could
apply these doctrines to their own lives—what they
should do to find assurance of salvation.

Puritan sermons therefore followed a specific
format that moved in Ramist fashion from the gen-
eral to the specific. The sermon would begin with a
particular text of Scripture, move to the more par-
ticular by placing it in the context of its chapter and
book of the Bible, then “open” the different words
of the text and classify the different doctrines each
word or phrase illustrated (with examples from
other texts or from common experience), and end
with the “uses” of the text, or how it might be ap-
plied to the hearer’s life. This final aspect—the
“use” or application of the text—was the central
goal of the sermon; it gave people the means to un-
derstand how the abstract doctrines fitted into their
own lives, and it moved them to repentance. In this
method, both of the key Ramist principles of divi-
sion and the practical application of knowledge to
life are evident.

A third principle of Ramist logic—the relation-
ship of logic to the memory—was also important to
the organization and explication of puritan ser-
mons. Puritan preachers generally organized each
sermon under different heads, or topics, that would
be further defined and illustrated with examples.
This approach enabled the preacher to more easily
remember the sermon (which was often given only
from brief notes, or from memory) and allowed the
audience to follow the sermon and take notes
themselves in order to study it further.

See also: Plain Style, Preaching, Sermon Notes
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Ranters
The Ranters were not an organized movement at
the radical edge of the puritan movement during
the late 1640s and 1650s in England, but a heresio-
logical category with which opponents of religious
enthusiasm identified numerous sectaries. These
were the outrageous radicals whose antics were the
result of the breakdown of church government in
the 1640s and the ideological and spiritual free-for-
all that followed.

Before the appearance of a loose group of mysti-
cal antinomians in the late 1640s, “ranting” de-
scribed merrily rowdy and belligerent individuals;
during the 1640s, the word was attached to melo-
dramatic tub-preachers. The heresiological cate-
gory, Ranter, however, grew out of Rantism and
rantizing, which referred to the baptismal “sprin-
kling.” Abiezer Coppe, for example, was known as
“the great Anabaptist from Warwick” after the pub-
lication of his “Ranter” Fiery Flying Roll in 1649 (A
Perfect Diurnall, no. 6, 14–21 January 1650, p. 42).
The term Ranter became attached to him only after
it was given polemical credibility as an offshoot of
not the Baptist movement, but Gerard Winstanley’s
Diggers. In 1649, Winstanley defended the Dig-
gers against accusations of “the Ranting Practise,”
which consisted of indolent and self-indulgent
promiscuity, gluttony, and greed (Gerard Winstan-
ley, A Vindication of Those, Whose Endeavors [sic]
is Only to Make the Earth a Common Treasury,
Called Diggers, 1650). This is the first known attack
upon “Ranters.”

It is unknown whether the group of Ranters at-
tacked by Winstanley included any of the men who
were later numbered among the libertines and an-
tinomians who achieved such notoriety in the early
1650s. Though no Ranter “sect” existed, this group
was certainly a category, if not a collection of indi-
viduals, some of whom were certainly known to and
in correspondence with each other. In London,
Laurence Clarkson spoke of a group known as My
One Flesh, which was associated (as so many radi-
cals were) with the printer of radical literature,
Giles Calvert. Clarkson claimed that he became the
Captain of the Rant, but this indicates that Clark-
son was capable of parodying the Ranter myth for

his own self-empowering purposes just as it sug-
gests that the Ranters possessed a congregational
structure of sorts. Clarkson himself claimed that
the group of antinomians of which he was a part in
the 1640s was not an appreciable congregation: “for
Church it was none, in that it was but part form,
and part none” (Laurence Clarkson, The Lost
Sheep Found, 1660, p. 10).

Despite the Ranters’ loose and amorphous or-
ganization, they shared a discernible theological
position, which can be sketched with reference to
several of the tracts that at the time were attacked
as belonging to “Ranters.” The libertarian practices
of which the Ranters were accused, such as promis-
cuity, polygamy, blasphemy, and communitarian-
ism, were rooted in their suggestion that sin was an
artificial category, subsumed within God’s being,
which flowed into all things. That God’s being satu-
rated all things also meant that external forms of
worship and ritual were rendered obsolete and in-
valid. This monism, however, was predicated upon
a sublimated dualism that was expressed in dis-
cernibly emanationist accounts of God’s universal
immanence. This was not only a reaction against a
radical conception of Calvinism and the theological
basis for the dismantling of sin as a moral category,
but the root of “Ranter” pantheism, which identi-
fied in all things, including the Ranters themselves,
a divine presence. Such thinking encouraged hos-
tile stories of drinking ale as the blood of Christ and
eating beef as His flesh.

Such tales were propagated by scandalous pam-
phlets, which turned the Ranter threat into a social
phenomenon rather than a theological position.
Between October 1650 and August 1654, fifteen
scandalous and sensationalizing anti-Ranter pam-
phlets were printed. These pamphlets portrayed
Ranters as exhibiting a pattern of social deviance,
an inverted image of morality, proper conduct, and
right religion. Written by penitent ex-Ranters, pro-
fessional hacks who had previously earned their liv-
ings by attacking Cavaliers, and indignant “ortho-
dox” puritans and Quakers, eager to distance their
own denomination from Ranter excesses, these
pamphlets perpetuated a number of caricatures
and accounts of blasphemous and promiscuous
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Ranter merrymaking. One of these pamphlets
(Gilbert Roulston, The Ranters Bible, 1650) even
tried to conceptualize the Ranters’ apparent dual-
ism by identifying them with early Christian Gnos-
tics—an instance of hostile Ranter propaganda that
contributed to the “Ranter” myth by attempting to
understand their perceived beliefs rather than by
simply deriding them. The Ranters’ notoriety en-
sured that they were also met with severe legal
prosecution: Blasphemy Acts were passed by Par-
liament in 1650, and most of the so-called Ranters
were at some point arrested, imprisoned, and re-
leased upon the publication of their (often ambigu-
ous) recantations.

Persecuted with such severity, the Ranters them-
selves soon faded into obscurity, and little is known
of their subsequent spiritual careers. Clarkson be-
came a Muggletonian, for example, and died a
debtor; Coppe changed his name to Higham and
turned his attention to medicine. But in the later
1650s, “Ranters” continued to play a role as a here-
siological category in tracts by Quakers, who used
accusations of Ranting to police their own ranks,
and by Commonwealth propagandists who turned
Ranters into boisterous but closet royalists. The ef-
fect of this latter strategy was to return the label
“Ranter” to its original meaning of declamatory,
jovial misbehavior.

See also: Anabaptists, Antinomianism, Puritan
Revolution, Sects
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Simon Dyton

Reformation of Manners
The “reformation of manners” was a preoccupation
not only of the godly, as the puritans were often

called, but of many other elements in early modern
English society. The term manners denoted moral-
ity and personal behavior rather than mere polite-
ness. Those whose manners were judged to be in
need of reform were more often than not the poor,
the young, the rootless, and the marginal. Although
historians have occasionally inflated this slogan into
a movement, the “reformation of manners” was
usually manifest as a short-lived, highly localized
crusade against one or several transgressions, such
as swearing, drunkenness, tippling or alehouse-
haunting, idleness, “night-walking,” absence from
church, and dancing, football, sports, and other
pastimes on a Sunday afternoon. These campaigns
were aimed at feasting, wakes, church ales, may-
poles, and merrymaking; at the sexuality of young
people, at sex before marriage, promiscuity, and
adultery; and at strolling players, fiddlers, min-
strels, and puppeteers. Manners was, then, an elas-
tic term. It covered sins with direct social conse-
quences, such as the bastard children who were a
financial burden on the parish, and popular pas-
times, such as football on the village green, which
had no immediate communal repercussions. The
reformers offered several kinds of objection to pop-
ular behavior and recreation. Some were practical:
it was, for instance, wasteful and inefficient to raise
parish funds through the church ales or wakes.
Others were purely moral, such as the crackdown
on swearing or the increased reporting to the
church courts of married couples who had antici-
pated marriage and gone to bed together before
the wedding. In most cases these were complex
“moral panics,” bringing together a variety of anxi-
eties about a local lack of public discipline and
order.

Phases
The first discernible phase of the drive to reform
English manners occurred in the late Elizabethan
and Jacobean periods. This war “in our streets,” as
Richard Baxter called it, was fought on several
fronts: over daily routines and habits, especially
drinking and the sociability of the inn; over the
weekly challenge to the sanctity of Sunday from
dancing and football or, in London, commercial
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entertainments; and over the highlights of the fes-
tive year such as May Day or Christmas. These
were the points of friction between those who
sought to impose order, decorum, and responsibil-
ity and those who rejoiced in opportunities for
good fellowship and neighborliness. In the
provinces, oases of godliness, little Zions, were
created by godly magistrates and ministers work-
ing together. At Rye in Sussex, the council and the
local bishop agreed in 1575 to give the minister
Richard Fletcher jurisdiction to punish sin and
wickedness and to secure “such a civil and virtuous
order of living as the Word of God daily taught
unto us doth require.” Similar attempts were made
at Northampton, Dorchester, Exeter, Norwich,
Salisbury, and elsewhere.

The second phase of reformation occurred in the
late 1640s and 1650s. Now firmly in political con-
trol, puritans were at last able to bring about the
cultural revolution they had long dreamed of: dra-
conian legislation was enacted against breaches of
the Sabbath, adultery, drunkenness, swearing, and
the like; and if the local authorities failed to take up
the cause of the reformation of manners, the New
Model Army and its major-generals could ensure
that alehouses were closed down and the ban on
Christmas festivity was observed. Anecdotal evi-
dence suggests that central attempts to enforce
such policies were both of limited effect and deeply
unpopular.

The Revolution of 1688 initiated a third wave of
reform. The “Societies for the Reformation of
Manners” were established by laymen intent on
prosecuting drunkards, whores, swearers, profan-
ers of the Sabbath, and other offenders in the crim-
inal courts. The societies began in London, but
spread to the provinces: one was active in Bristol
between 1699 and 1705. In London they distrib-
uted blank printed warrants for sympathetic jus-
tices of the peace (JPs) to sign and published lists of
those who were convicted of moral offenses. In
forty-four years, the London societies claimed re-
sponsibility for 101,683 prosecutions. At the same
time they spread edifying literature about the stews
and slums of the city in an attempt to wean the peo-
ple from vice. The Societies for the Reformation of

Manners were at their height in the 1690s and
1700s; thereafter support dwindled, and the last
one was disbanded in 1738.

Motives
Did this diverse moral activism share underlying
common motives? Was it even new? It had long
been the job of a community’s elders to watch over
the morality of the young and poor, as Marjorie
McIntosh’s study of the fifteenth century (1998)
demonstrated. Yet new forces came into play in
Tudor and Stuart England. Protestant zeal was one;
so too was the sophistication and ambition of the
state and administrators both local and national.
Preachers and bureaucrats now enjoyed the ines-
timable technological advantage of the printing
press. And economic pressures were undoubtedly
significant.

The most ambitious model of the process was of-
fered by Keith Wrightson and David Levine’s study
of the Essex village of Terling. This community of
600 people experienced a process of social and eco-
nomic polarization in the half century after 1580.
The elite became richer; they acquired literacy and
better education than the poor; they lived more
sober and restrained lives; and they were the godly.
In other words, the respectable made puritanism
their own creed and used it as an ideology of social
control. Puritanism rationalized their efforts to dis-
cipline the poor, to curb their drunken, promiscu-
ous ways, and to instil in them respect for sobriety,
property, and hard work. It promoted a new social
ethic. David Underdown (1985) saw the squabbles
over maypoles and church ales as an attack on ritu-
als appropriate to traditional communities by those
who placed their trust in individual diligence rather
than cooperative values. Parallel investigations,
however, such as that of the Wiltshire village of
Keevil, have complicated the picture. Here, eco-
nomic pressures led to a harsher line against bas-
tardy and bridal pregnancy, but there was no cam-
paign to enforce religious observance or ban games
and celebrations. Whether the fundamental motive
was ideological or material, the reality was that reli-
gion played a major part in the effort to regulate
personal behavior.
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This was a phenomenon seen across early mod-
ern Europe. The triumph of Lent over Carnival
epitomized the suspicion of popular culture and
recreation among the educated and authoritarian
classes in both Protestant and Roman Catholic
countries. In England, it was godly rhetoric and
preaching, puritan Sabbatarianism, millenarianism,
and concern with “discipline” (conspicuously ab-
sent from the Church of England and its courts)
that inspired reform. Contemporaries had no hesi-
tation in seeing these as puritan campaigns. The
disaffected asked, with Sir Toby Belch in Shake-
speare’s Twelfth Night “Dost thou think, because
thou art virtuous, there shall be no more cakes and
ale?” (2.3.123), and they mocked Zeal-of-the-Land
Busy in Ben Jonson’s Bartholomew Fair for seeing
idolatry in a puppet show. Modern perceptions of
what it was to be a puritan have been shaped by this
identification of all moral reformers with puri-
tanism. Some reformers were no more than social
improvers or altruistic Protestants; others may have
been hypocrites; but the “reformation of manners”
was undeniably a central element in that diffuse en-
tity that was Tudor and Stuart puritanism.
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Reforming Synod of 1679
For American puritans who believed that their so-
ciety was in a national covenant with God, the se-
ries of reverses that began with the Restoration

(the return of the Stuart monarchy in 1660), were
viewed as signs of God’s displeasure. Economic de-
cline, political threats, epidemic disease, and the
devastation of King Philip’s War—these and other
misfortunes were seen as punishments for the soci-
ety’s sins.

In sermons often labeled jeremiads (in reference
to the similar warnings to Israel uttered by the Old
Testament prophet Jeremiah), individual clergy
called upon their congregations to repent lest God
punish them further. In the late 1670s, Increase
Mather and other clergy prevailed upon the Mass-
achusetts General Court to call a synod that would
address itself to two questions: “What are the evils
that have provoked the Lord to bring his judgments
on New England?” and “What is to be done so
those evils may be reformed?” The idea had been
suggested to Mather by one of his English corre-
spondents.

The synod met in September 1679. Following its
deliberations, a committee consisting of Mather,
Urian Oakes, Solomon Stoddard, and James Allen
prepared a report on “The Necessity of Reforma-
tion” that was subsequently endorsed by the Gen-
eral Court. It pointed to the neglect of religion in
families and churches, intemperance, worldliness,
and lack of public spirit as being among the sins of
the land and recommended renewals of church
covenants, firmer church discipline, and renewed
emphasis on education as means of reformation. In
addition to these recommendations, the synod also
endorsed the Confession of Faith that had been
prepared by the English Congregational Savoy As-
sembly of 1658.
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Rhode Island
Rhode Island, an accidental colony derided by the
rest of Puritan New England as a dung heap,
proved that it was possible for a state to govern suc-
cessfully without divine sanction for its laws.
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Rhode Island began in 1636, when Roger
Williams fled persecution in Massachusetts and
founded Providence at the head of Narragansett
Bay, on land given him by friendly Indians. He was
followed in the next few years by an exodus of an-
tinomians from Massachusetts, led by Anne
Hutchinson and William Coddington, who built a
settlement at Portsmouth, at the northern end of
Aquidneck Island, where they were joined by the
mystic Samuel Gorton. Not surprisingly, the trio
soon split up, Coddington moving to what became
Newport, and Gorton to the town of Warwick.

From the beginning, the variety of religious ex-
pression in the original four towns of Rhode Island
was wide and perplexing. Gorton claimed to be in
direct communication with God, as perhaps did
Hutchinson. Coddington joined the Quakers, and
Williams, who had begun as an Anglican priest, had
become, first, a Separatist, then a Baptist, and fi-
nally, denying the validity of any organized Chris-
tian church, a “seeker.” It was William’s sort of
seeker mentality that fundamentally united the
founders of Rhode Island. Their own experience
told them that divine inspiration had not ended
with the apostles, that supernatural “light” might
strike anyone, male or female, at any time, that
“truth” in any age was only partial and subject to re-
vision, and that the established church and state
were as certain to persecute prophets in modern
times as they had been in ancient days. It was,
therefore, necessary to guarantee “soul liberty” to
all, even to those in error.

It might seem difficult to maintain order in a
society based on those ideals, but the towns all
created local governments, based on covenants
that bound all residents to civil obedience and
that allowed most adult males to enact laws. The
problem was that each town was independent of
the others, and the need for a central government
seemed urgent as long as Massachusetts lurked in
the background, with plans to slice Rhode Island
into digestible pieces. Williams met this threat by
going to England, where he secured, in 1643, a
patent, or charter, from Parliament, giving legal
sanction to the colony of Rhode Island and Provi-
dence Plantations. In 1647, a general assembly fi-

nally met, presided over by a president, and com-
posed after 1648 of assistants and deputies elected
by the towns. The form of government was de-
scribed as “democratical,” meaning “a govern-
ment held by the free and voluntary consent of all
or the greater part of the free inhabitants.”
Women, children, and enslaved Blacks were given
no political standing, but the Rhode Island gov-
ernment of 1647 was radically representative for
its time. Even so, it was feared that the elected of-
ficials would abuse their power, so such safe-
guards were adopted as frequent elections, term
limits, referenda, and recall.

The parliamentary patent was abrogated by the
restoration of Charles II in 1660, and Rhode Is-
landers reverted to the status of squatters in En-
glish law. Connecticut tried to take advantage of
the situation when it negotiated a royal charter in
1662 that included more than half of Rhode Is-
land’s territory, but a Rhode Island agent, John
Clarke, persuaded the king, in 1663, to grant
Rhode Island its own charter, restoring to it the
land lost the previous year. The charter of 1663,
which described Rhode Island as “a lively experi-
ment” in religious freedom, validated the govern-
ment already established, guaranteed that nobody
would be persecuted for his or her religious beliefs,
and specifically prohibited the neighboring
colonies from invading Rhode Island.

The charter did not clearly define the colony’s
boundaries and did not prevent speculators from
Massachusetts and Connecticut from grabbing at
Rhode Island’s lands, but it did ensure the colony’s
existence. Allowed to live, Rhode Island became
prosperous, politically stable, and less democratic,
in the eighteenth century. The towns conceded
many of their powers to the general assembly, and
Rhode Island even took on a more normal appear-
ance, in British-American terms, when in 1716 it
excluded Jews and Catholics from political partici-
pation. The central government encouraged the
economic growth of Newport, and by issuing boun-
tiful amounts of paper money, practically elimi-
nated taxes. Rhode Islanders so appreciated the
charter of 1663 that they did not replace it with a
state constitution until 1843.
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Rhode Island remained Rhode Island, but did
Rhode Island remain Puritan? The founders of the
colony had arisen from the Puritan movement, but
they had pushed Puritanism to its limits, and per-
haps beyond. Their followers, finding their own
“light,” added even greater complexity to the rich
variety of religious expression that they had inher-
ited, but much of that expression was not Puritan.
We may exclude from this discussion Anglicans,
Jews, Moravians, and such homegrown sects as the
one founded by Jemima Wilkinson, none of whom
can be reasonably defined as Puritans. We must
also omit, with great reluctance, the Society of
Friends, the dominant political force in colonial
Rhode Island.

Baptists are a more difficult proposition. Many
Puritans were tempted to give up infant baptism,
which made no sense if the church was supposed
to be composed only of saints, and not necessarily
their seed. Baptists soon became the largest single
community in Rhode Island, but they were always
greatly divided, and only some Baptists can be de-
fined as Puritans. General-Redemption Six Princi-
ple Baptists were outside the Puritan tradition,
but Six Principle Calvinists Baptists were not.
These denominational distinctions, however, need
to be so highly qualified that they may be useless.
Perhaps the more accurate description of Baptist
division in the eighteenth century was the widen-
ing split between rural and urban Baptists. Coun-
try Baptists, who worshiped in barns, or meeting-
houses little better than barns, and who listened
to ministers whose only qualification for office
was divine inspiration, regarded education with
suspicion, cared nothing about theology, and as-
sumed free will as a matter of common sense. City
Baptists, like those who worshiped at the First
Baptist Meeting House in Newport, with its
graceful steeple and gold-painted columns, lis-
tened to ministers like James Manning, a Prince-
ton graduate, who accepted Calvinist theology
and explained its implications in his sermons. It
was these Baptists who founded the College of
Rhode Island (Brown University) in 1764, with a
curriculum that assigned texts by such Puritans as
Isaac Watts and Philip Doddridge, to teach stu-

dents ethics, logic, divinity, and “pneumatology”
(or psychology). If Manning had had his way, all
Baptists in Rhode Island would have united
around the Westminster Confession, the basic
statement of Puritan belief.

Even Congregationalists are a problem. They
were Puritans almost by definition in New En-
gland, but Congregationalists in Rhode Island were
few in number and peculiar in practice. Before
1720, when a meetinghouse was built in Newport,
Rhode Island, Congregationalists were served, if at
all, by visiting ministers, who could not administer
the Lord’s Supper. By the eve of the Great Awak-
ening, there were still only six Congregational
churches, and the revival was a disaster for them,
estranging ministers from their congregations, and
leading many into Separatist or Baptist churches.
Even when people remained members of a Con-
gregational church, they insisted upon practices
that would not have been tolerated in Connecticut
or Massachusetts. In the Newport Second Church,
the pastor, Ezra Stiles, counted 608 members in
1770, but only 57 were communicants. Some of
these “congregationalists” insisted that their chil-
dren be baptized by full immersion, and some re-
fused to have their children baptized at all.

Whatever the difficulty of identifying Puritans in
a society as religiously fluid as Rhode Island, we can
say with certainty that Protestants had become a
small minority in the state by 1900. A generous ap-
proximation of Congregationalists, Baptists, and
Quakers would put their number below 50,000,
while Roman Catholics totaled over 200,000. De-
mographically at least, Rhode Island had ceased to
be Puritan.
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Roundheads
A disparaging term applied to supporters of Parlia-
ment during the English Civil Wars, alluding to the
supposed shortness of their hair. This pervasive
crop-haired image and its associated terminology
became virtually synonymous with Puritanism in
Victorian literature and painting. Works such as
The Puritan by John Pettie (1839–1893) and nu-
merous pictures by Ernest Crofts (1847–1911) fea-
turing dour, shorthaired Puritans and romantic,
longhaired Cavaliers are largely to blame for a pair
of anachronistic stereotypes that still contaminate a
surprisingly large number of serious history books,
as well as the more populist media offerings of film
and television. In actuality, contemporary portraits
of leading Parliamentarians show that most, if not
all, sported hairstyles virtually indistinguishable
from their royalist opponents.

The term roundhead first arose in street fight-
ing in London before the outbreak of civil war, as
is evident from the text of The Roundhead Uncov-
ered (1642) and from Richard Baxter’s reminis-
cences, published as Reliquiae Baxterianae in
1696. The term soon spread to the provinces: Bax-
ter noted in Worcester in the late summer of 1642
that strangers with short hair and civil manners
were being taunted with the name and sometimes
assaulted.

There are various explanations as to why the roy-
alists alluded to their opponents’ hair: the London
apprentices (frequently the main antagonists of
royalist supporters in clashes around Whitehall)
were often shorthaired, as, admittedly, were certain
members of the Puritan persuasion. As short hair

was also often to be found among the poorer mem-
bers of society, royalist derision may have at-
tempted to invoke social stigma. Baxter suggested
that the nickname might have arisen from an inci-
dent at the trial of the Earl of Strafford in 1641,
when Queen Henrietta-Maria allegedly described
John Pym as a “round-headed man.”

There is a voluminous body of contemporary lit-
erature on the subject, including the work of one
pamphleteer, in The Roundhead Uncovered (1642),
who attempted to make a subtle distinction be-
tween Roundheads and Puritans. Other contempo-
rary diatribes were intended either to defend the
parliamentarian cause, such as An Exact Descrip-
tion of a Roundhead and a Long-Head Shag-Poll
(1642), or attack it, such as John Taylor’s Conver-
sion, Confession, Contrition . . . of a Mis-led, Ill-
bred Rebellious Roundhead (1643). The term shag-
poll, or shag-poll locust, was a derisive reference to
a supporter of the king, although the term Cavalier,
with its allusions to the depredations of Spanish sol-
diery in the Netherlands, was the more usual ex-
pression. Twenty Lookes over all the Roundheads
that ever Lived in the World (1643) was an inter-
esting pro-Parliamentarian guide that purported to
be a study of the use of the term roundhead
throughout history, from biblical times (beginning
with Leviticus 19:27) to the seventeenth century. It
is unlikely, however, that the Puritans’ detractors
were quite so scientific in their choice of pejorative
language.

See also: Clothing
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Sabbath and Sabbatarianism
The requirement to observe the Sabbath is set
forth in the Old Testament. The fourth command-
ment in Exodus 20 commands the Israelites to “Re-
member the Sabbath day, to keep it holy. Six days
you shall labor, and do all your work; but the sev-
enth day is a Sabbath to the Lord your God; in it
you shall not do any work, you, or your son, or your
daughter, your manservant, or your maidservant, or
your cattle, or the sojourner who is within your
gates.” Here the command rests upon the example
of God, who made the heavens and earth in six days
and rested on the seventh. The same command-
ment in Deuteronomy 5 reads “Observe the Sab-
bath day, to keep it holy, as the Lord your God com-
manded you,” but is explained as a responsibility
owed God for having brought the Israelites out of
Egypt. Jewish law came to elaborate the specific
ways in which the commandment was to be ob-
served, rabbinical writers identifying as many as
thirty-nine specific types of tasks to be avoided on
the Sabbath, as well as specifying other aspects of
observance.

The early Christian church did not adopt Jewish
Sabbath practice and came to specify weekly wor-
ship on what was understood to be the first day of
the week, Sunday. In the fourth and fifth centuries,
aspects of Jewish Sabbath practice were applied to
Sunday observances, but recreation and labor were
prohibited only to the extent that they might inter-
fere with worship. Over the following centuries,
however, the Roman Catholic Church increasingly

stipulated what people could and could not do on
Sundays and on holy days set in the church calen-
dar. The new restrictions and requirements were
justified by reference to the observation of the Old
Testament Sabbath and by the fourth command-
ment. But the new legalism rested on the authority
of the papacy, and this authority was challenged by
the Reformation.

The early Protestant reformers were agreed in
rejecting the authority of Rome, but had different
approaches to interpreting the scripture, leading
to different views on the Sabbath. Luther empha-
sized the primacy of the New over the Old Testa-
ment, stressed the antithesis between the Law and
the Gospel, and rejected the Catholic adoption of
Jewish Sabbath observance. Calvin, on the other
hand, stressed the unity of the two testaments and,
as one scholar put it, “Christianized the Old and
Judaized the New Testament.” But though he as-
similated much of the Mosaic code into his teach-
ings, he allowed amusements and recreation after
Sunday worship. Calvin’s disciple, John Knox,
brought these views to Scotland. The 1561 Book of
Discipline condemned holy days but referenced
the fourth commandment in requiring participa-
tion in Sunday worship. Scots were allowed to
travel, join in sports, and have dinner parties on
Sundays, so long as these did not interfere with
worship.

In the early days of the English Reformation, the
requirements of Sunday observance rested on the
authority of Henry VIII as head of the church,
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rather than on the fourth commandment, and per-
mitted work on holy days and Sundays “for the
speedy performance of the necessary affairs of the
prince and the commonwealth, at the command of
them that have rule and authority therein.” The
Edwardian church focused on the problem of those
who dishonored holy days, including the Sabbath,
by “idleness, pride, drunkenness, quarreling, and
brawling,” and stipulated that henceforth they
should “celebrate and keep their holy day [Sunday]
according to God’s holy will and pleasure; that is, in
hearing the word of God read and taught; in private
and public prayers,” as well as in good works and
“godly conversation.” The second Book of Com-
mon Prayer (1552) drastically reduced the number
of holy days and emphasized the importance of
Sunday observance. These trends were reversed
during the reign of Queen Mary, but English Pro-
testant discussion of the Sabbath resumed in the
reign of Queen Elizabeth.

Early in Elizabeth’s reign, a chorus of complaints
about the profanation of the Sabbath began to rise,
coupled with a growing conviction that God pun-
ished those individuals and nations who neglected
to properly observe his day. Contributing to this
concern was the fact that a growing number of
Englishmen could read and had unprecedented ac-
cess to the Bible, where they could read the Ten
Commandments themselves. Though puritans be-
came most closely identified with this new Sab-
batarianism, it was a movement that had adherents
across the entire spectrum of the church. Thus,
Lancelot Andrewes advocated stricter observance
of the Sabbath while he was a student at Cam-
bridge, though he later disassociated himself from
more extreme forms of Sabbatarianism.

Nicholas Bownd’s The Doctrine of the Sabbath
(1595) was the most comprehensive statement of
the new outlook. At the center of the work was the
view that the fourth commandment was part of the
moral rather than the ceremonial law expressed in
the Old Testament and therefore was binding on
Christians. But whereas the Israelites observed the
command to rest one day each week on the seventh
day, it was appropriate for Christians to celebrate
the Sabbath, called the Lord’s Day, on Sunday in

commemoration of the Resurrection. Labor and
travel were strictly forbidden. Among tasks specifi-
cally identified as proscribed were building, sow-
ing, harvesting, attending markets, buying and sell-
ing, and various activities of lawyers, physicians,
and court officers. Preparing food and cooking
meals was allowed. Certain acts of mercy, such as
putting out a fire and tending the sick, were also
permitted. Sunday sports—including “honest
recreations” such as hunting and bowling—were
banned. On the positive side, Christians were to at-
tend morning and afternoon services and to spend
the remainder of the day in family psalm singing,
scripture reading, and prayer; private prayer; and
meditation. This was to be a day devoted to God
and not to worldly concerns.

Once again it should be stressed that many En-
glishmen who would never be identified as puri-
tans read Bownd and similar authors with approval
and tried to incorporate those teachings into their
lives. And puritans themselves were not agreed on
every detail of how the Sabbath was to be ob-
served. A striking example of this is to be found in
the recorded debates over the Sabbath in the
meetings of the Dedham Conference in the 1580s.
The “question touching the right use of the Lord’s
Day” was raised at the very first meeting of the
Conference in December 1582 and was discussed
twelve times over the next four years. The debate
centered around three issues. The first was
whether Christians were bound to observe the
Sabbath on the first day of the week or whether the
church had the liberty to choose the day. Related
to this was the question of whether the command-
ment was part of the moral law (required of all
people at all times) or the ceremonial law (which it
was considered the prerogative of the church to
modify). The second key issue involved the length
of the day—whether a figurative day from dawn to
dusk or a natural day of twenty-four hours. This
issue also involved the question of when the day
began, with some puritans holding that it ran from
sundown on Saturday to sundown on Sunday. The
third point of contention among the Dedham
clergy involved the definition of “rest” and the par-
ticular types of work to be allowed and disallowed.
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Related to all of these was the question of whether
it was the responsibility of the civil government to
enforce Sabbath observance.

While divided on some of the details of proper
Sabbath observance, many Englishmen, puritan
and not, were committed to a more religious obser-
vance of the Lord’s Day. Because of this, many
were affronted by King James I’s declaration, gen-
erally referred to as the Book of Sports, which per-
mitted a wide range of recreational activities after
Sunday services. When King Charles I reissued his
father’s declaration and ordered that it be read in
every church, he widened the gap that had been
developing between the king and many of his pious
subjects.

It is not surprising that the new, more rigorous
concepts of how the Sabbath was to be observed
shaped the practice of the New England colonists.
Identifying with the ancient Israelites, the colonists
saw proper observance of the Sabbath as essential to
the fulfillment of their mission to lead exemplary
lives. From the earliest days of settlement, the
colonists observed the Lord’s Day as beginning at
sundown on Saturday and continuing for twenty-four
hours. All were expected to attend Sunday morning
and afternoon services and to devote the rest of the
day to family and private devotions. The unique
character of the day was underlined by the elimina-
tion of all other holy days and feast days such as were
still observed in England prior to the Civil Wars. The
most elaborate presentation of the colonial view-
point was offered by Thomas Shepard in his These
Sabbaticae: Or, The Doctrine of the Sabbath (1649).
The Massachusetts Book of Laws and Liberties
(1648) included four laws regarding the Sabbath: all
were required to attend public worship; denying the
Sabbath was an offense; Sabbath breaking was ille-
gal; and burglary and theft on the Sabbath were pun-
ished more harshly than when committed on other
occasions.

During the English Civil Wars, Parliament
sought to implement a more thorough observance
of the Sabbath. An ordinance of 1644 used the
fourth commandment as justification for banning
commercial activities, travel, games, sports, and
other recreations. Copies of the Book of Sports

were ordered to be burned. The “Directory for
Public Worship,” which Parliament substituted for
the Book of Common Prayer in 1645, encapsulated
many of the reforms that had been urged by puri-
tans and others.

See also: Book of Sports, Reformation of Manners,
Sports and Recreation
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St. Antholin’s
A London parish famous for its early morning lec-
tures and for the nonconformity of many of its
preachers. It gained its reputation as a radical cen-
ter early. By 1531 Edward Crome, the rector, was
among those accused of preaching against the doc-
trine of purgatory, the veneration of the saints, and
the orthodox ceremonies of the Church of En-
gland. His successor as rector, William Tolwin, was
charged with Anabaptist beliefs in 1541. The early
morning lectures may date from the reign of Ed-
ward VI, and they certainly existed in 1559, when a
Catholic observer noted that an early morning ser-
vice in the Geneva fashion preceded the lectures,
given in the early Elizabethan years by three non-
conformists, Robert Crowley, John Gough, and
John Philpott. All three were suspended in 1566 as
a consequence of the Vestiarian Controversy, but
after various suspensions and deprivations, Crow-
ley was back preaching at St. Antholin’s in 1576.
Other nonconformists followed: James Stile, who
had been suspended from preaching at St. Mar-
garet Lothbury in 1574, served briefly as chaplain
to Sir Philip Sidney and then became an early
morning lecturer in 1586; Andrew Castleton, a lec-
turer in 1583, was later in trouble for nonconfor-
mity at St. Martin Ironmonger Lane; Edward
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Spendlow, who began lecturing in 1594, was cited
in 1628 for preaching without a license; Thomas
Foxley, who began lecturing in 1622, was ques-
tioned by Bishop William Laud in 1630 and by the
High Commission five years later; and John Archer,
one of the lecturers in 1628, was suspended by
Bishop Laud in 1630 for unorthodox catechizing.
Not all the lecturers were nonconformists, and
Charles Offspring, who served as rector from 1617
until his death in 1659, as well as one of the lectur-
ers, never seems to have been questioned by the
authorities, despite the fact that he was one of the
clerical Feoffees for Impropriations, which the au-
thorities regarded as an illegal corporation bent on
subverting church and state.

The early morning lectures, initially given by
three preachers, then four in 1623, and five from
the following year, were a major financial undertak-
ing for a single parish and depended on both parish
collections and pious bequests, the first by William
Parker, Draper, who died in 1567 bequeathing
£100, which produced £6 in annual income, and a
second in 1581 by Dame Elizabeth Martin; ulti-
mately the parish was to receive twenty-three be-
quests for that purpose. However, lecturer salaries
rose from £6 in the 1560s to £20 per annum by the
1620s, and the parish was only able to balance its
books by a £40 annual gift from the City Chamber,
which ceased in 1629, and by additional funds
raised by the Feoffees for Impropriations from
1626 to 1633. Endowments gave the lectures
longevity: the early morning lectures were still
preached every day in 1720, although no longer by
Puritans, and a St. Antholin’s lecture was still given
in 1960, long after the parish itself had vanished.

See also: Feoffees for Impropriations, Lectures and
Lectureships, Preaching
Further Reading
Seaver, Paul S., The Puritan Lectureships (Stanford,

1970). 

Paul Seaver

Salem, Massachusetts
The present-day town of Danvers, Massachu-
setts, site of the witch hunt of 1692, was known

then as Salem Village. It was a troubled agrarian
town linked to the prosperous and growing mer-
cantile port of Salem. Historians have often cited
unique social and economic pathologies afflicting
Salem Village at the time of the outbreak as sig-
nificant factors in the witch panic. Like all other
Massachusetts towns, Salem Village was facing
the political and economic instability left in the
wake of the overthrow of royal governor Edmund
Andros in 1689. In addition, Salem Village’s prox-
imity to the scenes of combat between English
settlers and French and Indian warriors in King
William’s War (1690–1697), made the area a cen-
ter for refugees traumatized by their participa-
tion in the conflict. Village residents themselves
experienced significant internal tensions as a re-
sult of differences in their ties to the economic
life of the town of Salem. Those who lived closer
to and had economic ties with the port town were
often at odds with the poorer farmers who lived
farther away.

Not surprisingly, a significant amount of the vil-
lage’s internal tension was focused on selecting a
minister for Salem Village church. Two leading
families—the Putnams and the Porters—were
deeply divided over the issue. The Putnams, village
leaders whose economic and political fortunes
were in decline, favored the selection of Parris, a
Harvard trained minister who had previously been
a failed Bermudian merchant. The Porters, a
wealthy local family with close ties to Salem town’s
commercial elites, were opposed to Parris’s selec-
tion and fought against it. It was in this atmosphere
of multivalent tensions centered on the Parris
household that Parris’s young daughter Betty and
her cousin Abigail Williams first became afflicted
by spectral apparitions. From that incident, the en-
tire witch hunt evolved.

See also: Salem Witchcraft, Witchcraft
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Salem Witchcraft
Occurring in 1692–1693, what happened in Salem
was the largest outbreak of witchcraft accusations
in North America. Although the Salem crisis has
become synonymous with the history of colonial
witchcraft, when examined in the context of previ-
ous episodes, it appears anomalous.

Most obviously anomalous are its size, duration,
and geographical scope: over a period of seventeen
months—from January 1692 to May 1693—at least
144 people faced formal charges, with more being
accused informally. The first accusations arose in
Salem Village (now Danvers), and trials were held
in Salem town, but charges were filed in twenty-
three different towns, mainly in Essex County. An-
dover supplied the largest number of accusations
(more than forty). Earlier witchcraft incidents had
involved at most eleven accusations (Hartford,
1662) and had been confined to a town or two and
a few months.

Less often remarked upon are three other key
differences from the norm: the identity of the initial
accusers, the content of their accusations, and the
fate of those tried. Historically, most colonial witch-
craft cases arose from charges of maleficium—accu-
sations that a witch had damaged the family or
goods of an adult accuser by, for instance, killing or
injuring a child or animal or disrupting household
processes. In 1692, although such claims supported
many accusations, the first charges usually came
from young women (aged twelve to twenty-five)
who claimed that a specter of the witch had afflicted
and tortured them. Moreover, all the accused tried
before October 1692 were convicted, and most
were executed by hanging. Previously, most witch-
craft accusations had not led to trials; those tried
were seldom convicted and even more rarely
hanged.

Chronology
In mid-January 1692, the daughter and niece of the
Reverend Samuel Parris, minister of the sharply di-
vided parish of Salem Village, began to suffer from
mysterious fits. Parris consulted the village doctor,
who diagnosed witchcraft. After fits spread to the
daughters and maidservants of other households

(most notably that of the doctor and of Thomas
Putnam, one of Parris’s staunch allies in the village
conflicts discussed in the previous entry), adults
pressed the girls to identify their afflicters. In late
February they began to do so, first naming Parris’s
Indian slave, Tituba, and two village women with
poor reputations. Tituba then confessed to being a
witch. By the middle of April, a total of fourteen
people had been formally accused of witchcraft,
and many others, including Thomas Putnam’s wife
Ann, had complained of afflictions.

After a fourteen-year-old girl from Topsfield,
Abigail Hobbs, confessed that Satan had recruited
her as a witch four years earlier on the Maine fron-
tier, the Putnams’ afflicted daughter, also Ann, re-
ported a vision in which she saw the specter of the
former village minister, George Burroughs, in
1692 a resident of Wells, Maine, who confessed to
her that he had killed his first two wives and had
bewitched the colonial soldiers currently fighting
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Indians on the northern frontier. There followed
immediately an explosion of accusations through-
out Essex County, spearheaded by the afflicted
young women of Salem Village, who began naming
as Satan’s allies women (and some men) who had
long been regarded as witches in their own towns.

In mid-May a new governor, Sir William Phips,
arrived from England to constitute a government
under a charter issued in 1691. He created a Court
of Oyer and Terminer led by his lieutenant gover-
nor, William Stoughton, to try the accused. The
first person tried, Bridget Bishop of Salem Town,
had been acquitted of witchcraft twelve years ear-
lier. This time she was convicted; she was hanged
on 10 June 1692. During the second court session,
28 June–2 July, five more women were tried and
convicted; all were hanged on 19 July.

Accusations mounted rapidly in mid-July after
the confessions of the Andover resident Ann Foster
and her daughter and granddaughter. Increasing
numbers of accused Andover townspeople con-
fessed their guilt and named additional malefac-
tors. At the court’s third session, 2–5 August, six
more people, including George Burroughs, were
convicted of witchcraft; they were executed on 19
August. The number of accusations and confes-
sions continued to rise, especially in Andover, until,
around the middle of September, an Andover mag-
istrate refused to issue any more arrest warrants
and thereby essentially ended the accusation phase
of the crisis. A few other charges were later filed
elsewhere, the last three in early November. The
final session of the special court lasted two weeks,
6–17 September. Fourteen people were tried and
convicted; on 22 September, eight of them were
hanged. Three days earlier, Giles Corey of Salem
Village was pressed to death for refusing to enter a
plea. Including him, fourteen women and six men
were executed in 1692.

By mid-October, criticism of the court’s reliance
on testimony about spectral tortures had become
irresistible, and Governor Phips dissolved the
court. That did not, however, end the witchcraft tri-
als, which resumed in January 1693 in regular
courts, without the use of spectral evidence. Three
more people were convicted, but Phips reprieved

both them and those convicted in September but
not yet executed.

Interpretations
Historians have developed myriad explanations for
these remarkable events. Some emphasize reli-
gious, economic, or familial divisions within Salem
Village. Many offer psychological explanations for
the afflictions or attribute the reputed sufferings to
disease or out-and-out fraud. Others focus on the
accused witches and the challenges they posed to
puritans’ gendered norms of behavior. Certainly
Essex County residents’ longstanding identifica-
tions of certain of their neighbors as witches per-
petuated and expanded the crisis. The most recent
interpretation stresses the importance of the wide-
spread fears generated by two successive Indian
wars on the northern frontier (1675–1678; 1688–
1699) in generating so many accusations, pointing
to the key significance of the charges against
George Burroughs, who had lived both on the fron-
tier and in Salem Village.

See also: Law in Puritan New England, Salem,
Massachusetts, Witchcraft
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Salters’ Hall
Salters’ Hall was the London guildhall of the livery
company of the salters, which became the site of a
Presbyterian lecture in 1694 and remained a center
of London Dissenting activity.

In the 1690s, grievances and incidents divided
the English Presbyterians and Congregationalists,
both descended from the earlier Puritan move-
ment, and both free to form their own institutions
separate from the Church of England after the Tol-
eration Act of 1689. By then differences between
the two groups in matters of church government
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and practice were mainly over whether congrega-
tions or higher assemblies should ordain clergy and
how inclusive participation in the Lord’s Supper
should be. But theological differences over grace,
such as emerged at Pinners’ Hall in the 1670s,
drove a wedge between the strictly Calvinist Con-
gregationalists and the moderately Calvinist Pres-
byterians, although these differences did not en-
tirely follow denominational lines. In 1690
Presbyterians and Congregationalists founded the
Common Fund for educating ministerial students
and aiding congregations, and the next year many
of the London ministers of both groups formed a
“Happy Union.” But incidents such as the putative
antinomianism of the Northampton Dissenting
minister Richard Davis, who had received money
from the fund, again brought differences into the
open, the Presbyterians fearing some Congrega-
tionalists tolerated antinomianism, while Congre-
gationalists suspected some Presbyterians of
Arminianism. Thus the Happy Union broke up in
1693, and the fund was divided along denomina-
tional lines. Then in 1694 the Presbyterians left the
lectureship at Pinners’ Hall, establishing a rival
Tuesday morning lecture at Salters’ Hall. The orig-
inal lecturers at Salters’ Hall were Daniel Williams,
William Bates, John Howe, and Vincent Alsop, all
of whom had lectured at Pinners’ Hall. Soon added
to the Salters’ Hall lecturers were Samuel Annes-
ley, maternal grandfather of John Wesley, and
Richard Mayo, pastor to a Dissenting congregation
that had been meeting at Salters’ Hall since 1689.
But all harmony did not end: in 1699 Howe
preached at the funeral of Matthew Mead, who had
continued as a Pinners’ Hall lecturer.

Salters’ Hall was also important in Dissenting
history because of a conference held there in 1719,
summoned to consider charges of Arian subordina-
tionism (see Anti-Trinitarianism) made against sev-
eral Dissenting ministers in Exeter. After vigorous
debate, those assembled, representing Baptists as
well as Congregationalists and Presbyterians, de-
cided by a slight majority against doctrinal tests
other than adherence to the scriptures, no other
language for the doctrine of the Trinity being
needed than the formulations of scripture. This

conclusion was more acceptable to the Presbyteri-
ans than the Congregationalists and furthered the
division of the two groups, the former becoming in-
creasingly Arminian and occasionally Arian, while
the latter persisted in their adherence to Calvinism.

See also: Dissenters, Happy Union, Independency,
Lectures and Lectureships, Pinners’ Hall
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Satan
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Savoy Assembly
A gathering of Congregational clergy and moderate
Presbyterians at the Savoy Palace in Westminster in
1658. In June of that year, Henry Scobell, a clerk of
Oliver Cromwell’s Council and also a lay elder of
the Congregational church that met at Westminster
Abbey, sent a letter calling for a “meeting of the
elders of the Congregational Churches in and
about London” to meet at the home of the George
Griffith. Plans were laid for a national gathering,
and following further discussion at the Oxford Uni-
versity commencement, Griffith issued a call for
representatives of the nation’s Congregational
churches to gather at the Savoy in September. Re-
sponses were to be directed to Scobell. The close
association between Cromwell and Scobell, along
with the fact that the Savoy was used by Cromwell
to house members of his court, has led some to sus-
pect that the call was approved by the Protector
and his council.

The assembly convened on 29 September, with
about 120 churches represented by slightly fewer
than twice that number of delegates. Among those
known to have been there were Thomas Goodwin,
Philip Nye, William Bridge, William Greenhill,
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Joseph Caryl, John Owen, George Griffith, William
Hooke, Thomas Jollie, Isaac Loeffs, Comfort Starr,
and John Knowles. Some moderate Presbyterians
also sat in the assembly, probably including John
Howe. Philip Nye was chosen as the chair and Grif-
fith as the clerk. A committee consisting of Nye,
Thomas Godwin, Bridge, Caryl, Owen, and Green-
hill was chosen to draft articles to be debated by the
whole body. Most of these clergymen were veter-
ans of the Westminster Assembly and had long de-
bated the subjects of faith and church order.

The “Declaration of Faith and Order” presented
by the committee and adopted by the assembly re-
iterated the Congregationalists’ Calvinist orthodoxy
by essentially adopting the Westminster Confes-
sion of Faith. In setting forth their views on polity,
the clergy explained that “what we have laid down
and asserted about churches and their government
we humbly conceive to be the order which Christ
himself hath appointed to be observed [and] have
endeavored to follow Scripture-light and those also
that went before us according to that Rule, desirous
of nearest uniformity with reforming churches, as
with our brethren in new England, so with other
that differ from them and us.” The details regard-
ing church formation, officers, discipline, and
consociation owed much to the New England
Cambridge Platform of 1648.

The Congregationalists may have intended this
declaration to form the basis for a church settle-
ment, as called for in 1657 “Humble Petition and
Advice.” If so, they were to be disappointed. Even
as they were reaching their conclusions, Oliver
Cromwell died. Though Thomas Goodwin did
present the assembly’s results to the new Protector,
Richard Cromwell, the rapid disintegration of the
political situation precluded any consideration of it.

Though it did not form the basis for a new and
puritan state church, the Savoy Declaration did
serve as a guide for English Congregationalists in
the years that followed. It was adopted by a synod
in Massachusetts in 1680 and incorporated as part
of the Saybrook (Connecticut) Platform of 1708.
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Seating Customs in the Post-Reformation
English Parish Church
Given the emphasis puritans placed on listening to
sermons as cenral to the life of faith, the internal
arrangement of the church was a matter of great
concern to them. Puritans had strong views on the
placement of the communion table and the orna-
mentation of churches. For the most part, however,
they shared with fellow Protestants an understand-
ing of how believers should be seated. The custom
of sitting in church was not entirely an innovation
of the Reformation. Fourteenth-century local
celebrities such as patrons of the church or promi-
nent local landowners had been granted permission
to build seats for themselves, and very occasionally
for their wives, in the privileged east end of the
church in the chancel. Fifteenth-century entries in
several sets of churchwardens’ accounts relating to
pew rents show early evidence of seat reservation
and appropriation. Nevertheless, during the six-
teenth century, the different priorities, beliefs, and
practices of Protestantism generated significant
changes in the use and appropriation of seating in
English parish churches. Firstly, as Protestant
churchmen began to think out the principles that
should govern reorganization of a building now
used for worship according to the Book of Com-
mon Prayer, it became established that different
services were to be conducted in different parts of
the church. Part of this process involved the erec-
tion of new and specialized seats in the nave. Pews
were set aside for the christening party near the
baptismal font, which was generally placed at the
west end near the church door. A special pew was
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also provided for the churching of married women
after childbirth, although the precise position of
the seat varied according to local custom and to
contest between different religious groups.

The major innovation and addition to the interior
of the nave after the Reformation was the introduc-
tion of seating for the whole congregation. After
around 1600, sitting of all parishioners in church
became typical rather than exceptional. Although
the celebration of Communion remained an impor-
tant and central ritual for the expression of the
Christian community, scripture and sermon were a
priority. It was most important that the minister
was heard as well as seen reading the lesson, read-
ing the prayers, and preaching the sermon. Move-
ment around the church became a real problem,
and the best way of stopping it was to secure every-
body safely in a seat.

The process of pewing was often gradual and
partial, especially in country areas. After the mid-
dle of the sixteenth century, however, entries in
churchwardens’ accounts regularly record pay-
ments for the building, maintenance, and repair of
benches or pews. Increasing numbers of the more
eminent members of the parish also began to apply
to the ecclesiastical courts for licenses or faculties
to build private pews for themselves and their
wives, families, and servants. These private pews
grew both in size and in opulence as time went by
and became another sign of the growing affluence
of the landed classes. Doors and locks were often
fitted. Many seats were magnificently furnished;
several had fireplaces, and many had separate en-
trances. One even had a dog kennel. It also be-
came fashionable to roof and curtain the pew, so
that, as Swift so caustically observed, they came to
look like four-poster beds. The frequent cases of
conflict over the placement of people in church
demonstrate the importance of seats as symbols of
status. The church became the single most impor-
tant local arena where hierarchy was visibly de-
fined and displayed.

Disputes give an insight into the problems in-
volved in deciding who was to sit where. The power
to place people in the chancel remained with the
parson of the church, but in the last quarter of the

sixteenth century, the power to place parishioners
in the nave came to rest firmly with the churchwar-
dens and the “chief” or “better sort” of the parish-
ioners, with the consent of the ordinary parish-
ioners. Certain pews were exclusively attached to
public office, and the allocation of seats could be
further disrupted, especially in market towns, by
the spread of systems of seat rents charged for a
month, for a year, or for life. Systems of allocation
were essentially based on three criteria. Prece-
dence of place in church was decided first accord-
ing to gender. Sexual segregation was the most
common arrangement in English parish churches
until well into the seventeenth century. Women
tended to be grouped together on the north side of
the nave, while men sat on the south side, an
arrangement apparent in churches from a much
earlier date. Male and female parishioners were
then ordered into separate status hierarchies.

Being a householder was the fundamental basis
of a right to a seat in church for an adult male. His
precise position then depended on a locally vari-
able, complex combination of criteria, which re-
flected varying attitudes of parish elites toward the
appropriate social distribution of seating. Consider-
ation could be given to any one or a combination of
several factors, including residence in a particular
house, levels of wealth, the amount paid by an indi-
vidual in rates to the church, appointment to public
office, moral reputation, religious affiliation, or,
more problematically, merely the workings of sys-
tems of local patronage.

The status of a woman was judged differently
from that of a man. Outside the household, mar-
ried women had no formal status in their own right
other than being someone’s wife, daughter, or
widow. This position was reflected and reinforced
by systems of seat allocation in church. Women
could not claim seats independently, but only
through their husband’s position in the parish.
Faculty applications, for example, were typically
made by a husband on behalf of his wife or jointly
by a married couple. It was in the man, as house-
hold head, that the title to a seat was invested.
Married women placed by churchwardens were
arranged according to perceptions of the status of
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their husbands. In St. Peter’s West Cheap in Lon-
don, women were seated according to their hus-
band’s age and status. In Eccles in Lancashire,
women’s place in church depended on their hus-
band’s rating assessment.

The arrangement of widows was more complex.
A widow’s right to retain her place in a seat allo-
cated by a churchwarden continued to be derived
from the status of her late husband. But the posi-
tion of wealthy widows resembled those of other
male household heads. When seats were held in
the right of a house, for example, it might be a
widow, as head of a household, in whom a title to a
seat was invested. A widow, as head of the house-
hold, could also retain control of prescriptively held
men’s and women’s seats on the death of her hus-
band. Where widows’ claims to privately held seats
were contested, judges frequently found in their
favor.

Age, as well as rank and gender, was taken into
account when decisions were made about the or-
dering and allocation of pews. The young and the
unmarried were typically seated separately. Ser-
vants generally stood at the back of the church or
were seated in their own pews. Many parishes also
set aside seats or areas of the church for children,
although it is also clear that there was a ranking sys-
tem even among the young. Private seats were built
for the exclusive use of children of the elite.

Over time a variety of pressures began to under-
mine ancient customs of segregation. The Protes-
tant insistence on the central importance of the
household as the basis of all religious, social, and
moral discipline and stability, most clearly seen in
puritans, gradually began to alter attitudes, so that
over time it became more acceptable for husbands
and wives with their servants and children to sit to-
gether in church. But patterns of change were ex-
tremely uneven, socially, chronologically, and geo-
graphically. Family pews were first adopted by the
upper ranks of local society during the first half of
the seventeenth century, probably in part because
of the powerful visual means of local social and po-
litical propaganda they offered through display of a
large and deferential household. Laudian bishops
were shocked by such “promiscuity” and struggled

to reinforce systems of segregation, although mixed
seating was clearly creeping in, especially in large
urban parishes.

Yet ancient traditions remained entrenched, es-
pecially in rural communities, for many years. It is
interesting to note that religious radicals perpetu-
ated the Anglican custom of seating their members
separately at their meetings. Quaker meeting-
houses divided the men from the women, although
it is not known if they were arranged into any sort
of status hierarchy, and Methodist men and women
sat separately.

Over time, most Anglican churches appear to
have evolved a combination of mixed- and single-
sex pews. In some places the distinction between
gender-specific and mixed seating continued to be
determined by social standing. In Chesham, Buck-
inghamshire, in 1606, only 6 women sat with their
husbands, all in the superior pews. A further 169
women sat in single-sex pews. At Hackney, as late
as 1699, only the most prominent men of the parish
sat with their wives, while “the meaner sort” sat in
segregated seats. In other parishes, allocation of
single-sex seating was determined predominantly
by marital status. At St. John’s Chester in 1638,
young single men were seated separately from sin-
gle women, but upon marriage they moved with
their wives to mixed pews. Servants and young peo-
ple of both sexes continued to be seated separately
in many parishes right up until the first half of the
twentieth century.

See also: Family Piety
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Sects
The emergence of religious sects during the Puri-
tan Revolution was the natural consequence of
men and women pursuing religious liberty and fol-
lowing their private religious consciences. The tra-
ditional (and teleological) view of puritanism’s de-
velopment into a “sectarian” phenomenon is that
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after the fragmentation of the Roman Catholic
Church and then the Protestant movement, the
urge to continue reforming the Reformation
prompted religious separatism and sectarianism.

Thus sects emerged out of the centrifugal mo-
mentum of Protestant itself, which turned private
meetings into small, self-selecting congregations
in which members of the godly often felt divorced
from or ostracized by the world at large. But some
historians (such as Margaret Spufford and
Christopher Marsh) have shown that religious
sects were not isolated, introverted groups, but in-
tegrated with the “ungodly” communities in which
they existed. Their prominent members often
held civic and social roles that reflected their
broader status. Others (notably Christopher Hill)
have suggested that the disintegration of parish
communities into smaller, more inclusive conven-
ticles and congregations anticipated the demo-
graphics of early industrialization.

During the mid-sixteenth century, Continental
sectaries reached London, and in the 1540s and
1550s, England witnessed a proliferation of “Free-
Will Men” and Familists. Like the Lollards before
them, Familists adopted outward conformity. Early
puritans, however, shunned social integration since
the emergence of puritanism in England had the
effect of gathering “godly” individuals together in a
way that could tend towards the formation of a
church within a church. While most puritans
sought to remain within and reform the national
church, relentless catechizing, unrestrained
preaching, and the repetition of sermons, together
with strict congregational discipline, could produce
discernible “sects,” small groups of true believers
who held that their faith and assembly, even in
groups of two or three, constituted the True
Church of Christ.

During Elizabeth I’s reign, many of the Conti-
nental sectaries who had been reported during the
reign of Edward VI were no longer to be found.
Though they may have been wiped out in the Mar-
ian persecutions, adopted the conformity of
Familists, or turned into a radical underground that
only resurfaced in the 1640s, it is more likely that
Elizabethan puritanism proved to be a force for re-

grouping, re-educating, and integrating “puritan”
separatists (such as Henoch Clapham) who had
grown tired of internecine squabbling among rival
congregations. But during this same period until
the 1620s, the Separatist followers of Robert
Browne (and hence “Brownists”) were vigorously
attacked by mainstream puritans of the Eliza-
bethan church. It was not until the 1640s that a
proliferation of sects threatened to engulf the En-
glish church.

In the 1620s and 1630s, the puritan movement
was galvanized by the “Arminian” movement in
England, and it was the puritan reaction against
Laud’s Church of England and the subsequent col-
lapse of that reaction that led to a new wave of sec-
tarian activity. Historians have shown that in the
1630s, small groups of radical puritans did exist,
meeting clandestinely, circulating esoteric and
sometimes seditious manuscripts, and publishing
theologically eccentric pamphlets through sympa-
thetic printers. When censorship and episcopacy
collapsed in the 1640s, their numbers increased,
and their demands for religious toleration grew.
They were a very small proportion of the country
as a whole, a fraction of the puritan movement. In
much hostile propaganda, however, the effect of
sectarian labels to describe them was to create a
more denominationally distinct sectarian milieu
than the amorphous and often anonymous reality.
Only the Quakers adopted wholesale an initially
hostile label, although Laurence Clarkson paro-
died the widespread attacks upon Ranters by
adopting the mantle “Captain of the Rant,” even
though the “Ranters” themselves had no congrega-
tional organization or discipline.

Beginning in 1593, when a Separatist congrega-
tion associated with Henry Barrow, John Green-
wood, and John Penry was discovered, a number of
Conventicles Acts were passed that attempted to
forbid potentially subversive gatherings. Some sec-
taries joined disillusioned puritans in America,
where Separatist communities were tolerated more
freely than in England. After the Restoration, sects
were suppressed with increasing ferocity. The Con-
venticles Acts of 1664 and 1670 linked the religious
motive to conspiratorial gatherings, which the Act
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of 1593 and the ecclesiastical canons of 1604 had
established. These acts gained momentum from
fears of a Presbyterian reaction against the Restora-
tion and Thomas Venner’s armed Fifth Monarchist
uprisings. Quakers, however, were feared more
than Presbyterians, mainly for their refusal to swear
oaths such as the Oath of Allegiance.

See also: Roger Brearley, Antinomianism,
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Seekers
The Seekers were not a coherent or organized
radical group within the puritan movement; a
Seeker was a puritan who rejected traditional con-
gregationalism. Seekers considered that ecclesias-
tical and formal congregational church govern-
ment was unable to claim the same divine
dispensation that animated the apostles’ sanctity.
Thus Seekers accused the Church of England and
existing gathered congregations of being spiritu-
ally defunct, with irrelevant, invalid rituals. They
defected from organized forms of worship and
awaited the True Church of Christ with millenar-
ian anticipation.

No real Seeker confessions of faith or explicit
manifestoes exist, and their attitude is best under-
stood as a broad psychological disposition, one that
most radical puritans experienced on their way to
finding a sectarian identity that best expressed
their conception of salvation. During the 1630s

and early 1640s, several Separatist congregations
in London were prompted to adopt spiritual rather
than biblical justification of religious worship. The
Separatist Praise-God “Barebones” Barbon, for ex-
ample, attacked adult baptism by immersion, not
on the grounds that there was no proper scriptural
warrant for it, but because it had no “special and
particular warrant from heaven, and a Commis-
sion, as John the Baptist had Barbon pointed out
that such a “Commission” was imminent, along
with Christ’s Second Coming. Though Barbon was
not a Seeker himself, his views shared the same
millenarian enthusiasm and deference to apostolic
commission that came to be identified with Seeker
doctrine. Indeed, Seekers were often the alienated
“puritans” whose disillusionment with congrega-
tional practice prompted them to abandon exter-
nal forms of worship.

By the mid-1640s, Seekers achieved sufficient
notoriety to be attacked vigorously in Thomas Ed-
wards’s Gangraena: or A Catalogue and Discovery
of Many of the Errours, Heresies, Blasphemies
and Pernicious Practices of the Sectaries of this
Time, Vented and Acted in England in These Last
Four Years (1646). Edwards was quick to identify
several separatists as Seekers, including John Salt-
marsh, William Walwyn, and William Erbery.
These prominent “Seekers” defended themselves
against Edwards’s attacks, refuting his accusations
that they occupied a despairing spiritual limbo,
beyond the salvation of external, formal worship.
Rather, they promoted the sufficiency of spiritual
illumination and personal grace.

These men, typical of many others at the time,
refused to accept that any single denomination,
congregation, or religious position possessed exclu-
sive claims upon spiritual truth. They saw a mea-
sure of spiritual truth in all religious forms and con-
sidered dispute and discussion to be ways of
revealing and clarifying it. Accordingly, they held
liberty of conscience and worship dear and denied
that any single church could or should hold ab-
solute authority. Such a position enraged Presbyte-
rians such as Thomas Edwards.

This position lent itself to the naturally occurring
sectarian continuum that characterized the evolu-
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tion of radical positions. Many radicals whose posi-
tions were unclear or fluid were located within this
category by their opponents: Richard Coppin, John
Webster, Giles Randall, William Dell, Roger
Williams, and even John Milton. For others, their
identification as a Seeker was just one stage in their
spiritual careers. Thomas Edwards remarked that
Clement Writer, a Worcestershire clothier, had
progressed from Seeking to being an “Anti-Scrip-
turist,” a “Questionist,” a “Sceptick,” and an “Athe-
ist.” To be a Seeker was less to belong to a religious
denomination than to share a radical state of mind
that represented the search for authentic forms of
worship. Since it was traditionally a heresiological
category, it is perhaps surprising that Laurence
Clarkson’s self-described spiritual evolution in-
cluded Seeking as a transitional stage between the
congregational worship of Baptists and the looser,
less formal ways of the Ranters.

As an indeterminate, “intransitive” category that
describes the direction of an individual’s spiritual
evolution, the term Seeker accommodated numer-
ous doctrinal positions, which generally included
disillusionment with any single particular church,
combined with the millenarian conviction that such
dissatisfaction would be banished by an imminent
spiritual enlightenment. Some Seekers attached
themselves to prophets, such as John Pordage, the
vicar of Bradfield, who was a follower of the mystic
Jakob Böhme, and pursued individual, sometimes
eccentric, forms of worship; others emigrated to
America, where the self-proclaimed Seeker Roger
Williams, for example, founded Providence, Rhode
Island. Some have been accused of becoming the
first Quakers, though this is a convenient means of
explaining the birth of Quakerism, rather than a
verifiable account of the Seekers’ demise. Indeed,
the Quakers did not emerge out of a discernible
body of Seekers, and it is difficult to examine the
demise of Seekers, who—as a coherent sect—did
not exist. Instead, the Seekers were a heresiological
category, expressing a yearning for spiritual truth
and a rejection of the congregational discipline that
was so critical to puritan church organization; a cat-
egory, or stage, through which alienated and disillu-
sioned puritans passed on their way to finding other

denominational positions or formulating other doc-
trinal beliefs.
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Separatists
A name applied to Elizabethan and early Stuart
radical puritans who effectively renounced their
membership in the parish system of the Church of
England by establishing independent, congrega-
tionally oriented churches of their own based on a
voluntary covenant relationship. In so doing, they
defied the law of the land, which demanded unifor-
mity of religion, and ran the risk of imprisonment,
exile, and even capital punishment. Numerous
Separatists were incarcerated for their nonconfor-
mity; under pressure by the authorities many oth-
ers fled to Holland into exile. Three Separatists
died on the royal gallows at Tyburn in 1593 for their
subversive religious activities.

The origins of separatism are rooted in sixteenth-
century left-wing puritanism. Some scholars be-
lieve that evidence of Continental Anabaptism in
England from as early as the 1530s may have pro-
vided the seedbed for Separatist ideals, especially
their congregational polity. But the evidence for
this is meager and inconsequential. There is no
traceable Anabaptist influence on the formation of
the Separatist tradition. At the turn of the seven-
teenth century, when separatism had become well
established, Dutch Anabaptism left an imprint on
the handful of English Separatists in Amsterdam
who embraced believer’s baptism in 1609, as it did
again among another small group of London Sepa-
ratists who formed the first English Calvinist Bap-
tists in 1640. But the source of separatism as a
clearly identifiable ecclesial movement, especially
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as it first appeared in the city of Norwich in 1581
under the leadership of Robert Browne, is most
likely a result of increasingly radical dynamics
within English puritan dissent, not an import from
the continent.

Separatism flourished briefly in the early years of
Queen Elizabeth’s reign within the burgeoning rad-
ical puritan party. Dissatisfied with the queen’s
moderate approach to ecclesiastical reform, which
puritans in general believed left the Church of En-
gland vulnerable to the corruptions of Rome, some
of the more extreme puritans were determined to
see the established church fully reformed along the
more Presbyterian lines of Calvin’s experiment at
Geneva.

The first indication of a Separatist impulse within
this context of radicalized puritanism occurred in
1567, when a group of some 200 puritan extremists
were arrested in London. They had been discov-
ered meeting in secret at the Plumbers’ Hall for
worship. Under interrogation by Bishop Edmund
Grindal, it became evident just how far matters had
progressed. According to Grindal, the group had
for some time been meeting in private homes and
in open fields as a fully functioning and indepen-
dent church. They had ordained their own minis-
ters, elders, and deacons, administered the sacra-
ments and excommunicated those who had
seceded from them.

In 1571, a second Separatist cell appeared in
London, under the leadership of the puritan minis-
ter Richard Fitz. Several members of this second
group had previously belonged to the Plumbers’
Hall gathering. From prison, Fitz described the
church as an oppressed flock of faithful Christians
separated from the false worship of the parish
churches. By this time, most of the congregation
had been arrested and imprisoned along with their
pastor, and some had already died in prison. One
member, John Bolton, recanted when arrested and
turned state’s evidence. He later hanged himself
out of shame.

Robert Browne founded the first Separatist con-
gregation of enduring significance at Norwich in
the spring of 1581. His writings, which offered a
distinctly congregational shape to Separatist eccle-

siology, provided a fully developed theological ra-
tionale for the movement. Browne’s plunge into
radical religion began at Cambridge University in
the early 1570s, where he came under the influ-
ence of Thomas Cartwright, puritan lecturer in di-
vinity who denounced episcopacy in favor of pres-
byterian polity. Without episcopal authority,
Browne began preaching in and around Cambridge
and soon clashed with authorities about his own in-
creasingly radical views. Browne had become con-
vinced that only congregations, not bishops, had
the right to appoint their own pastors.

Convinced that a true church could not exist in
the unreformed parish system, Browne, along
with his co-religionist Robert Harrison, founded a
Separatist church in Norwich. His vision for a
fully reformed church and his justification for sep-
aratism appeared in his famous work, A Treatise of
Reformation without Tarrying for Any, in 1582.
There he laid out the essentials of Separatist ec-
clesiology: a true church was composed of visible
believers, separated from the world, and voluntar-
ily joined together by a covenant made with God
and one another.

Twice imprisoned for his religious activities,
Browne was freed through the intervention of an
influential relative, William Cecil, Lord Burghley.
The Norwich separatists then fled to Middelburg
in the Netherlands. Once there, Browne quar-
reled with Harrison over several issues. Disillu-
sioned and embittered with the experience in
Holland, Browne made his way back to England
alone. There he was incarcerated for a third time,
before he finally recanted his separatism in 1586.
Five years later, he received episcopal ordination
and became rector of Thorpe Church, where he
remained until his death in 1633, though not
without further troubles with the authorities for
failing to comply fully with established ecclesial
practice.

The next wave of Separatist activity occurred in
1587, after Archbishop Whitgift’s suppression of pu-
ritan ministers. Deprived of his pulpit, the puritan
minister John Greenwood joined a small Separatist
congregation meeting in London, which was com-
posed of lay remnants of earlier congregations, in-
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cluding Robert Browne’s. Shortly after he became
their pastor, Greenwood and twenty others from the
congregation were arrested. While in prison, Geeen-
wood was visited by Henry Barrow, a young, rather
impetuous London lawyer with court connections
who had recently turned to puritanism. Convinced
that Greenwood’s separatism offered the only true
alternative to a corrupt state church, Barrow soon
found himself resident of the same prison. He
earned the name “hot-brains Barrow” from Whitgift
when, under interrogation, Barrow called the arch-
bishop “a monster, a miserable compound . . . nei-
ther ecclesiastical nor civil, even that second beast
spoken of in the Revelation.”

Barrow and Greenwood managed to smuggle
several hundred pages of Separatist propaganda
out of prison, now available in a three-volume edi-
tion edited by Leland H. Carlson. They became the
first Separatist martyrs, hanged by royal decree at
Tyburn on 6 April 1593. Six weeks later, a third
Separatist, John Penry, met the same fate. All three
were accused of writing “seditious books” and exe-
cuted as “traitors to the state.”

While Barrow and Greenwood were in prison, a
remnant of the congregation continued to function
as a fully constituted church, meeting secretly in
private homes or in open country where lay mem-
bers preached and prayed. Most migrated to Ams-
terdam following the execution of their leaders,
where they remained intact, but without pastoral
leadership until 1597, when Francis Johnson joined
them. Johnson was another Cambridge-trained pu-
ritan, who turned Separatist under the influence of
Barrow’s writings. After five years of imprisonment
in the same London jail, Johnson fled to Holland
and became the pastor of the Amsterdam congre-
gation, which at that time numbered about forty
members.

The congregation prospered numerically under
Johnson’s leadership; by 1609 William Bradford re-
ported that there were about 300 communicants.
But problems haunted congregational life. Dis-
putes over issues of pastoral authority, divorce, and
the expensive clothing worn by Johnson’s wife
chipped away at the communal bond of these ex-
iled Separatists. By far the most devastating blow,

however, came with the arrival in 1608 of Johnson’s
own disciple John Smyth.
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Sermon Notes
Not only did Reformation preachers typically speak
from notes rather than sermons written out in full,
but their parishioners were avid note takers. Some-
times, in fact, members of the audience produced
more complete written versions of sermons than
did the preachers themselves. Because of the im-
portance they placed on sermons, puritan laity
were especially likely to take such notes. Both types
of notes will be considered below.

Three preliminary matters bear mentioning.
First, even where we have manuscript notes,
whether recorded by preachers or their auditors,
and can compare those notes with printed versions
of the sermons, it is impossible to reconstruct any
sermon as it was actually performed: one never
knows whether either the manuscript or the
printed version reflects the preacher’s actual
words—despite claims to the contrary by printers
(and occasionally by the preachers themselves).
Second, sixteenth- and seventeenth-century Euro-
pean culture was still profoundly oral as well as lit-
erary and documentary: people of the Reformation
had by today’s standards an astounding capacity for
memorization. A relatively sketchy set of notes,
then, may have effectively served a preacher as re-
minders of the main points of a sermon fully con-
ceived and committed to memory but never fully
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penned. And note takers often relied on their own
memories to fill out their notes after the perfor-
mance itself. Third, practices for making notes on
sermons, both the preacher’s notes and those of his
hearers, varied widely. Some preachers prided
themselves on speaking entirely extemporaneously;
others used notes of varying degrees of complete-
ness; and others wrote out their sermons in full, ei-
ther memorizing them before delivery or simply
reading them from the pulpit. Notes taken by ser-
mon goers ranged from skeletal outlines of a ser-
mon’s main points to complete transcriptions taken
in shorthand.

Preachers’ Notes
Simply reading sermons from the pulpit was gener-
ally frowned on during the English Reformation.
Queen Elizabeth attempted to assert a degree of
control over preachers by appointing the official
Book of Homilies to be read in the churches, but re-

form-minded preachers preferred original sermons
and delivered them whenever possible. More than
one divine expressed the opinion that preachers
were less able to move their audiences when they
spoke by rote than when they spontaneously al-
lowed their own immediate affections and the audi-
ence’s reactions to influence their choices of words.
The preacher who penned his sermon and then
read it from the pulpit was the exception. Robert
Sanderson was exceptional in this way; the seven-
teenth-century biographer John Aubrey reported
that Sanderson “had no great memorie” and that he
“alwayes read his sermons and lectures.” Generally,
though, it was a point of pride to refer to one’s notes
sparingly or not at all during a sermon. Since ser-
mons typically lasted an hour (two hours for Paul’s
Cross sermons), this meant that a preacher needed
to develop his skills of memorization, his ability to
phrase ideas extemporaneously, or both.

Highly poetic, word-conscious preachers like
Lancelot Andrewes, who became a significant the-
ologian and bishop in the English Church, took
great care in crafting their sermons and preserving
their wording during delivery. In his funeral ser-
mon for Andrewes, John Buckeridge said that
“most of his Solemne Sermons he was most carefull
of, and exact; I dare say, few of them, but they
passed his hand, and were thrice revised before
they were preached.” Joseph Hall, though less con-
cerned with exactness in his recitation, also wrote
complete drafts of his sermons. According to John
Lightfoot, Hall “never durst clime up into the Pul-
pit to preach any Sermon, whereof he had not pen-
n’d every word in the same order, wherein he
hoped to deliver it: although in his expression he
was no slave to syllables, neither made use of his
Notes.” At the other extreme is Thomas Bilson,
who said of a printed version of a Paul’s Cross ser-
mon, “In setting downe the summe of that which I
preached, I neither do, nor can promise . . . the
same words which I spake; I wrote them not.”

On both sides of the Atlantic, the seventeenth
century saw a vogue, especially among the more
radical reformers, for fully composed and then fully
memorized sermons. The Massachusetts puritan
Cotton Mather, though, defended notes in the pul-
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pit, making a distinction between “the reading of
Notes, and the using of Notes. . . . It is not the want
of our Abilities, that makes us use our Notes; but
it’s a Regard unto our Work, and the good of our
Hearers. I use Notes as much as any Man.”

Parishioners’ Notes
The practice of taking notes during sermons was
extremely widespread during the Reformation.
Young schoolchildren were commonly encouraged
to take down a sermon’s main points, and older
ones to transcribe sermons as fully as possible,
sometimes to memorize and recite them a few
days later. Prefaces to printed sermons often ex-
pressed gratitude to parishioners for their notes,
which helped the preachers prepare accurate
manuscripts for printing. Symon Presse, for exam-
ple, thanked six of his hearers for taking notes,
conferring, and penning a good manuscript ver-
sion of a 1596 sermon.

The 1580s and 1590s witnessed the development
of two systems of shorthand put to frequent use in
transcribing sermons: Timothy Bright’s “Charac-
tery” and Peter Bales’s “Brachygraphy.” Both sys-
tems produced reasonably good results for those
who took the pains to learn them. Some preachers
used their hearers’ transcriptions of shorthand notes
as bases for printed sermons, but others objected to
the practice: too many shorthand transcribers were
not practiced enough to produce acceptable results.
Some note takers pirated sermons, selling their ver-
sions to printers without the preacher’s knowledge.
The sixteenth century English clergyman Thomas
Playfere complained of a 1595 sermon’s pirating: “I
had rather have my head broken, then my Sermon
so mangled. For this Sermon hath beene twice
printed already without my procurement or privity
any maner of way. Yea to my very great griefe and
trouble.” Playfere’s consternation is understand-
able, but generally Reformation sermon goers took
notes for the sake of piety rather than profit.
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Sexuality
Puritans had stringent views on the circumstances
in which sex should be considered legitimate, but
they were not as sexually repressed or repressive as
persistent stereotypes would suggest. The sweep-
ing “reformation of manners” they advocated in-
cluded an assault on all unmarried sex as immoral
and disorderly. Yet Puritans encouraged and cele-
brated sexual intimacy between husband and wife,
not only for reproductive purposes but also as an
expression of marital love. Puritan pastors taught
that believers could envisage two marriages, one
with an earthly partner and the other with Jesus
Christ, their heavenly bridegroom. They character-
ized both as romantic, sensual, and passionate.

Puritan theologians did not conceive of sex as a
distinct realm of identity. Nor did they define peo-
ple in terms of a specific sexuality or sexual orien-
tation. Though ministers distinguished between
different forms of illicit sex, they did not see any
of these as unique in terms of causation. They ex-
plained all sinful thoughts and actions, sexual and
nonsexual, as a product of the innate depravity
that men and women inherited from Adam and
Eve. Thus, laziness, disobedience, premarital sex,
and sodomy all had the same cause. Because the
impulse to engage in illicit sexual relations origi-
nated in universal corruption, the temptation to
commit such offenses was not specific to any one
group of people. “Every child of Adam,” declared
one Puritan pastor, was “pregnant with the seeds
of all sin, though all do not shoot forth together, or
in every individual.” Sexual and nonsexual sins fed
on each other, since any illicit behavior acted as a
stimulant to other kinds of sin. Ministers taught
that youthful experimentation with masturbation
or premarital sex could set malefactors on a course
toward adultery, sodomy, or bestiality, especially if
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early sexual lapses were conjoined with other forms
of depravity such as laziness or disobedience. Each
person’s sexual history thus fit into a larger develop-
mental framework of moral orientation.

The frequent use of words such as uncleanness
and defilement in Puritan discussions of sexual sin
reflected their conception of the human body as an
arena in which was fought the cosmic struggle be-
tween virtuous and wicked impulses. The body was
ordained as a temple for the human soul, and be-
lievers should take care not to subvert any part of
that body for sinful ends. Misuse of the body was a
form of desecration as well as evincing immorality,
disorder, and disobedience to God’s law; it endan-
gered the soul and delighted the devil. Through
sermonic exhortation, mutual surveillance, discipli-
nary measures against errant church members, and
legal prosecution for sexual activity other than be-
tween husband and wife, Puritans sought to protect
each other from self-pollution.

Sex within marriage was not only acceptable, Pu-
ritans argued, but even essential. They characterized
marital sex as “due benevolence,” in which duty con-
verged with pleasure. Sex between husband and
wife, they insisted, was as much an expression of love
as it was a means to reproduction. Private writings
leave no doubt as to the passionate and intensely
physical nature of the love that lay at the center of
many Puritan marriages. Men were taught that it
was a husband’s duty to satisfy his wife sexually. A
Bostonian in Massachusetts was excommunicated
for offenses that included his having abstained from
sex with his wife for a period of two years as a self-
imposed penance for engaging in premarital sex. Ac-
cording to New England law, male impotence con-
stituted grounds for divorce. The principal issue
here was not fertility: a barren man who could per-
form sexually was still conferring “due benevolence,”
yet even a woman who could no longer produce chil-
dren had the right to divorce an impotent man.

The Puritans’ validation of marital sex was com-
plicated by their belief that original sin was trans-
mitted from one generation to another through the
act of intercourse that led to conception. Sex as an
expression of ordained love was thus compromised
by sex as the purveyor of sin. Puritans also worried

that the physical passion between husband and
wife ceased to be sanctified if it became an end in
itself or distracted the couple from their devotion
to God. Sexual passion must always serve to rein-
force emotional and spiritual passion.

The emphasis placed by Puritans upon their
prospective marriage to Christ helped to counter-
act these misgivings about even marital sex. Instead
of portraying spiritual marriage as a mystical tran-
scension of earthly unions, Puritan ministers en-
couraged their flocks to envisage these two forms of
marriage as closely analogous and symbiotic.
Rather than thinking of marriage as the legacy of
Adam and Eve, who were in some respects far from
ideal models, they should view human marriage as
a foretaste of union with Christ, the second and
flawless Adam. This perspective enabled a less
equivocal affirmation of marriage and sex within it.

Pastors often depicted marriage with Christ in
unabashedly passionate and even erotic language.
This was especially the case in New England during
the later decades of the seventeenth century and
into the early eighteenth century: as ministers
sought to convert young people who had not chosen
to live in a Puritan colony and who had to be per-
suaded to join the covenanted community, they
sought to do so by describing not only the torments
awaiting sinners but also the voluptuous delights
that the saved could anticipate once they were res-
urrected and wedded to their savior. Young converts
could thus anticipate fulfillment as passionate sexual
beings in both this world and the world to come.

See also: Espousal Imagery, Illegitimacy, Marriage
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Puritan Conscience and Modern Sexuality (New
Haven, 1986); Roger Thompson, Sex in
Middlesex: Popular Mores in a Massachusetts
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Richard Godbeer

Sin
Sin was defined in the Westminster Shorter Cate-
chism (1648), an instructional tool used by Puritans
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in Old and New England, as “any want of conform-
ity unto, or transgression of, the law of God.” Most
of what Puritans thought and said about sin echoed
common Christian views, particularly those of St.
Augustine and the Protestant reformers, which
stressed the power of sin and the greatness of God’s
grace in overcoming it.

Original Sin
Puritan theologians followed Christian tradition in
explaining the origin of sin by reference to the bib-
lical story of Adam’s fall. Adam and Eve, in their
pre-fall state good by nature like the rest of cre-
ation, by free choice rebelled against God and for-
feited their original righteousness and communion
with God, entailing on their posterity sin, misery,
and both physical and spiritual death. This original
sin was at first a sin of the will rather than the intel-
lect, the sin of pride and disobedience, the sin for
which Satan was cast out of heaven. Puritans par-
ticularly emphasized that it was a breach of
covenant with God. Original sin was not only prop-
agated through natural generation, but was also im-
puted to all humankind, insofar as all were in Adam
as their “federal” head (the New England Primer
famously started the alphabet with the rhyme “In
Adam’s fall, we sinned all”). According to William
Ames, all were created in the beginning in Adam;
William Perkins described Adam as not just a pri-
vate but a representative person; Adam, said
Samuel Willard, was a common name for the whole
human species. This breach of a covenant of works
made with humankind in Adam was a central ele-
ment in a “Federal Theology” that became increas-
ingly important to Puritans throughout the seven-
teenth century.

Original sin meant that all human beings shared
in Adam’s guilt, were corrupted by sin, and inher-
ited a propensity to sin, with the earthly misery at-
tendant thereupon. Consequently, humans suffer
from a guilty and tormenting conscience defiled
and numbed by sin; a will in bondage to sin, unable
to obey God and do the good; and an intellect so
blinded and impaired that it lacked clear knowl-
edge of God. This defacing of the image of God in
humankind and impairment by sin of every human

faculty is the meaning of total depravity, a term
often connected to Calvinist theology. Some Puri-
tan theologians, however, granted, as did Calvin,
that vestiges of free will and reason sufficient for
matters of ordinary life and even capable of notable
earthly achievement remained, and that even the
fallen conscience was sufficiently active to render
the sins of human beings inexcusable.

Puritans joined the whole Christian tradition in
denying that God was the author of sin. Adam, who
had received both righteousness and grace from
God, freely chose sin and disobedience; all hu-
mankind, whom he represented, thereby partici-
pated in his sin. Even after the fall, the will acted
without compulsion (a notion deriving from St. Au-
gustine that was a commonplace among many me-
dieval and later Protestant theologians). According
to this version of free will, sinners freely sinned
even when they could not do otherwise, as they
willingly succumbed to the disposition to sin that
was their legacy from Adam. Such sinners were
therefore morally responsible for their misdeeds.
Many Puritan theologians also followed St. Augus-
tine in arguing that sin and evil were privative, that
is real but not substantive, created entities; evil was
a defect in something otherwise good, since every
created thing was good to the extent that it partici-
pated in being. Puritans also maintained that God
did not ordain evil but permitted it, even the
strictest predestinarians denying that God was the
author of sin, arguing that in the case of sin, God’s
will was not a cause but a willing not to prevent.
Furthermore, Puritans sometimes argued that God
in permitting sin purposed it for his own glory,
bringing out of it the greater good of redemption
and holiness through Christ. In the last book of
Milton’s Paradise Lost, Adam seems to reflect this
view when he rejoices at the future redemption
shown him by the archangel Michael, and even
wonders whether he should repent his sin when so
much good will come of it.

Actual Sin
Puritan and Calvinist theology distinguished actual
sin from original sin. According to Ames, actual sins
derive from original sin in the same way that acts
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follow a habit. Actual sins were considered to be of
various kinds and degrees of sinfulness, aggravated
by reason of the age, experience, or office of those
sinning and by the deliberateness or circumstances
of the sin. Sins were classified as those of omission
and commission, and also as sins of thought, word,
or deed. Sins were also divided into those against
God and those against other persons, though ulti-
mately the latter were also against God. Although
Protestants and Puritans rejected the Roman
Catholic distinction of mortal and venial sins, they
still held that graver sins would be punished in
greater degree. Some Puritans also maintained (for
example Willard) that there was no guilt for actual
sins until one had come of sufficient age to be
morally responsible.

Sin as a Topic in Puritan Spiritual Writings
Books of Puritan spirituality dealt with sin as a de-
votional consideration as well as a theological topic.
A notable example was The Sinfulnesse of Sinne
(1632) by Edward Reynolds, which developed the
main theological points typical of Puritan and
Calvinist thinking but then treated the topic in a
devotional and homiletic fashion. Thus Reynolds
sketched the pollution and loathsomeness of sin
and expressed amazement at the patience of God in
not casting sinners such as himself immediately
into hell. But sin was also regarded as its own pun-
ishment, being an evil in the life of the sinful, since
it entailed disorders of will and intellect, terrors of
guilt, and a state of horror of God’s wrath. Such
wrath was, according to the Puritans, divine justice
acting against sin. For the unrepentant sinner, sin
continues even after this life as the perpetual ha-
tred and envy experienced in hell. (For the re-
deemed, however, past sins, covered by the right-
eousness of Christ, will not come into judgment
after this life, and in heavenly beatitude, believers
will be perfected and no longer able to sin.)

But the Puritan focus was not primarily on the
punishment of sin, but on sin as that which drives
persons to the wonders of forgiving grace. Sin and
grace thus stood in a dialectical relationship to each
other: the magnitude of sin rendered yet greater the
magnitude of that grace that pardoned sin and

worked to overcome it in the lives of believers.
Calvinist and Puritan theology, however, insisted
that in earthly life sin would always remain in the
believer; sinless perfection in this life was regarded
as a Roman Catholic error. According to the Calvin-
ist theology of the Puritans, the righteousness of
Christ, the sacrificed mediator, was imputed to be-
lievers and clothed them in a righteousness not their
own. This did not imply, however, as some antino-
mians claimed, that God saw no sin at all in believ-
ers, since the Puritan mainstream felt that the
Christian life was a continual struggle, with God’s
help, against sin. Puritans discussed the growth that
came during this struggle as sanctification and de-
scribed it as involving the continual mortification of
sin and vivification of the sinner by the grace of God
and the power of the Holy Spirit. Mortification
(used in the sense of “making dead,” the literal
meaning of the Latin word) of sin became an im-
portant category in Puritan theology and spiritual
writing; John Owen in particular gave a classic state-
ment of the teaching in several treatises devoted to
it, including Of the Mortification of Sin in Believers
(1656). Owen described mortification as the impair-
ment of the principle of sin within believers that
warred with its opposite, the principle of grace.
Such mortification could overcome the power and
strength of sin so that sin lost its dominion over the
believer. But sin in the believer ever strives to regain
dominion and can only be defeated through the
work of the Holy Spirit and the union of the soul
with Christ. Reynolds described the fellowship of
the believer with Christ as a daily dying to sin.

In spite of their reputation as moralistic, Puritans
probably had more to say about sin as a condition
than about sins. Indeed, contemporary opponents
of the Puritans often charged them with indiffer-
ence to morality rather than excessive moralism;
they were accused of so emphasizing salvation from
sin by grace that they undermined morality. But
Puritans also had much to say about sins and often
did so in their consideration of God’s law in the Ten
Commandments. The exposition of the Ten Com-
mandments in the Westminster Longer Catechism
listed in detail the sins forbidden and the duties en-
joined by each commandment. Analyses of this
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type could be quite searching in their designation
of sinful behavior, including not only such personal
sins as fornication and drunkenness, but also such
social sins as fraud, cruelty, and oppression.

See also: Antinomianism, Federal Theology, Grace,
Soteriology, Westminster Catechisms
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Mortification (New York, 1995); Ernest Benson
Lowrie, The Shape of the Puritan Mind: The
Thought of Samuel Willard (New Haven, 1974);
John Von Rohr, The Covenant of Grace in Puritan
Thought (Atlanta, 1986).

Dewey D. Wallace Jr.

Smectymnuus
Smectymnuus was an acronym based on the initials
of Stephen Marshall, Edmund Calamy, Thomas
Young, Matthew Newcomen, and William (since w
was often spelled as two u’s) Spurstowe. These min-
isters cowrote An Answer to a Book entituled, An
Humble Remonstrance (1641), which was a point-
by-point rebuttal of an anonymous tract by Joseph
Hall defending iure divino episcopacy (that is, ar-
guing that episcopacy was ordained by divine law).
Hall’s Episcopacy by Divine Right Asserted (1640),
written with William Laud and his colleagues as ad-
visors, is also criticized. In the consequent ex-
change, Smectymnuus was defended with a vitu-
perative pamphlet by the poet John Milton.

Given the later careers of Smectymnuus, this
and its sequel, A Vindication of the Answer to the
Humble Remonstrance (1641), are seen as Presby-
terian manifestoes. In fact they are masterpieces of
ambiguity and opaqueness. In delivering a contra-
puntal engagement with Hall’s work, there is space
for a great deal of spleen against the policies and
practices identified with archbishop of Canterbury
William Laud and a condemnation of Theodore
Beza’s episcopus diabolicus, the bishop with sole
powers of ordination and jurisdiction, but there is
deliberate ambiguity in its proposed replacement.
The Christian leaders of the apostolic church, Tim-
othy and Titus, were contrasted to their Stuart
equivalents, and scriptural bishops and presbyters

were shown to have shared a name (as Hall admit-
ted) and not to have been distinct in their offices.
There are hints of support for Presbyterianism, but
a reading supportive of primitive episcopacy can
also be extracted. There is, for instance, a recurrent
reference to bishops as overseers, or superinten-
dents. This ambiguity displays a desire to recruit
more moderate readers in addition to established
Presbyterians.

See also: Thomas Edwards, William Laud, Stephen
Marshall, John Milton, Matthew Newcomen,
William Spurstowe, Antapologia, Gangraena,
Primitive Episcopacy
Further Reading
Ann Hughes, Gangraena and the Struggle for the

English Revolution (Oxford, 2004); Tom Webster,
Stephen Marshall and Finchingfield (Chelmsford,
Eng., 1999).

Tom Webster

Society for the Propagation of 
the Gospel in New England
The Society for the Propagation of the Gospel in
New England was established on 27 July 1649 by
act of Parliament, drafted by Edward Winslow, the
“Ordinance for the Advancement of Civilization
and Christianity Among the Indians.” How best to
encourage that “advancement” was debated. In
tracts called The Day-Breaking, If Not the Sun-Ris-
ing of the Gospell with the Indians in New-England
(London, 1647), The Clear Sun-shine of the Gospel
Breaking Forth upon the Indians in New-England
(London, 1648), and The Glorious Progress of the
Gospel amongst the Indians in New England (Lon-
don, 1649), Winslow had published accounts of
conversion and education reported by missionaries
John Eliot and Thomas Mayhew, together with
John Dury’s indications that the Indians could be
the lost ten tribes of Israel. These reports inspired
enthusiasts of Last Days speculation, recently stim-
ulated by the execution of King Charles I, with the
prospect of converting the Jews (believed to be a
necessary prelude to the coming of Christ’s reign
on earth) by converting the Indians, fitting in with
the mounting excitement also expressed in the
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Fifth Monarchy movement. Excitement soon
waned, and collecting money in England for mis-
sionary activity slowed. New Englanders suspected
misuse of funds by the society headed by William
Steele in London, while the English became suspi-
cious of the accounting sent to explain what had
happened to donations sent, in the form of clothing
and tools.

The society’s most important project was the
support of the salaries of Eliot and Mayhew. Be-
sides preaching, the most efficient way to improve
the conditions of Indians was, thought Winslow, to
send agricultural tools they could use. Officials in
New England evidently wanted the corporation to
send goods that could be sold to colonists so that
the funds could be employed to reimburse the ex-
pense of acquiring land for Christian Indian settle-
ments, as well as for construction of an Indian
school at Harvard, where Indian youths could be
trained for the ministry, eventually to evangelize in
Algonquian. Eliot, assisted by Job Nesutan and
John Sassamon, began translation and publication
of the New Testament in the Massachusetts lan-
guage, of which 1,500 copies were printed in 1661
by Samuel Green, his Nipmuck apprentice James
the Printer, and Marmaduke Johnson, a printer
sent over to New England by the corporation,
which also in 1654 sent the press and materials for
the project. Translations of the Old Testament (fin-
ished in 1663–1,000 copies), of Richard Baxter’s A
Call to the Unconverted, and of The Practise of
Piety by Lewis Bayly followed.

Eliot envisioned remaking Indian society follow-
ing Old Testament models. This drastic alteration
was intended to prepare Indians for the divine
work of conversion and also protect them from
colonists’ territorial expansion. Eliot helped estab-
lish numerous Praying Towns, of which the most
important was at Natick, founded in 1650. Others
included Punkapoag (1653–1657), Hassanamesit,
Okommakamesit, and Nashobahh (1653–1654),
Wamesit (1656–1664), and Magunkog (1669).
Changes in Indian social relationships brought
complaints from leaders not receiving accustomed
tribute, as well as incomprehension from Indians
unconvinced of the superiority of new rules. May-

hew less drastically established an Indian congrega-
tion on Martha’s Vineyard, with a consistory like a
tribal council. In England, impatience for quantifi-
able results led to complaints that the numbers of
converts failed to meet expectations.

King Philip’s War (1675–1676) disrupted the
work, since colonists interned Christian Indians. In
declining health after the war, Eliot saw the Natick
Indians ordain Daniel Tokkohwompait to be their
minister (1683). The corporation had been given a
new charter at the Restoration, and it continued its
work throughout New England after King Philip’s
War. Samuel Sewall was the committee’s secretary
for twenty years. In the mid-eighteenth century,
Samson Occum was supported by the corporation.
After the Revolutionary War, the corporation
moved to Canada.

See also John Eliot, Thomas Mayhew, Indian Bible,
King Philip’s War, Praying Towns
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Socinianism
See Anti-Trinitarianism

Soldier’s Bible
Sometimes erroneously known as “Cromwell’s Sol-
dier’s Bible,” The Souldier’s Pocket Bible (1643)
was a sixteen-page pamphlet of inspirational bibli-
cal extracts, published during the first English Civil
War. The image of the New Model Army as a godly
host infused with Puritan radicalism has been fos-
tered in no small part by the belief that every sol-
dier carried a Bible in his knapsack. Historians
skeptical of this claim have sometimes argued that
the Bible in question may actually have been The
Souldier’s Pocket Bible. There is no evidence, how-
ever, that Cromwell had any hand in its creation,
and it should be noted that The Souldier’s Pocket
Bible was published two years before the formation
of the New Model.
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Supervised by Edmund Calamy senior, who was
named on the frontispiece, The Souldier’s Pocket
Bible was clearly intended to fortify Parliament’s
troops against the psychological stresses of combat,
as well as to reassure them of the religious and ide-
ological propriety of their cause. Short biblical
texts, almost exclusively taken from the Old Testa-
ment, were arranged under eighteen different
headings, intended as an exhortation to fight God’s
enemies and as a checklist of moral instruction.
The source of the texts appears to have been the
Geneva Bible rather than the Authorized Version.
Whether this soldier’s Bible was intended to be is-
sued free to all parliamentary troops, or whether it
was simply offered for general sale is a matter of
debate. It was certainly available to the London
public from the outset, as shown by George
Thomason’s purchase of a copy on 3 August 1643.
It is known, however, that Bibles of some descrip-
tion were ordered for free issue to parliamentary
units (albeit not to individual soldiers) in later cam-
paigns in Ireland, the West Indies, and France in
the 1650s.

Although The Souldier’s Pocket Bible is the most
notable book of devotion intended for the Parlia-
mentary armies, similar publications of the time in-
cluded The Christian Soldier, or a Preparation for
Battle (1642) and The Soldier’s Catechism (1644)
by Robert Ram. Ram’s Catechism ran to two more
editions in 1645, and was reprinted again in 1686.
By the time he was appointed major-general of the
New Model infantry in 1645, Philip Skippon had
published no less than three pamphlets of religious
advice intended specifically for military use. The
royalist forces in turn published their own “soldier’s
Bible,” entitled Certain Prayers Fitted to Severall
Occasions and Are to be Used in His Majesty’s
Armies and Garrisons (1645). This pamphlet even
suggested psalms to be sung at the changing of the
garrison guard—a feature omitted from the pages
of the second edition in 1648. Either this royalist
title, or the original Souldier’s Pocket Bible appear
to have influenced later versions of the genre, such
as The Christian Soldier’s Penny Bible, a collection
of scriptural texts arranged under twenty headings,
published in 1693 with the intention that it should

be carried by English soldiers and sailors cam-
paigning against France.

See also: Bible, Geneva Bible, New Model Army
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Solemn League and Covenant
An alliance between Scotland and the English par-
liamentary faction subscribed about one year after
the beginning of the first English Civil War. The
basis of the document was shaped by the Scottish
minister Alexander Henderson, and after about
ten days of negotiation in Edinburgh, Scottish and
English representatives signed it on 17 August
1643. It consisted of six articles: (1) maintenance
of the Reformed religion, defined “according to
the word of God, and the example of the best re-
formed churches”; (2) “the extirpation of popery”;
(3) defense of loyalty to the king, and a pact to de-
fend political liberties; (4) rooting out of “incendi-
aries” who promote division; (5) maintenance of
peace between Scotland and England; (6) defense
of the unity of leaguers. Article 1 committed the
signatories to “indeavour to bring the churches of
God in the three kingdoms, to the neerest con-
junction and uniformity in religion,” and led to the
sending of Scottish representatives to the West-
minster Assembly.

There were significant tensions between the par-
ties, and only the military emergency faced by the
English parliament was able to produce this league.
Gilbert Burnet was under no illusions, pointing out
that the two parties did not share a common set of
religious aims in what was a decidedly religious
document, the Scots believing that they could use
the covenant to press their Presbyterian system on
the English, while the English believed that they
had fortified themselves against any such eventual-
ity. In Scotland, the Solemn League and Covenant
(SLC) was approved by both a convention of es-
tates (an informal parliament) and the general as-
sembly of the Kirk, and after approval in England,
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the Scottish committee of estates, on 22 October,
issued an edict that called on all Scots to subscribe
the league, under penalty of confiscation of goods
or worse. In England the Commons and the West-
minster Assembly subscribed it on 25 September
1643; the upper chamber followed on 15 October,
followed by London congregations the next Sun-
day. Parliament, in February 1644, ordered that
everyone in England over the age of eighteen must
subscribe.

The rise of the New Model Army, the purging of
parliament, and the Cromwellian years meant that
the Solemn League and Covenant was to have an
abbreviated life. In Scotland, however, it was, in
evangelical Presbyterian minds, joined inseparably
with the National Covenant, the two providing a
beacon in the darkness of prelacy and other, later,
religious decay.

See also: National Covenant, Westminster Assembly
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David Mullan

Soteriology
A term in Christian theology that refers to the study
of a scheme or doctrine of salvation, usually specif-
ically the doctrine that salvation comes through
Christ. Soteriological concerns were at the very
core of the Puritan movement, as they were for the
Protestant Reformation in general. In Christian
theology and in particular the Reformed, or Calvin-
ist, theology of the Puritans, soteriology dealt both
with God’s willing and effecting of salvation
through Christ and with the application of salvation
to those who were its beneficiaries. As a plan of sal-
vation, then, soteriology includes the person and
work of Christ: Christ as both human and divine
and therefore as mediator between God and hu-

manity through his offices of prophet, priest, and
king. Puritan theology, following Reformed theol-
ogy generally as it developed in the sixteenth and
seventeenth centuries, articulated soteriology
through two main schemes, the covenant and the
ordo salutis, “order of salvation.” Both schemes
were rooted in the Bible and in the writings of early
Reformed theologians such as Martin Bucer, Hein-
rich Bullinger, John Calvin, and Peter Martyr Ver-
migli; both were sequential in form, the covenant
scheme providing a history of salvation as it un-
folded in scripture and the order of salvation pre-
senting salvation analytically as a process. The
Westminster Confession of Faith (1648) melded
covenant theology and the order of salvation. In ad-
dition to covenant and order, Calvinist and Puritan
soteriology also developed the concept of the
means of grace. Insofar as covenant (Federal The-
ology), Christology, and atonement are described
elsewhere, this entry will focus on the order of sal-
vation and the means of grace.

The Order of Salvation
Based on Romans 8:30, the order of salvation ap-
peared in the writings of Bucer and Peter Martyr,
two Continental Reformed theologians active in
England during the Edwardian Reformation, and in
the works of such early English Protestants as John
Ponet and John Bradford. The order of salvation
consisted of a number of stages in the work of salva-
tion, although different theologians offered slightly
different versions of the order. Romans 8:30 laid out
four stages: predestination, calling (vocation), justi-
fication, and glorification. William Perkins’s A
Golden Chaine (first edition 1590; revised 1592), an
early Puritan classic of soteriology, laid out the order
of election, effectual calling, justification, sanctifica-
tion, glorification, eternal life. William Ames’s
scheme inserted adoption between justification and
sanctification. The Westminster Confession of Faith
treated perseverance as prior to glorification, and
other schemes included conversion and regenera-
tion among the elements of the order.

Thus the order of salvation included a number of
elements. Predestination, or more properly, elec-
tion, as predestination to eternal life, began the
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order, referring to God’s gracious will from eternity
to save the undeserving; it was typically described
as being election in Christ. Vocation, or effectual
calling, unlike the outward call by the word of the
gospel common to elect and reprobate alike, was an
effectual work of grace, an inward call by the Holy
Spirit that drew believers to Christ and renewed
them, spiritually uniting them to Christ. Some-
times regeneration and conversion were treated as
aspects of the order separate from vocation, regen-
eration as the renewal of the fallen mind and will
through the power of the Holy Spirit, and conver-
sion as the actual turning of the renewed person to-
ward God. Justification involved God’s forgiveness
of sinners and his acceptance of Christ’s righteous-
ness in their stead. The saving faith that accompa-
nied justification was itself a gift of God’s grace, en-
abling the believer to trust in Christ for the
forgiveness of sin, and it was ordinarily regarded as
preceding justification, even though God had pur-
posed the justification of the elect from eternity.
But actual justification from eternity was seen as
antinomian heresy. Some theologians insisted that
vocation, regeneration, and justification were si-
multaneous, lest it be thought that God was forgiv-
ing regenerated persons on account of their regen-
eration, and not accepting them as sinners.

Those effectually called and justified were also
adopted into the privileges of the children of God;
according to Ames, by grace in adoption believers
received the dignity of sonship and the inner wit-
ness of the Holy Spirit. But it was by sanctification
that the believer became actually holy, increasingly
freed from the power of sin, and obedient to God.
Perseverance of the Saints was often discussed in
relation to the order of salvation as the promise of
God to complete in elect believers what had been
begun in them. Perseverance was grounded in
God’s grace and indefectible. This did not, how-
ever, mean that the elect could not fall into grave
sins, thus incurring God’s displeasure, depriving
themselves of the comforts and assurance of grace,
and bringing upon themselves temporal punish-
ments. Of course some might falsely assume that
they were among the elect who would then not per-
severe to salvation. Glorification came last in the

order of salvation and referred to the final beati-
tude and heavenly rest to which the elect would
come. This order of salvation was never just a theo-
logical scheme for Puritan writers and preachers; it
was also a pattern for analyzing and encouraging
the devout life, in which many grounds of assur-
ance were found.

The Means of Grace
Another aspect of Puritan and Calvinist soteriology
was consideration of the instruments, known as the
means of grace, by which persons actually came to
redemption. These were ways through which God
graciously accommodated himself to human weak-
ness to bring persons to faith and salvation. By the
means of grace, God worked through the second-
ary causality of things in the world to effect divine
purposes. Classically in Reformed theology the
means of grace were Word and Sacrament, the ver-
bal proclamation of the gospel through scripture
and sermon and the symbolic proclamation
through baptism and the Lord’s Supper. But other
instruments were described as means of grace:
Richard Sibbes considered prayer, meditation, and
even godly conversation as also means of grace, and
many considered the Sabbath among them. These
means of grace were effective both at the begin-
ning and throughout the lives of believers. But of
course none were effective apart from the working
of the Holy Spirit.
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Spiritual Healing
Puritan clergy of the seventeenth century were
often called upon to serve as physicians of the soul
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in attempting to heal individuals suffering from an
extreme form of melancholy or spiritual depres-
sion. In particularly difficult cases, such as that of
Mrs. Joan Drake, a number of clergy might at-
tempt to aid the afflicted individual, sometimes
acting in concert. Success in curing such an indi-
vidual could significantly enhance a clergyman’s
reputation, as was the case when Thomas Hooker
succeeded with Mrs. Drake. In cases where a vari-
ety of clergymen were engaged in ministering to
an individual, the efforts helped to strengthen
godly communications.
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Sports and Recreation
Sports
A person’s position in the social structure of me-
dieval or early modern England determined to a
substantial degree the kinds of sports available to
him or her. The most celebrated sporting events of
the late Middle Ages, ritualistic fights among mili-
tary men, had moved from the wild melees of the
twelfth and thirteenth centuries, in which large
numbers of men from all classes bashed each other
senseless, to the formal jousting tournaments of the
fourteenth and fifteenth centuries, which took
place primarily between knights who were mem-
bers of an elite. Well-placed ladies served as pa-
trons of these tournaments—perhaps the equiva-
lent of modern cheerleaders—and common men
and women attended in large and often drunken
numbers as wildly roaring partisans of one jouster
or another. Monarchs and nobles organized these
great spectacles, and the church continually op-
posed them as unchristian and cruel. Although
jousting tournaments died out in the half century
before Puritanism emerged in Elizabethan En-
gland, the church’s assertion of its role as the ar-
biter of appropriate sporting conduct did not. Thus,
when the reformers who became known as Puri-

tans developed views on theology, organizational
structure, and practices of worship, it seemed natu-
ral for them also to assert views on sport, which
they freely did.

Three major categories of sports provided much
diversion to the English at mid-sixteenth century
and furnished possibilities for Puritan reformers to
approve of or condemn: hunting and fishing, ball
games, and blood sports. English men of all ranks
loved hunting, but increasingly over the previous
several centuries, legal codes had restricted access
to forests where game was available to members of
the nobility and their friends. Nobles often granted
access to the clergy and gentry and occasionally to
the landed peasantry, but much of the hunting was
done by poor poachers who loved both the thrill of
the kill and its fruits. Access to fishing proved
somewhat easier but still was restricted. Less
equipment was needed for fishing, however, and
women as well as men of all ranks took advantage of
the opportunity afforded by a land crisscrossed
with streams and dotted with ponds to have fun and
catch supper while doing so. Ball games had been
enjoyed primarily by women and children in En-
gland until the fourteenth century, but under the
influence of a contrary French example, English
men began to play also. Here, too, class lines frag-
mented the experience. The elite played tennis and
handball, and those lower down the social ladder
played bowls, stone-hurling, and football. As for the
blood sports, they truly deserved their name: al-
most all of them did indeed require blood to be
shed. Some pitted animal against animal—dog- or
cockfighting; some pitted man against animal—bull
or bearbaiting; and some pitted man against man—
cudgel fighting or boxing.

Thus the stockpile of sporting recreations that
presented itself to the Puritan reformers for com-
mentary was rife with class divisions, historical as-
sociations, and violence. Puritans endorsed hunting
and fishing because they liked the productive po-
tential inherent in each, and they resented the his-
toric attempts of the idle nobility to reserve the
land for their own selfish purposes. Reformers con-
demned virtually all ball games. Tennis and hand-
ball, Puritans associated historically with the court-
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yards of monasteries and the Catholic clergy. Foot-
ball usually pitted whole villages against each other
and engendered frequent limb-breaking violence.
Bowling lent itself too easily to gambling and indo-
lence. One did not have to be a religious reformer
to despise the blood sports: anyone with even the
slightest pretence of morality would have to be hor-
rified by their cruelty. Puritans thus joined their ef-
forts to the voices of all respectable English men
and women who condemned making sport of injur-
ing God’s creatures, whether man or beast.

Puritan attitudes toward sports became famously
entangled in their theological debates within the
Church of England and their political battles with
the monarchy when James I issued the Book of
Sports in 1616 and his son, Charles I, reissued it in
1633. Required to be read from every pulpit, the
Book of Sports became one of the greatest symbols
of royal repression to the Puritans because it of-
fended their commitment to Sabbatarianism by en-
couraging people to play games on Sundays. Puri-
tans regarded the Book of Sports as an invitation to
sin, and it exponentially increased their association
of sporting activities with the Anglican apostasy and
monarchical despotism. However, their railing
against the Book of Sports has given their historical
image more of an anti-sport and anti-pleasure rep-
utation than it deserves.

Sports fared much better in Puritan practice in
New England than they had in Puritan rhetoric in
the old world. Ball games and blood sports were
generally proscribed, but a tolerance of nine-pin
bowling developed by mid-seventeenth century.
With an entire region committed to godliness,
New England’s saints did not have to worry as
much as ones in the home isles that any ball sport
would inevitably lead to ancillary vice. All able-
bodied males in New England between the ages
of sixteen and sixty had to take part in militia train-
ing exercises, which invariably produced contests
and games associated with martial skills befitting
warriors training to defend Zion. Foot and horse
races and marksmanship contests were common-
place and much fun by all accounts, and they
honed military skills at the same time. Wrestling
contests became extremely popular and, unlike

boxing or cudgel fights, produced few injuries and
drew no blood.

Hunting was widespread in Puritan America
and pursued by many, but some of the unsavory
connotations that had become associated with
hunting in England still clung to it in New En-
gland. It often seemed wasteful because of the vast
assortment of props that the nobility had used—
horses, dogs, hawks, falcons, and gamekeepers.
And, although New England teemed with wild
game, the early settlers found their muskets to be
inadequate for bringing down most animals with
the exception of birds. Hence, fowling became the
most practiced and respectable New England
form of hunting because it was the least wasteful.
Fishing, however, became the mania of the region
because it was so remarkably productive, available
virtually everywhere, and open to all. Women and
girls occasionally fished, but more frequently they
accompanied men and boys on fishing outings—
picnics for everyone that produced as much food
as was consumed. Fishing had associated virtues
that commended it to Puritans: depending upon
the circumstances, it could be either very compan-
ionable or contemplative. Unlike in England,
where fishing and hunting remained much regu-
lated, New England guaranteed “free fishing and
fowling” to all.

After Charles II assumed the throne in England,
sports took on a new prominence and a decidedly
modern cast. Ball games moved from their hith-
erto irregular status to a new level of organization
with advance advertising, paying crowds and paid
players, record keeping, and betting. Cricket, box-
ing, and horse racing became spectator sports, and
cudgel fighting became bloodier and more fre-
quent. Track and field events standardized dis-
tances, weights, and rules. Freak shows with races
between dwarfs or men with wooden legs or scant-
ily clad women joined the panoply of events that
drew large crowds. The vulgarization and violence
associated with sport in Restoration England con-
firmed the New England Puritans in their beliefs
that most sport should be avoided, and the atti-
tudes and practices of the founding generation
persisted to a remarkable degree throughout the
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colonial era. During the American Revolution, sol-
diers from the southern and middle colonies were
surprised that New England boys had never played
ball games and introduced many of them to new
sports. Nathaniel Hale, the hero-to-be, discovered
that he loved football and was good at it.

Recreation
Despite their historical reputation as dour killjoys,
the reformers in England who hammered out alter-
native theologies and advocated lives of piety were
sophisticated men and women who fully appreci-
ated the need for recreation. They asked only that
recreations not be contrary to scripture, despoil
others, become addictive, waste much time, con-
sume great resources, or incline one toward collat-
eral sins. They liked especially recreations that
were educational or instructive, truly did relax body
and soul, and could be pursued in groups. Puritans
also, of course, were English and shared many of
the habits, thoughts, traditions, and antipathies of
their fellow subjects.

A few recreational subjects have become so nega-
tively associated with the historical image of the Pu-
ritans on both sides of the Atlantic that they require
specific myth-debunking discussion. Puritans were
not hostile to music or musical instruments, though
they were, indeed, opposed to any instruments or or-
ganized choral arrangements during church ser-
vices. This use of music smacked far too much, they
thought, of Roman Catholic practice, which they as-
sociated with the anti-Christ. Puritans were not
against all forms of dancing but were opposed to
men and women dancing together as partners, “gy-
necandrical dancing” as Increase Mather termed it,
because this might easily arouse inappropriate sexual
passions. Not only did Puritans not proscribe the
drinking of alcohol, they endorsed the consumption
of beer and wine as a positive good, though of course
they condemned drunkenness and punished it se-
verely. Card games, which took England by storm in
the sixteenth and seventeenth centuries, did pose a
dilemma to Puritans. They associated cards with the
Italians and French, both of whom they assumed
were usually depraved in their pursuit of amuse-
ments. Additionally, cards lent themselves easily to

gambling and indolence. On the other hand, card
games were cheap, easily accessed, great fun, and
could teach arithmetic skills. In general, most Puri-
tan moralists never explicitly condemned card
games but remained uneasy about them. In New
England, however, during the late seventeenth cen-
tury, whist became an extremely popular card game
and enjoyed widespread social acceptability. Whist
parties became commonplace and often had more
than a dozen participating couples.

The communal impulse that lay at the heart of re-
formers who emphasized a congregational polity in-
clined Puritans to pursue recreations in groups—to
have congregational fun. Quiet socializing over food,
conversation, and good fellowship played a major
role in their entertainments. Family meals were usu-
ally gregarious affairs, even if only members of the
household were present, and often local guests or
traveling visitors added an extra measure of convivi-
ality. On Sundays, Puritans customarily gathered be-
tween the morning and afternoon services to chat
about crops, friends, and news, and to enjoy “the
good fare of brown bread and the Gospel,” as one
Connecticut man wrote. They celebrated great
events with thanksgiving meals—the first historical
Thanksgiving in Plymouth was part of an ongoing
tradition—or they commemorated sad events with
communal fasts. They liked tea parties, celebrated
weddings with feasting, and had weekend-long par-
ties to celebrate the ordination of a new minister. In
New England, they frequently held house and barn
raisings, wood cuttings, corn harvests, and sewing,
quilting, and spinning bees. Young men and women
often got together in mixed or in same-sex parties to
read aloud to each other or to pick berries. Puritans
regarded themselves as their brothers’ and sisters’
keepers and also as members of a special network of
friends knit together in common purpose.

Some of the recreations that Puritans denounced
may surprise us today. They hated theater for valu-
ing public lying on stage and because they believed
it to be unduly sensual, subversive of authority, friv-
olous, and addictive. They celebrated no holidays
on a regular basis because they associated the prac-
tice with Catholic idolatry and superstitious wor-
ship of false saints: in particular, they hated Christ-
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mas because they believed it was ahistorical—no
evidence existed to suggest that Jesus had been
born on 25 December—and because that date had
once been a pagan holiday. New England’s most fa-
mous (infamous) recreation, bundling, did not
begin to be practiced until the early eighteenth
century and was confined primarily to the lower
classes. Always controversial throughout its short
life span, bundling came to be vigorously attacked
at mid-eighteenth century and disappeared shortly
after the American Revolution.

In sum, Puritans enjoyed diversions from daily
labor, as do most people. They did not believe in a
life of self-denying asceticism, but they did scruti-
nize all recreations carefully to ensure that they
were consistent with God’s wishes and with the
public good. They did betray a deep-seated fear,
born primarily of their own reading of history, that
recreation, while essential to human existence,
could easily lead one astray from the central pur-
pose of living a godly life. This produced in Puri-
tans an unusual wariness that the devil may be lurk-
ing near the most innocent of recreations in order
to pounce on an unsuspecting soul.
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Star Chamber
The Star Chamber, named for the room at West-
minster Palace in which it sat, was a law court
presided over by members of the Privy Council,

the two Chief Justices, and the Lord Chancellor.
Star Chamber was a court of “criminal equity”: it
dealt with public misdemeanors, and its jurisdic-
tion covered offenses against the enforcement of
the law (such as riot, perjury, conspiracy, and for-
gery). It was clearly distinguished from courts of
common law: in Star Chamber, trials were not by
jury but proceeded on the examination and depo-
sitions of witnesses under oath. It could not, there-
fore, prosecute felonies nor impose the death
penalty. It could levy fines, order whippings and
the pillory, and imprison at pleasure. Because of its
origins in the king’s council, it brought to these
pronouncements and punishments the authority of
the monarch.

By the seventeenth century, the government’s
use of Star Chamber proved a matter for puritan
concern. It was the venue for the prosecution of
the Presbyterian party in Elizabeth’s reign, prose-
cution that contributed to that party’s political de-
mise by the 1590s. In the reign of the early Stuarts,
Star Chamber fell increasingly into disrepute, in
part due to the hostile polemic of its major com-
petitors, the common lawyers; in part due to its
reputation for repressive and tyrannical exercise of
its jurisdiction. Star Chamber prosecution was one
of the important instruments of Charles I’s rule
without Parliament, and his reign witnessed a rash
of prosecutions for refusal to pay ship money, an
assessment in 1636 the legitimacy of which was
widely questioned, and for political criticism of his
religious policy.

The most famous conflict between puritans and
the state conducted in Star Chamber was the trial
and conviction of Henry Burton, John Bastwick,
and William Prynne in 1637. Convicted of anti-
episcopal pamphleteering, the three men were sen-
tenced to ear dockings and stints in the pillory,
which made them visible symbols of the king’s
abuse of his legal power. Puritans regarded Star
Chamber with increasing fear and contempt as re-
lations between them and the Church of England,
and between king and Parliament, broke down in
the late 1630s. The Long Parliament abolished Star
Chamber in 1641.

See also: Crime and Punishment
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Subscription
Subscription to the doctrine of royal supremacy,
that is, acknowledging that the monarch of En-
gland was the head of the Church of England, by
all clergy was required under the Act of Su-
premacy of 1559, and in 1571 Parliament required
that those clergy with cure of souls should sub-
scribe to the Thirty-nine Articles, though there
was some debate on this requirement, and sub-
scription was confined to their doctrinal content.
Subscription normally took place on entry to a
parochial charge, so that a number of positions in
the established church, including prestigious col-
lege fellowships, did not require it. In this context
several puritan clergy were able to find posts
within the church, and sympathetic bishops such
as Edmund Grindal were willing to accept condi-
tional subscription from preaching ministers in the
years up to 1580. The arrival of John Whitgift at
Canterbury in 1583 tightened the subscription
procedure significantly. His Three Articles of 1583
extended subscription to holders of all ecclesiasti-
cal posts and, in addition to the royal supremacy
and the Thirty-nine Articles, required the clergy to
subscribe to the Book of Common Prayer as con-
taining nothing contrary to the word of God. This
struck at the heart of the doubts that moderate pu-
ritans held over ceremonies and occasioned a vig-
orous response from the puritan clergy and their
lay supporters, with petitions issuing from several
countries. Whitgift was forced to modify the sec-
ond article, accepting a promise from puritan min-
isters simply to use the Book of Common Prayer; a
major crisis was averted and only a small number
of clergy were deprived.

Whitgift’s articles remained in place, but sub-
scription was not enforced consistently until, in
1604, the Canons tightened up procedures consid-
erably. Canon 36 insisted that both episcopacy and

the Book of Common Prayer contained nothing
contrary to the word of God and set out a required
form of subscription that closed down those op-
portunities for equivocation that had hitherto ex-
isted. The canon applied to all clergy, in whatever
posts, and also included censures against bishops
and other authorities who did not enforce it. A fur-
ther canon, 77, applied the same test to school-
masters, thereby closing down an alternative route
for puritan clergy. The enforcement of the Canons,
despite Richard Bancroft’s determination, was
marked by the same sort of negotiation as had
taken place in 1584–1585, and some bishops were
forced to accept equivocal submissions from clergy
in the puritan heartlands, especially in Northamp-
tonshire and East Anglia. Nevertheless, in the
years following 1604, some eighty clergy appear to
have been deprived for failure to subscribe,
though some, like John Dod, found posts in the
homes of their gentry patrons, and others were re-
placed by men of similar views if of more compli-
ant temperament. With the universities turning
out more graduates, and requiring subscription to
the Book of Common Prayer from those wishing to
progress to higher degrees, access to the early Stu-
art church became more difficult for the radical
puritan, and this was even more so in the 1630s,
when episcopal policy became more uniform and
closely supervised.

Subscription to the Solemn League and
Covenant was never a requirement for clergy dur-
ing the Civil Wars and Interregnum, though many
did subscribe, but the failure of comprehension at
the Restoration and the Act of Uniformity of 1662
once again required subscription from the clergy:
in this case a declaration of “assent” to the Book of
Common Prayer, an acknowledgment that it was
unlawful to take up arms against the king, and a re-
pudiation of the Solemn League and Covenant. In
addition, those without episcopal orders (that is,
those who had not been ordained by a bishop) were
required to seek them. The act allowed a mere
fourteen weeks to fulfill these requirements, and
August 1662 marked a watershed for Puritanism, as
over 2,000 clergy left the Church of England, and
Dissent was born.
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Surplice
A knee-length white linen tunic worn by clergymen
officiating at all religious services. It was the one
vestment that the 1552 and 1559 Book of Common
Prayer required English clergy to use. From the
beginning many reformers protested the use of this
“papist” garb, claiming that it distinguished the
clergy from believers and implied that they held
special powers. This opposition precipitated a
number of “vestiarian controversies.” While some
puritan ministers managed to successfully evade
the requirement, others were suspended or de-
prived for their failure to wear the surplice. In New
England the use of the vestment was discarded.
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Swearing
Swearing in early modern England meant calling
on God to witness the truth of what one said. En-
glish puritans were acutely sensitive to the dangers
inherent in swearing, due to the third command-
ment’s ban on taking the name of God in vain. They
were horrified by “profane swearing and cursing,”
the rash use of God’s name in trivial or dissolute cir-
cumstances, and they were wary of the misuse of
solemn oaths in legal proceedings and elsewhere.

Profane Swearing
Puritans were characterized by their intolerance of
profane swearing. Lucy Hutchinson recalled that

whoever could not endure a blasphemous oath was
immediately dubbed puritan by opponents. In ac-
counts of their own conversions, many puritans re-
called a misspent youth when they were addicted to
swearing, among other vices. After conversion, pu-
ritans not only found it impossible to take God’s
name in vain but recoiled at the casual profanities
of their neighbors and associates. So wary were
they of blasphemy, puritans adopted a distinct
mode of speech and avoided all asseverations.
Their language not only made them socially distinc-
tive, but it also rendered them excellent targets for
ridicule by satirists and playwrights. Several godly
ministers were also troubled by the persistence of
popular forms of swearing, such as “By Our Lady,”
that implied a residual Roman Catholic belief.

Puritan preaching and moralizing stressed the
spiritual dangers of profane swearing. It was the
work of the devil, a sin without pleasure or profit, a
certain route to damnation, and a provocation to
God to visit divine wrath upon the land. In 1606
James I banned profane swearing in plays, and a
statute of 1624 imposed a fine on those who swore
in public of twelve pence per oath. Fines were
levied on swearers in several parts of the country
during the Interregnum, and the proposed consti-
tution of 1655 suggested that no “profane swearer,
nor curser” should be allowed to serve in Parlia-
ment. This concern with the personal and public
dangers of swearing did not abate. In 1695 the Ja-
cobean statute was replaced by an act that made
convictions easier by reducing the number of wit-
nesses required from two to one. Swearing was a
central concern in the recurrent campaigns for the
“reformation of manners.”

Solemn Oaths
Solemn oaths were widely used in law courts and
in the appointment of officials in early modern
England. Solemn oaths were either “promissory,”
as when one promised to keep a bargain or tell the
truth, or “assertory,” as when one asserted or de-
nied a matter of fact. Puritans, like most Protes-
tants, recognized the utility of oaths to end con-
troversies and to bind consciences, and they
acknowledged that scripture authorized such a
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use of the name of God. They did not wish to be
identified with groups such as the Lollards, Bap-
tists, and Quakers, who refused all oaths on the
grounds of Matthew 5:34. Like most of their con-
temporaries, they regarded Roman Catholics as
duplicitous in the matter of oaths and despised
the Jesuit teaching that equivocation and mental
reservation could be used to subvert a solemn
oath. English puritans were scornful of their soci-
ety’s easy reliance on oaths and particularly critical
of the way that churchwardens were routinely re-
quired to swear to the truth of returns of which
they could not possibly have personal knowledge.

There were several solemn oaths that caused
acute difficulties for puritans. The “ex officio” oath
or oath of inquiry, had a long history in the church
courts. It required a defendant to swear to tell the
truth before knowing what she or he was to be
questioned about. It had been used against Lol-
lards and early Protestants, but from the 1580s
until its abolition along with the Court of High
Commission in 1641, the “ex officio” oath was one
of the government’s most despised weapons against
puritans. It was regarded as inquisitorial and alien
to the fundamental principle that one should not be
compelled to incriminate oneself.

There were repeated attempts to bind the loyalty
of clergymen and others by oaths. The 1606 Oath
of Allegiance had been aimed at Roman Catholics,
but similar oaths were designed against dissident
Protestants. The Canons of 1640 included an oath
of loyalty to the Church of England to be imposed
on all clergy. It included a fatally ambiguous
“etcetera,” which led many puritan ministers to ob-
ject to it as an open-ended oath. The Puritan Revo-
lution saw the widespread imposition of oaths as
tests of religious and political loyalty. The Protesta-
tion (1641) and the Solemn League and Covenant
(1643) were explicit promises to defend a certain
interpretation of the country’s religious and politi-
cal constitution. Many of those who swore these sa-
cred oaths believed that their solemn commitment
was unbreakable. Thus at the Restoration, despite
the changed circumstances, they could not bring
themselves to repudiate these oaths. The legisla-
tion known as the Clarendon Code demanded that

those seeking public office or a clerical benefice
should declare the Solemn League and Covenant
was in itself an unlawful oath. Many of the “ejected
clergy” found this impossible. A similar scruple of
conscience motivated the Anglican “nonjurors” of
the 1690s.
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Synod of Dort
The Synod of Dort (Dordrecht, Netherlands),
which met from 13 November 1618 to 9 May
1619, was a national synod of the Dutch
churches—attended also by theologians from
Germany, Switzerland, and Britain—called to
pass judgment against Reformed ministers known
as Remonstrants, who in 1610 had signed a Re-
monstrance to the Dutch parliament (States Gen-
eral) in which they formulated five points con-
cerning the doctrine of predestination in ways that
differed from the form of Calvinism that was de-
veloping among the followers of the French Re-
former Theodore Beza, who were led by Leiden
professor Franciscus Gomarus. Jacobus Arminius
and his followers (the Remonstrants) defined
God’s predestination as the decree before Cre-
ation that those who believed would be saved,
which left a degree of individual active choice to
accept or reject the grace of belief. Such free will
as this implied was considered by their opponents
to be inconsistent with philosophical conceptions
of God’s majesty, omnipotence, and omniscience.
Contra-Remonstrants believed that God had fore-
ordained specific individuals to salvation or
damnation before Creation, which the Remon-
strants considered an idea that necessarily made
God the author of sin. In England, such ideas
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were represented by William Perkins’s pamphlet
De praedestinationis mode et ordine (1598; i.e.,
“How Predestination Works”), which was specifi-
cally answered by Arminius in his Examination of
Perkins’ Pamphlet, first published (posthumously)
in 1612, and then reissued in Dutch translation,
together with Perkins’s piece, in 1617, when
Dutch controversial tension was increasing.

The Remonstrants, following the thought of
Arminius, acknowledged the Bible as sole requisite
for faith, thus offending those who considered the
Belgic Confession and Heidelberg Catechism to be
binding formulations of doctrine. The 1610 Re-
monstrance had been part of a request that the gov-
ernment call a national synod that would examine
and revise that confession and catechism. At that
time, the Gomarists opposed such government par-
ticipation, changing their attitude after the military
coup staged by Prince Maurice, commonly known
as Maurice of Nassau, in 1618 resulted in the ejec-
tion of Arminians from all government posts. At the
Synod of Dort, the Remonstrants were not allowed
to present their arguments, merely being sum-
moned to hear judgment against themselves. Nor
were they allowed to allege conscientious objec-
tions to pronouncements made by the synod dele-
gates, who claimed the authority of the civil gov-

ernment to enforce their opinions. Finally around
two hundred Remonstrant ministers were banished
or imprisoned. In English the synod’s answers to
the Remonstrants’ five articles have been summa-
rized with the acronym TULIP: T for total deprav-
ity; U for unconditional election; L for limited
atonement; I for irresistible grace; P for persever-
ance of the saint(s). The response to the charge that
the theology so summarized makes God the author
of sin has been that God’s wisdom is unsearchable.
Joseph Hall warned the Synod in his speech of 29
November 1618 to avoid the self-destruction that
would come from attempting to know too much,
preaching on the text Ecclesiastes 7:16 and de-
scribing the Puritans as modern Pharisees. In later
years the Synod of Dort has been much praised as
a defining point in the codification of orthodox doc-
trine by Calvinists, most of whom have not read its
deliberations.

See also: Jacobus Arminius, Arminianism, Grace,
Predestination
Further Reading
Carl Bangs, Arminius: A Study in the Dutch

Reformation (Nashville, 1971); Richard Muller,
God, Creation and Providence in the Thought of
Jacobus Arminius (Grand Rapids, 1991).
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Test Acts
Two statutes enacted in the 1670s that sought to ex-
clude Roman Catholics from public life by impos-
ing oaths and other “tests” on officeholders, but
that also had the effect of making full participation
in public life difficult for puritans who had become
Dissenters. The 1673 Test Act, an Act for prevent-
ing dangers which may happen from Popish recu-
sants (25 Charles II. c.2), required anyone, com-
moner or peer, who held any office, military or civil,
or who received any pay or fees under the Crown,
to take the oaths of supremacy and allegiance in the
open court of King’s Bench or the Quarter Sessions
and to furnish a certificate signed by an incumbent
and churchwarden that they had received the
sacrament in the Church of England. Finally of-
ficeholders had to declare that “I do believe that
there is not any transubstantiation in the sacrament
of the Lord’s Supper.” Among the casualties of this
legislation were the leading minister Lord Clifford
and, most spectacularly, the king’s brother and heir,
James, Duke of York, whose resignation of the of-
fice of Lord Admiral confirmed the widespread
suspicion that he was a Roman Catholic. Thus the
1673 Test Act not only demonstrated the long-
standing anti-Catholicism of seventeenth-century
English politics, but it initiated a decade of political
instability by exposing the heir to the throne as a
Catholic.

The second Test Act, An Act for the more effec-
tual preserving the King’s person and government
by disabling Papists from sitting in either House of

Parliament (30 Charles II, st. 2, c.1), was enacted in
November 1678 in the midst of revelations about
the supposed “Popish Plot” against Charles II. This
statute added to the oaths of allegiance and su-
premacy a long declaration against the Roman
Catholic doctrines of transubstantiation and vener-
ation of the Virgin Mary and an explicit renuncia-
tion of equivocation, mental reservation, or papal
absolution for false swearing. Although this act did
drive a handful of Roman Catholic peers from the
House of Lords, the explicit exclusion of the Duke
of York from its provisions left the underlying polit-
ical problem unresolved. When the duke came to
the throne as James II in 1685, one of his goals was
the repeal of the Test Acts, along with other earlier
anti-Catholic legislation, but he failed to convince a
largely Anglican parliament and political class to
support him. The “Three Questions” posed to the
justices and lieutenants of the counties in 1687
asked whether they would vote for repeal if elected
to Parliament. Those who indicated they would not
were removed from office.

James II did not succeed in repeal of the Test
Acts, and the Toleration Act of 1689 allowed only
limited religious freedom rather than full civil par-
ticipation to non-Anglicans. Protestant Dissenters
increasingly saw that the Test Acts were an obstacle
to their own ambitions. The requirement to have
received Anglican communion was as onerous for
Dissenters as Catholics and was disliked by many
Anglicans for encouraging the hypocrisy of “occa-
sional conformity.” From 1727 annual “indemnity

561

T



acts” were passed to protect officeholders from the
consequence of not receiving the sacrament in the
Church of England. These acts helped only Protes-
tants, and Roman Catholics had to wait until
1828–1829 for the repeal of the Test Acts.

See also: Dissenters
Further Reading
John P. Kenyon, ed., The Stuart Constitution,

1603–1688 (2nd ed., Cambridge, Eng., 1986).

John Spurr

Thanksgiving
Christian days of thanksgiving had been pro-
claimed by governments since Constantine; puri-
tans announced such days of thanksgiving (as well
as days of humiliation or penitence) as Bible-based
replacements for the recurrent festivals of the me-
dieval liturgical calendar. Thomas Wilson’s A Chris-
tian Dictionarie (London, 1612) defines “thanks-
giving” as “An acknowledging and confessing, with
gladness, of the benefits and deliverances of God,
both towards our selves and others, to the praise of
his Name,” consisting of “1. Remembrance of the
good done to us. 2. Mention of it. 3. Confessing
God to be the Author and giver of it. 4. Cheerful-
ness, being glad of an occasion to praise him, and
doing it gladly, with joy.” The Book of Common
Prayer, as established by Edward VI and reestab-
lished by Elizabeth I, provided set prayers of
thanksgiving for rain, for fair weather, for plenteous
harvests, for peace and military victory, and for de-
liverance from the plague. These “collects” were
inserted in the liturgy in church services preceding
further festivities.

Days of thanksgiving celebrated royal events,
such as the accession of a monarch or birth of an
heir. Recurrent thanksgivings commemorated the
failure of Guy Fawkes’s attempt to blow up Parlia-
ment in 1605. In New England, in the summer of
1623, the Pilgrims held a day of humiliation. Soon
after, gentle rain relieved a lengthy drought; the
colonists responded with a day of thanksgiving. On
8 July 1630, a day of thanksgiving throughout Mass-
achusetts Bay Colony responded to the safe arrival
of John Winthrop’s fleet. In 1637, similar thanksgiv-

ing marked the victorious end of the Pequot War
following the massacre of Indians who had been
perceived as a threat to the territorial ambitions of
the Massachusetts Bay and Connecticut colonies.

The New England pattern of such thanksgivings
is described for that at Scituate, Massachusetts,
held for unknown reasons on 22 December 1636:
“in ye Meetinghouse, beginning some half an hour
before nine continued until after twelve a clock, the
day being very cold, beginning with a short prayer,
then a psalm sang, then more large in prayer, after
that another Psalm, & then the Word taught, after
that prayer B & then a psalme, B, Then making
merry to the creature, the poorer sort being invited
of the richer.” A religious service was followed by
feasting (in contrast to the fasting that was an as-
pect of days of humiliation).

Obviously the Pilgrims’ harvest festival in Ply-
mouth, Massachusetts, in 1621 was not a first. Was
it was even a thanksgiving? That word is not explic-
itly mentioned in Edward Winslow’s description of
the event, our only source. Furthermore, the
length of the feast differed from the one-day pat-
tern customary later in New England. However,
when Winslow described the Pilgrims’ intention,
“after a more special manner [to] rejoice together,
after we had gathered the fruit of our labours,” he
was alluding to John 4:36 and to Psalm 33. His in-
tended readers were familiar with such allusions,
where thanksgiving is both assumed and men-
tioned. The first passage, as found in the Geneva
Bible, is, “And he that reapeth, receiveth wages, &
gathereth fruit unto life eternal, that both he that
soweth, & he [that] reapeth, might rejoice to-
gether.” From Psalm 33, the same version, the most
relevant verses are 1, 4–5, 18–19: “Rejoice in the
Lord, O ye righteous: for it becometh upright men
to be thankful. . . . For the word of the Lord is
righteous and his works are faithful. He loveth
righteousness & judgment: the earth is full of the
goodness of ye Lord. . . . Behold, the eye of the
Lord is upon them that fear him, & upon them, that
trust in his mercy, To deliver their souls from death,
and to preserve them in famine.” Half the Pilgrims
had died, but the survivors rejoiced in the hope of
their resurrection and of continuing sustenance.
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Rejecting traditional prayer book practice (still
obligatory in England), the Pilgrims’ celebration
lasted several days, like the annual Reformed
thanksgiving commemorating the relief of Leiden
on 3 October 1574, ending a siege in which half the
town had died. Doubtless the Plymouth colonists
devised the form of their celebration by combining
sources—traditional harvest festivities common to
all agricultural societies, the Dutch Reformed prac-
tice they had experienced in Leiden, and the de-
scription of the Old Testament Feast of Taberna-
cles (Deuteronomy 16:13–14). The biblical
injunction was to hold a harvest festival lasting
“seven days,” when everyone was to rejoice, includ-
ing “the stranger, and the fatherless, and the widow,
that are within thy gates.” The biblical command to
include the “stranger” may have led to the Pilgrims’
inviting their Native neighbors to rejoice with
them.

In recent years, a spurious Thanksgiving Procla-
mation for 29 November 1623 has been attributed
to Plymouth’s Governor William Bradford.

See also: Plymouth Colony, Pilgrim Thanksgiving (in
Primary Sources)
Further Reading
Richard Gildrie, “The Ceremonial Puritan Days of

Humiliation and Thanksgiving,” New England
Historical and Genealogical Register, 136 (1982),
3–16.

Jeremy Bangs

Theater and Opposition
It is a half-truth that the puritans systematically op-
posed the stage. Undeniably, fervent denunciations
of the theater resounded from English pulpits and
poured from English presses, albeit sporadically,
from the middle of the sixteenth century until the
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middle of the seventeenth. Such outcries were no
doubt an index of real enmity toward plays and play-
ers. The treatment of that opposition in this entry,
however, should be understood in the context pro-
vided by the following preliminary observations.

First, the opposition to the theater has deep
roots in human culture, Eastern as well as Western;
certainly the animus against the stage cannot be
limited to puritans. It is doubtful that the term pu-
ritan is even an appropriate description of all the
antitheatrical writers of the sixteenth century.
There is some reason to include neither Stephen
Gosson nor Anthony Munday, two of the most im-
portant antitheatrical writers, in that category; both
were at times vehement anti-puritan polemists.
Second, even puritans hardly spoke about the the-
ater with one voice. People of widely divergent
views about the theater’s legitimacy can reasonably
be called puritans; the strident voices were hardly
the only ones. Third, hostile exchanges were the
order of the day. The heat of the screeds against the
theater was often no higher than that of high-
minded denunciations of all sorts of other common
practices. Fourth, the likenesses between preach-
ing and playing should not be underestimated. One
reason the player and the preacher competed so
fiercely was that they were such close kin.

Grounds of Opposition
Objections to the theater ranged from the ethical
and theological to the hygienic and political—
hardly watertight categories in early modern En-
gland. As sixteenth-century English theater took its
turn from the decidedly religious and didactic to
the secular and mimetic, opposition grew among
the magistrates of London. The argument was that
professional actors were notoriously unruly and that
their plays inspired all manner of depravity and dis-
order. The theaters were sites of seduction and
prostitution, luring the citizenry from sober lives
and fruitful work. For decades the lord mayor
struggled against the defenders of the theater in
Queen Elizabeth’s Privy Council to keep the pro-
fessional playhouses closed. When an act of the
city’s common council (undated, but probably from
the early 1580s) permanently prohibited plays in

London, the Privy Council responded by investing
the master of the revels with wide powers of con-
trol over licensing and production. Despite the
city’s continued opposition, and despite frequent
closures of the theaters during times of plague, the
drama of Shakespeare and his contemporaries
flourished in and around London.

The acting companies’ expedient of circumvent-
ing the city’s control by erecting public playhouses
in the “liberties,” as the disreputable suburbs of
London were called, instigated a storm of protests
from preachers and pamphleteers. After the con-
struction of the Theatre and the Curtain in 1576
and 1577, Paul’s Cross sermons such as those by
Thomas White, John Stockwood, John Walsall,
Robert Sparke, Francis Marbury, William Hol-
brooke, and Robert Milles denounced the theater.
White’s 1576 Paul’s Cross sermon is typical: in in-
veighing against the “prodigalitie and folly” of the
playhouses, White put the danger in a simple syllo-
gism: “the cause of plagues is sinne, if you looke to
it well: and the cause of sinne are playes: therefore
the cause of plagues are playes.” A few years later
the lord mayor echoed the sentiment, claiming that
while playing in times of plague spread the infec-
tion, playing at other times invited God to revisit
the plague on the city.

Writers of religious treatises, like the preachers,
denounced the theater on theological as well as
ethical grounds. John Northbrooke’s 1577 tract de-
nouncing dicing, dancing, and “vain playes or en-
terludes” not only doggedly rehearsed the lurid
modes of immorality to which playgoers were ex-
posed, but invoked the Bible to sanction the au-
thor’s animosity to the stage. In addition to failing
to honor the sacredness of the Sabbath (and, not in-
cidentally, providing competition for the Sunday
performances from the pulpit), plays violated the
Deuteronomic law forbidding men to dress as
women, and they inspired idolatry. The imputation
of idolatry, no uncommon accusation in the six-
teenth century, was urged with particular force and
frequency against the stage.

Stephen Gosson, himself a playwright who had
seen the error of his ways, performed his penance
by writing two lively antitheatrical tracts, The
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Schoole of Abuse (1579) and Plays Confuted in Five
Actions (1582). The latter treatise employed rheto-
ric typical of the antitheatricalists in its refusal to
posit any middle ground for free will between the
activities of God and Satan. Plays, said Gosson,
being “consecrated to idolatrie . . . , are not of God
[, and] if they proceede not from God, they are the
doctrine and inventions of the devill.”

In 1580 Anthony Munday followed Gosson’s The
Schoole of Abuse with A second and third blast of
retrait from plaies and Theaters; Gosson’s was the
first blast. Munday, like Gosson a playwright but
unlike Gosson, one who kept writing plays after his
diatribe against them, claims that in a Christian
land plays are “not sufferable. My reason is, be-
cause they are publike enimies to virtue and reli-
gion; allurements unto sinne . . . meere brothel
houses of Bauderie.”

Gosson’s and Munday’s tracts were followed in
1583 by the formidable social reformer Philip
Stubbes’s Anatomy of Abuses, which catalogued the
varieties of divine judgment visited upon sinners of
all sorts, and which vehemently denounced the the-
ater in the section entitled “Of Stage-Playes and
Enterludes, with their wickedness.” In 1587
William Rankins published A Mirrour of Monsters,
the subtitle of which speaks for itself: Wherein is
plainely described the manifold vices, & spotted
enormities, that are caused by the infectious sight of
playes, with the description of the subtile slights of
Sathan, making them his instruments. . . .

The culmination of antitheatrical rhetoric was a
massive diatribe that took years to write and still
more to see through the press. William Prynne’s
Histrio-Mastix was finally published in 1633, just
ten years before the theaters were closed by the an-
tiroyalists for a combination of political and moral
reasons. Histrio-Mastix, a screed so vituperative as
to appear pathological, had little to do with the the-
aters’ closing. Its eleven hundred pages of ram-
bling, repetitious arguments contained nothing
new. The tract is interesting mainly as an index of
the depth antitheatrical feeling could reach in an
unstable mind.

No doubt some antitheatrical feeling extended to
the English settlements in the New World, but

since there was no professional theater in the
Colonies until the 1760s, no body of antitheatrical
rhetoric comparable to that of the English puritans
existed among the Americans. Still, there must
have been some interest in plays before the profes-
sionalization of the American theater, or laws
would not have been passed such as the 1750
statute prohibiting them in Boston.

Jonas Barish has convincingly argued that the
psychological component of antitheatricalism runs
deep in Western culture. Objections to the theater
from Plato to postmodernity, Barish argues, may in
part be political, economic, ethical, or theological,
but underlying these objections is a deep-seated
fear of change. The actor’s refusal to inhabit a sin-
gle, stable identity instills in the antitheatrical mind
a powerful revulsion, positing a threat to the com-
forting ideals of order and stability. But the antithe-
atrical urge, of course, constitutes only one part of
the human psyche.

Defenders of the Theater
Early modern defenders of the theater, especially
those of a Neoplatonist stripe, saw human creativity
as a legitimate enterprise, even a godly one. Sir
Philip Sidney, for instance, while no great advocate
of the theater, very likely wrote his Apologie for Po-
etrie (in 1581) as a reply to The Schoole of Abuse,
which Gosson had had the temerity to dedicate to
him. Later defenders of the theater echoed Sid-
ney’s poetics, similarly arguing for the morally edi-
fying force of fictive presentations of virtue and
vice. In holding the mirror up to human nature, the
playwright taught us how to behave.

An index of the political strength of the antithe-
atricalists is that Thomas Lodge’s 1579 A Defence of
Poetry, Music, and Stage-Playes, also apparently a
reply to Gosson, had to be published surrepti-
tiously, despite its agreement with Gosson’s claim
that abuses of the theater were pernicious. Lodge
argued that he wished “as zealously as the best that
all abuse of playinge were abolished,” but that the
abuses did not justify abolishing the theater itself.

In The Anatomie of Absurditie the lively contro-
versialist Thomas Nashe argued in a similar vein
against Stubbes’s The Anatomy of Abuses: if all the
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ungodly activities Stubbes listed in his treatise were
abandoned, said Nashe, there would be virtually
nothing left for people to do. Anticipating Barish,
Nashe pointed out that the origin of Stubbes’s in-
vectives was psychological: Stubbes and his ilk
“make the Presse the dunghill whither they carry
all the muck of their melancholicke imaginations.”

In An Apology for Actors, the playwright
Thomas Heywood echoed Lodge’s arguments,
adding that while the Roman theater reached its
height in the first century before the birth of
Christ, not a single New Testament verse con-
demned it. Moreover, Heywood argued that it was
only the already corrupt whose corruption could be
exposed by the theater; the upright had nothing to
fear. Interestingly, in positing a single, unchanging
identity for each playgoer, whether vicious or virtu-
ous, this argument belied the claim of the theater’s
power to change individuals, a claim shared by an-
titheatricalists and supporters of the theater alike.

See also: Leisure Time, Theology of, Puritans in
Literature, Reformation of Manners, Sports and
Recreation
Further Reading
Jonas Barish, The Antitheatrical Prejudice (Berkeley,

1981); Russell Fraser, The War against Poetry
(Princeton, 1970); Arthur F. Kinney, Markets of
Bawdrie: The Dramatic Criticism of Stephen
Gosson (Salzburg, 1974); Peter Lake, with
Michael Questier, The Antichrist’s Lewd Hat:
Protestants, Papists and Players in Post-
Reformation England (New Haven, 2002).

Bryan Crockett

Thirty-nine Articles
See Articles of Religion

Tithes
Tithes, whereby the clergy were paid 10 percent of
the produce of the community, were the ancient
support of the parochial clergy and survived the
Reformation as the mainstay of clerical incomes.
They had long been a source of contention, in part
due to the wide variation in income that clergy re-
ceived from tithe, but also because of the compli-

cated distinction between great tithes on corn, hay,
and wood, which were due to rectors, and small
tithes, on other products, which were due to vicars
where these had been established. This distinction,
between great and small tithes, itself marked some
separation of tithe from the parochial clergy as,
where vicarages were established, the great tithes,
usually the more significant financially, were appro-
priated to a monastic house, often located some
distance away, which undertook to appoint a vicar
to the parish, paying him the less valuable small
tithes. Thus in many cases tithe was no longer paid
to the individual for whose upkeep it was originally
intended. Added to this were the complexities of
estimating and collecting the actual produce itself,
so that litigation over tithes was widespread before
the Reformation, though the institution itself did
not come under serious attack.

The Reformation had two important conse-
quences for the debate over tithe: firstly, tithes
were included in those assets of the dissolved
monasteries sold or granted to laymen, colleges,
cathedrals, and senior ecclesiastics, so that the sep-
aration of a significant amount of tithe from the
pastoral work of the church became even more ob-
vious; and secondly, the emphasis on a learned,
preaching, and married clergy made the disparities
in the value of parochial incomes even more dis-
putable. Many leading Reformers, including men
such as Edmund Grindal who were to take promi-
nent positions in the Elizabethan Church, objected
to the structural inequities of the system and
blamed the poor quality of clergy and therefore the
slowness of reform, on this weakness. Reform of
the institution, and in particular the removal of im-
propriations, which impoverished many livings, es-
pecially at key urban centers, such as Halifax,
Cirencester, and Bury St. Edmunds, where the
need for learned preaching ministers was pressing,
became a principal platform of puritan critics of the
established church. The difficulty was that both
universities and many senior churchmen, not to
mention the Crown itself, profited from the income
they received from these rectory estates. In re-
sponse to calls for reform, the bishops could point
to the potential damage to important ecclesiastical
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institutions if radical proposals were adopted, while
the threat to the property rights of lay tithe-owners,
many of whom were to be found among the Parlia-
mentary supporters of the puritans, meant whole-
sale reform was impossible. Some bishops, includ-
ing Grindal, made attempts to divert the income
they received from impropriations to increasing the
level of preaching in their dioceses by augmenting
small livings, but these efforts were piecemeal and
largely ineffectual. Bills for augmenting poor liv-
ings were introduced in many parliaments but
foundered, and puritan schemes such as that intro-
duced in the millenary petition got no further,
while James I’s offer to hand over the tithe income
from his rectory estates was quickly withdrawn.

One significant attempt to address the issue of
impropriations by the puritans was the Feoffees for
Impropriations, a group of London-based minis-
ters, lawyers, and merchants who set about buying
up rectories offered for sale in order to restore the
income to an impoverished preaching minister, not
necessarily in the parish of the purchased rectory.
In this way a number of puritan clergy were given
places in populous market towns between 1625 and
the suppression of the Feoffees in 1638 by Arch-
bishop William Laud, who was himself encouraging
a counter attempt by the bishops and cathedrals to
augment poor livings out of their rectory estates
and fill those livings with orthodox clergy.

The question of tithes, though it continued to be a
source of litigation locally (often between parish-
ioners and lay rather than clerical owners, it must be
said) and contentious nationally, remained unre-
solved at the outbreak of the Civil Wars. Locally it
was the financial imposition of the tithe that figured
most strongly in the disputes, but nationally contro-
versy focused on the role of the church courts where
tithe cases were heard, making the church appear as
both plaintiff and judge. Increasingly defendants, es-
pecially the wealthier ones, looked to the equity
courts to settle tithe disputes, and the Court of Ex-
chequer developed a competence in this area chal-
lenging the authority of the ecclesiastical courts.

During the Civil Wars and Interregnum, tithes,
together with the whole question of the mainte-
nance of the ministry, remained at the center of de-

bate. With the breakdown of ecclesiastical struc-
tures in some areas, the rise of sects, and the pres-
ence of competing ministers in parishes, opposition
to the tithe became both more vocal and more the-
ologically based. In 1650 Parliament compiled a
survey of parochial livings with the intention of
augmenting the incomes of the poorer ones and
amalgamating those that had modest profits and
small congregations. This was the first attempt to
address the problem nationally since the Reforma-
tion, and Parliament used the profits of the dis-
solved cathedral chapters to find the necessary
funds. Some improvements were made, but the
scale of the problem proved intractable and, as the
sects gained adherents, so refusal to pay tithes in-
creased. Most notable among those who objected
to the tithe were the Quakers who, in 1653, pre-
sented a petition to the Rump Parliament with
15,000 signatures called for tithe to be abolished.
The House was divided on the issue but, faced by
the implications for notions of property consequent
on any wholesale reform, voted to maintain tithes
as the mainstay of the ministry. Anglican writers
such as John Gauden were stimulated into rethink-
ing the justification for tithes in response to criti-
cisms of the sectaries, and tithes survived the
Restoration and continued into the nineteenth cen-
tury as the mainstay of the clergy, though its impo-
sition on Nonconformists continued to make it con-
troversial and a source of litigation.

See also: Feoffees for Impropriations
Further Reading
L. Brace, The Idea of Property in Seventeenth-
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Economic Problems of the Church: from Whitgift
to the Long Parliament (Oxford, 1956); Barry
Reay, The Quakers and the English Revolution
(London, 1986).

William Sheils

Toleration
The relationship between puritanism and tolera-
tion is complex and ambiguous. On the one hand,
puritanism is associated in the popular imagination
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with religious intolerance and bigotry. On the
other hand, traditional Whig historians linked
“puritanism and liberty” and claimed that the pu-
ritan movement played a key role in “the rise of
toleration.”

England
During the reigns of Elizabeth I and James I, few
puritans showed any enthusiasm for toleration. As
heirs of the magisterial Reformation, mainstream
puritans believed in a “godly magistrate” who
would support the true church and suppress
heresy and schism. Since false religion posed a
terrible threat to souls, tolerating it was out of the
question. Puritans supported the persecution of
Catholics and anti-Trinitarians, and stressed the
need for religious unity (even if they themselves
sometimes suffered in campaigns for clerical uni-
formity). Though puritans often called for further
reformation, toleration was not part of their pro-
gram. Even Separatists continued to embrace the
traditional Reformed vision—they called for tol-
eration for themselves, but had no intention of
giving it to heretics. The one exception to this rule
was the General Baptist movement, whose
founder Thomas Helwys advocated toleration for
all religions.

It was not until the 1640s that the idea of tolera-
tion began to take hold more widely among radical
puritans. The Presbyterian drive to impose a new
system of religious uniformity during that decade
provoked a fierce counterattack from Indepen-
dents and sectarians, who called for toleration.
Congregationalists like Thomas Goodwin and Jere-
miah Burroughes still supported the ideal of a state
church, but they wanted toleration for orthodox
Protestant congregations meeting outside the
parish system. However, more radical figures such
as Roger Williams, John Goodwin, William Wal-
wyn, and Henry Robinson challenged the very
principle of religious coercion in a series of pam-
phlets published between 1644 and 1647. These
tolerationist ideas met with a furious response from
conservative puritans like Thomas Edwards,
Samuel Rutherford, and William Prynne, who un-
apologetically reasserted the traditional Reformed

theory of religious coercion. Meanwhile, toleration
was becoming a practical reality for the puritan
sects, who worshipped freely in London and other
cities, as well as in the New Model Army, where
they found a protector in Oliver Cromwell.

The triumph of the New Model Army in the
Revolution of 1648–1649 also ensured the triumph
of the sects, whose safety was guaranteed by the
Commonwealth and Protectorate. Cromwell and
his Independent advisors (like John Owen and
Philip Nye) favored a limited toleration that would
protect the godly, while allowing little room for li-
cense or heresy. Cromwell believed that one of his
prime duties was to protect “the people of God,”
and during the 1650s, the sects were able to put
down deep roots. Under puritan rule there was no
official toleration for Catholics or Anglicans,
though occasional harassment rather than persecu-
tion was the experience of both. Quakers, by con-
trast, were on the receiving end of some brutal
treatment from local magistrates, and in 1656 the
Quaker James Nayler was sentenced by Parliament
to mutilation and flogging for blasphemy. Anti-
Trinitarians were also at risk, though John Biddle
escaped with his life and was exiled to the Scilly
Isles.

After the Restoration in 1660, puritans them-
selves became the victims of persecution. Almost
two thousand puritan clergy were ejected from the
Church of England, and many thousands of Dis-
senters were fined and imprisoned over the next
twenty-five years. As a result, even the more con-
servative Presbyterians became less hostile to toler-
ation, though what they really longed for was “com-
prehension” within a reformed Church of England,
a goal shut off by a combination of Anglican intran-
sigence and Dissenting scruples. Some puritans
like John Owen published pamphlets in favor of
toleration, and puritans took advantage of Charles
II’s short-lived Declaration of Indulgence in 1672.
But it was the so-called Act of Toleration (1689)
that finally ended the era of persecution. The act
ensured toleration for all Trinitarian Protestant
Dissenters, though it did not repeal the Test and
Corporation Acts, which excluded Dissenters from
civil office.

Toleration
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New England
The Massachusetts colony held firmly to the tradi-
tional Reformed vision of a godly magistrate who
punished heresy and schism. When Roger Williams
mounted a separatist challenge to the Massachu-
setts establishment, he was expelled from the
colony in 1636. Williams migrated to Rhode Island,
where he founded a settlement that became a safe
haven for religious Dissenters. When Anne
Hutchinson and the antinomians were expelled
from Massachusetts in 1637–1638, they fled to
Rhode Island. Williams became a leading propo-
nent of toleration, arguing in The Bloudy Tenent of
Persecution (1644) that magistrates were responsi-
ble only for the bodies and goods of their subjects,
not for their souls. His views were condemned by
John Cotton and other Massachusetts puritans,
who denounced the fashionable notion of tolera-
tion and continued to defend traditional Reformed
theories of the godly magistrate. Massachusetts did
tolerate a certain amount of diversity on the issue of
law and grace, church membership, and even bap-
tism. But the colony would not tolerate open as-
saults on its system. Baptists, who were enjoying
freedom under Cromwell, were flogged and ex-
pelled from Massachusetts, and several Quakers
were hanged in 1659–1660 for returning to the
colony after their expulsion. Persecution of Baptists
and Quakers persisted during the 1660s and 1670s.
Only gradually, as a result of increasing pressure
from England and the growing complexity of the
colony itself, did Massachusetts start to relax its
strictures against dissent. In 1681, the General
Court gave permission to the Baptists to worship in
their own church in Boston. After the loss of the
colony’s charter in 1684, Anglican worship was also
permitted in Boston. Slowly but surely, Massachu-
setts was being forced to come to terms with reli-
gious pluralism.

Conclusion
In both England and New England, the seven-
teenth century saw the growth of religious diversity
and toleration. Conservative puritans were ap-
palled by this phenomenon and lamented the de-
mise of a religiously unified society, where every-

one worshipped one God in one truly reformed
church. Yet puritanism itself was partly responsible
for the new diversity and toleration. Firstly, seven-
teenth-century puritanism had proved extraordi-
narily fissile, generating an array of new move-
ments, including Separatists, General and
Particular Baptists, Seekers, Congregationalists,
Presbyterians, Quakers, and Socinians. The radical
Protestant pluralism of England and America by
the late seventeenth century owed much to the pu-
ritan drive for “further reformation.” Secondly, rad-
ical puritans had been at the forefront of the cam-
paign for toleration since the 1640s and had
developed theories of toleration in numerous pam-
phlets. Finally, the resilience of English puritans
during the persecutions of the Restoration era
demonstrated the sheer difficulty of restoring uni-
formity and helped prepare the way for the Tolera-
tion Act of 1689.

See also: An Apologeticall Narration, Clarendon
Code, Comprehension, Crime and Punishment,
Dissenters, Sects, Toleration Act
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Toleration Act
An Act passed by the English Parliament in May
1689 granting orthodox Protestant Dissenters
freedom of public worship. Officially entitled “An
Act exempting their Majesties Protestant subjects,
dissenting from the Church of England, from the
penalties of certain laws,” it exempted Dissenters
from the penalties imposed by the Clarendon
Code and allowed them to apply for licenses to
open legally approved places of worship. The Act
confirmed the end of “the Great Persecution,”
which Dissenters had experienced from 1660 to
1686.

The origins of the act lay in the common front
formed by Anglicans and Dissenters against the
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Catholic James II in 1688. The threat of an aggres-
sive Catholic monarchy revealed Dissent to be the
lesser of two evils in Anglican eyes, and after the
overthrow of James, many Anglicans were willing
to contemplate conciliatory measures. In March
1689, two bills were introduced into the Conven-
tion Parliament. The first, a Comprehension Bill,
proposed to reincorporate Dissenters within the
church by making certain alterations to its terms of
communion. The bill was supported by Anglican
Latitudinarians who wanted a broad church and by
Presbyterians who wished to belong once more to
the established church. The second was an Indul-
gence Bill, based on the Toleration Bill of 1680 and
intended to offer protection to sects who would not
rejoin the Church of England. Fierce opposition
from High Churchmen forced William III to aban-
don the Comprehension Bill, but in exchange for
its demise the church party agreed to allow the In-
dulgence Bill to proceed, and it became law on 24
May.

Although the act was warmly welcomed by most
Dissenters, it was a strictly limited measure. Firstly,
although it became known as the Toleration Act,
the term toleration was pointedly omitted from
both its title and its text. In contrast to James II’s
Declaration of Indulgence, the preamble to the act
merely spoke of giving “some ease to scrupulous
consciences in exercise of religion,” and offered no
principled justification of toleration. One member
of Parliament remarked that the Committee that
had drawn up the bill “though they were for Indul-
gence, were for no Toleration.” The Act of Unifor-
mity and other elements of the Clarendon Code
were not repealed; Dissenters were simply ex-
empted from their penalties. Secondly, the act ex-
plicitly excluded anti-Trinitarians and Catholics
and offered nothing to Jews, atheists, or other non-
Christians. Even Quakers had to go out of their way
to persuade Parliament that they did not deny the
doctrine of Trinity. Everyone was still required by
law to attend a place of worship on Sunday. Thirdly,
in order to take advantage of the new law, Dis-
senters were required to take the oaths of alle-
giance and supremacy; their ministers had to sub-
scribe to the Thirty-nine Articles of the Church of

England (though an exception was made for the ar-
ticles on church government and—in the case of
the Baptists—the article on infant baptism); and
their meetinghouses had to be registered. Finally,
the act ensured that Dissenters remained second-
class citizens. With the Test and Corporation Acts
still on the statute books, public office was re-
stricted to those willing to take communion in the
Church of England—Dissenters were only able to
run for public office if they practiced “occasional
communion.”

Yet for all its limitations, the Toleration Act was a
significant turning point in English religious his-
tory. It marked the reluctant acceptance that reli-
gious pluralism was here to stay and that religious
uniformity was unenforceable. Although High
Churchmen campaigned for its repeal, especially
during the reign of Queen Anne, the act survived.
By 1710 Dissenters had registered over 2,500 li-
censed meeting places. Never again were they
prosecuted by the state for worshipping outside the
established church. Even Catholics benefited from
the act, since discreet Catholic worship was clearly
tolerated. For some historians, the Toleration Act
marks the end of the heroic age of militant Puri-
tanism and the beginning of the more prosaic age
of moderate Nonconformity.

See also: Comprehension, Dissenters,
Nonconformity, Toleration
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Triers and Ejectors
The two commissions established by the Protec-
torate government to regulate the placement and
dismissal of clergy in the parishes of the Church of
England. Together the Triers and Ejectors repre-
sented an attempt by Cromwell to reshape the na-
tional church in line with a broad Calvinist consen-
sus along the lines that had earlier been proposed
by John Owen. The commissions did not have juris-
diction over congregations that were separate from
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the structure of the national church and whose
clergy were not paid tithes.

The Triers were a commission of thirty-eight
clergymen appointed by Cromwell in March 1654
to examine (or “try”) the qualifications of candi-
dates nominated by patrons for ministerial posts.
The members of the commission were predomi-
nantly Congregationalists, but included Presbyteri-
ans and Particular Baptists, reflecting the Calvinist
orthodoxy that characterized the Cromwellian
church. Members of the more radical sects com-
plained about what they saw as the narrow doctri-
nal bounds that the Triers used as a test.

The Ejectors were commissions established by
Cromwell in August of 1654 and charged with ex-

pelling from livings those clergy and schoolmasters
who were considered scandalous, ignorant, or oth-
erwise insufficient. A separate commission was es-
tablished for each county. Each local board had
about twenty lay members and fourteen clerical as-
sistants. Trials were held to judge the complaints
lodged against those brought to the commission’s
attention.
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Vestments
Ecclesiastical dress worn by clergy performing
liturgical and other church services. The require-
ment to wear the surplice (a loose white robe with
wide sleeves) provoked the adiaphoric dispute
(that is, dispute about adiaphora, “things indiffer-
ent,” matters not specifically spoken of in the
Bible) of longest standing and plainest visibility be-
tween puritan clergy and their more conforming
brethren in the Church of England. Concerns over
wearing the surplice, therefore, can be gauged as a
reliable cultural marker to determine the extent of
puritan leanings: generally speaking, the more re-
calcitrant to the wearing, the less conformable the
individual.

The puritan objection to vestments was that they
recalled the priestly garb worn in the pre-Reforma-
tion Church, when (in their opinion) the sacrament
was celebrated superstitiously as altar sacrifice
rather than table communion. In 1550, John
Hooper refused to be consecrated in the surplice
prescribed in the Ordinal (the requirements for
worship set forth in the book of Common Prayer).
With the presumed backing of his Privy Council,
Edward VI issued a dispensation allowing Arch-
bishop Thomas Cranmer to consecrate an un-vest-
mented Hooper. But Cranmer and the bishop of
London, Nicholas Ridley, refused. The bishop and
archbishop did not believe that the wearing of such
garments was theologically prescribed, but they did
believe in governmental authority over matters adi-
aphoric and in the maintenance of good order in

the church. And so, the following year, worn down
by a stint in the Fleet (to which he was sent by
archiepiscopal order), Hooper finally put away his
scruples and put on his surplice, after which he was
duly consecrated bishop of Gloucester.

Elizabeth I’s restoration of vestments in her reli-
gious settlement of 1559 led to strong condemna-
tions of the same in the 1563 Convocation. Unable
to effect a working compromise with hotter Protes-
tants, Archbishop Matthew Parker nonetheless is-
sued his Advertisements (1566), which required the
wearing of a “four-cornered cap,” gown and sur-
plice, and a cope in cathedrals and collegiate
churches. The Advertisements provoked bitter con-
troversy in the Church of England, and a war of
words commenced. Vestments were referred to in
“A view of popish Abuses yet remaining in the En-
glish Church” (attached to An Admonition to Par-
liament of 1572) as “the garments of the idol, to
which we should say, avaunt and get thee hence . . .
they keep the memory of Egypt still amongst us,
they bring the ministry into contempt, they offend
the weak, they encourage the obstinate.”

The Advertisements and “A view of popish
abuses,” however, mark two extremes in a broad
and varied ecclesiopolitical approach to the
archiepiscopal mandate to conformity. In many
parishes and dioceses, sympathetic bishops winked
at vestiarian offenses, and (as Hooper’s case
demonstrates) even clerics opposed in principle
were reconciled in practice to donning the “gar-
ments of the idol” when occasion demanded. Those
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who could not abandon their scruples, however, did
separate from the established church.

Their retreat from the field of this particular ec-
clesiastical battle did not spell the end of contro-
versies over clerical dress in the Church of En-
gland. The importance both sides continued to
grant this supposedly indifferent issue is charted
in episcopal visitations and churchwarden’s ac-
counts up to the 1640s. In 1638, Richard Mon-
tagu, bishop of Norwich, included in his articles of
visitation pointed questions about the number of
surplices a parish kept at the ready (two were re-
quired, so that no minister could duck the re-
quirement by using the excuse his surplice hap-
pened to be in the wash the day the bishop
dropped by). He also inquired into the quality of
the cloth, as “not cheapness but decentness [was]
to be respected in the things of God.” Archbishop
William Laud’s visitation records for Leicester-
shire include a number of presentments for
breach of clerical dress. The careful watch over
matters of dress kept by the Laudian regime in the
reign of Charles I marks the end of the local com-
promises made in earlier reigns. It bears witness,
therefore, to the breakdown of negotiations over
matters adiaphoric that caused the estrangement
of many puritans from the established church to
which they were once conformable, the church
that they once thought they could transform.

See also: Adiaphora, Surplice, Visitation
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Visitation
Visitation was the administrative cornerstone of
episcopal authority within the Church of England
and a survivor from its pre-Reformation structure.
As such it was a major battleground between puri-
tans and their episcopal opponents, for it was
chiefly through visitation that the hierarchy—bish-
ops, archdeacons, and cathedral chapters—were

empowered to impose uniformity and discipline
nonconforming clergy and laity. Episcopal visita-
tions were normally held triennially, while archdea-
conry visitations, covering a more restricted range
of offenses, were held each year. All clergy and
churchwardens were required to attend at visita-
tion, the former being asked to show their letters of
ordination and such licenses as they held, and the
latter to answer a series of articles that had been
compiled by the authorities in advance.

The chief purpose of these articles was to en-
force ecclesiastical policy as defined in Convoca-
tion and other central agencies of church and state,
but they also reflected the particular concerns of
individual bishops and were directed at the per-
ceived problems of particular dioceses. Such visita-
tion records provide historians with one of the key
sources for both the progress of the Reformation
generally and the growth of puritan support in
provincial England. In addition to questions about
church fabric, attendance at worship, and the
moral conduct of the laity, the visitors asked about
the conduct and provision of services and the exis-
tence of extraparochial or extraliturgical worship
and preaching, and it was on these issues that con-
flict between diocesans and the puritans was poten-
tially most direct. Visitation was also the area in
which bishops sympathetic to the reforming im-
pulse of some puritans could exercise discretion.
Thus we can see in the articles inquired of by suc-
cessive bishops of the northern province in the
early seventeenth century, following the lead of the
evangelical archbishop Tobie Matthew, the con-
cern for a preaching clergy that many bishops
shared with moderate puritan ministers. These sets
of articles dominated visitation in the north until
the arrival of the Arminian Richard Neile, whose
articles for Durham in 1624 concentrated not on
preaching but on the ceremonial and sacramental
role of the clergy. Thereafter the articles compiled
by bishops of differing persuasions, Calvinist and
anti-Calvinist, reflected the competing views of the
church held by members of the hierarchy, and pri-
orities and policy varied from diocese to diocese.

Such diversity did not assist enforcement, always
a difficult area, as the visitors were dependent
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largely upon the answers of churchwardens for the
discovery of nonconformity. Where nonconformist
practices had the support of the laity, as they did in
the diocese of Peterborough for the half century
following the suppression of the prophesyings in
1574, they were concealed from authority for much
of the period except when national events, such as
the Marprelate controversy and the discovery of
the puritan classes or conferences around 1590,
made the hierarchy especially vigilant and local op-
ponents of the puritans bolder. For much of the
time, puritan clergy of a moderate stance could be
concealed by sympathetic church wardens beneath
returns of omnia bene (all is well).

Not only was discovery piecemeal, but discipline
also varied. Many bishops of the Elizabethan pe-
riod and a number under James shared the concern
for preaching that was a hallmark of the puritans,
and so the full rigor of the law was rarely enforced,
and accommodation by both parties enabled mod-
erate puritan critics to remain in post, or at least ac-
tive in their neighborhoods, in several dioceses, at
least until the 1620s. Visitation was, of course, a
vital tool of anti-puritans such as Archbishop John
Whitgift and a considerable source of concern and
harassment to nonconformists, but of itself it was
rarely the instrument for their removal from the
church.

It was when visitation became allied to other
campaigns, such as the enforcement of the Canons
of 1604, that the livelihoods of puritan ministers
became threatened. Even here the number of
clergy who were deprived was modest, but the dis-
putes between the puritans and the bishops over
visitation transcended its practical implications. To
the puritans the whole system, with its courts, its
lay officials, and its powers of excommunication
and deprivation, represented the most offensive
nonscriptural survival of the unreformed church,
which militated against that pastoral discipline that
lay at the heart of the Reformed discipline and was
to be found in Presbyterian-style order. From the
1570s and the Admonition to Parliament, the legit-
imacy of visitation, in which the bishops and other

authorities were seen as both prosecutor and judge,
was regularly challenged by puritan preachers in
both pulpit and press.

From the 1620s, these conflicts were aggravated
as the Arminians gained control of the church lead-
ership. They sought a more rigorous application of
church law as laid down in the Canons, stricter ad-
herence to the Book of Common Prayer, and a
more uniform approach from the bishops in the
matter of visitation. Both Laud at Canterbury and
Richard Neile at York sought to override diocesan
variations in both the articles enquired of and the
degree of their enforcement by a greater use of
their powers of metropolitan visitation and other
disciplinary instruments of the church courts. The
articles produced in the 1630s required parishes to
rearrange and refit their churches, often at consid-
erable expense, to accommodate a form of church-
manship that the parishioners and their clergy did
not embrace. Furthermore, prosecution of noncon-
forming ministers was pursued with a determina-
tion not previously seen, so that many puritans,
both lay and clerical, were forced out of the church,
some to emigration, and the middle ground of
moderate puritan conformity became untenable.
In this context, visitation itself became the center
of controversy once again, and the arguments about
its legitimacy were revived. To radicals like Prynne,
the abuse, as he saw it, of Laud and Neile raised
fundamental questions about authority in church
and state and, in 1636 he asked rhetorically
whether visitation articles had been ratified by king
or Parliament, suggesting that, if not, they should
be used “as waster paper, or to stop mustard pots.”
Vistiations ceased during the mid-seventeenth cen-
tury with the dismantling of episcopacy, but re-
sumed with the Restoration of the monarchy and
church in 1660.
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Westminster Assembly
The Westminster Assembly (1643–1652) was ini-
tially a gathering of English divines and governing
laity to settle the government and liturgy of the En-
glish church, and to establish its doctrine, that is, to
bring to fruition the desires of puritans for decades
to achieve a further reformation of the English
church and, since August 1643, to attain this goal in
such a way as to embrace the British Isles, includ-
ing, in particular, Scotland. The assembly’s histori-
cal context was first the gathering storm clouds and
then the raging storm itself of civil war (beginning
in August 1642), heavily influenced with religious
ideologies. Agitation for religious reform had
hardly been entirely quiet since the Elizabethan
Settlement. Again under James I of England (VI of
Scotland), who called the Hampton Court Confer-
ence shortly after his arrival (1603) in England, and
then under Charles I, there was a rising tide of dis-
content from the puritan left, with all manner of di-
atribes about the rise of Arminianism and popery,
signaled especially by the emergence of the Anglo-
Catholic William Laud, elevated to the see of Can-
terbury in 1633. Right from the beginning of the
Long Parliament in November 1640, attention was
directed to the question of the English church, and
on 1 December 1641 the Commons sent the Grand
Remonstrance to Charles, calling for a synod to set-
tle matters in the Church of England. In April fol-
lowing, Parliament undertook the task of selecting
suitable delegates, but the project was frustrated by
the king for the time being. On 12 June 1643 the

Lords and Commons passed an ordinance to this
effect and called for the further reformation of the
church, presupposing that diocesan episcopacy was
evil, offensive, and burdensome, inhibited the ad-
vancement of true religion, and imperiled the state.
The criterion was the Bible and agreement there-
upon with other Reformed churches.

The assembly was to advise Parliament. The first
meeting place was the Henry VII Chapel at West-
minster Abbey; the date of first convocating was 1
July 1643, and the quorum was set at forty. The as-
sembly sat at the pleasure of Parliament. William
Twisse was named as chair, and his deputy was also
to be named by Parliament. Parliament ordered
payment of 40 shillings per day during sitting, and
members were protected from all litigation that
might conceivably arise from nonresidence in their
parishes. The ordinance also contained a list of the
original appointees, naming 10 peers, 20 members
of Parliament (MPs), and 121 divines, for a total of
151, and 3 clerks. They represented Parliament,
the universities, and the counties. Most of these ap-
pointees did actually participate for greater or
longer periods; replacements were in due course
named for those who dropped out. The vast major-
ity were Presbyterians (a rather complex and some-
times conflicted group), but there were also five
vocal Independents, a few Erastians, and some
episcopalians, who for the most part did not sit.
However, the Presbyterianism of the English was
not exactly that of the Scots, being less dogmatic
and not so independent-minded with regard to the
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state; indeed the assembly was Parliament’s crea-
ture, something that Scottish Presbyterians would
never have countenanced; hence Robert Baillie’s fa-
mous comment about “a lame, Erastian, presbytery.”

Given the close concurrence between puritans
on both sides of the Tweed, it was not long before a
sense of united destiny brought Scotland into the
same picture. The Scottish puritans, or Covenan-
ters, had already defied the king by rioting against
the new Scottish prayer book in July 1637, signing
the National Covenant on 28 February 1638, and
then in November that year continuing to meet in
the Glasgow general assembly, despite the depar-
ture of Hamilton, the king’s commissioner, and
passing acts dismantling the hierarchical and litur-
gical edifices of James and Charles. If earlier the
proximity of the two countries had bred Scotland’s
hostility, now it was apparent that the success of
“further reformation” depended upon cooperation.

In 1642, after the outbreak of civil war, the En-
glish parliament had called upon the commission-
ers of the Scottish general assembly to send minis-
ters to participate in a forthcoming synod. Nothing
came of these plans until the following year, and
before the Scots could participate in the Westmin-
ster Assembly, an agreement had to be negotiated
between the parliaments of the two countries. This
was concluded on 17 August 1643 as the Solemn
League and Covenant, and its subscription pre-
pared the way for a number of Scottish commis-
sioners, appointed two days later, to join their En-
glish brethren in the Westminster Assembly on 15
September. Though others were similarly ap-
pointed, those joining the proceedings that day
were the divines Robert Baillie, George Gillespie,
Alexander Henderson, and Samuel Rutherford;
and the lay elders John, Lord Maitland, and
Archibald Johnston of Wariston. The Scots were
not actual members of the assembly, equivalent to
the English who participated. They preferred to re-
main commissioners from their own church, that is,
not state appointees, advising and indeed partici-
pating in debates, without formal membership; in
fact they were highly overrepresented on the com-
mittee that produced the final version of the West-
minster Confession.

The English commissioners covered a broad
spectrum of ecclesiastical opinion and commit-
ment, but it did exclude Laud and his disciples,
and few royalists appointed to sit actually did so,
the longest to sit being Daniel Featley. James
Ussher, archbishop of Armagh and primate of the
Church of Ireland, was not among the commis-
sioners, rather surprising in view of his reputation
and the influence of his Irish Articles (1615) on the
assembly’s confession. They represented a high
quality, quantity, and breadth of scholarship, theo-
logical and beyond. They were not innovators, and
they were not at all interested in the changing cur-
rents of European thought then beginning to exer-
cise their influence. The Bible was their primary
source, viewed through the lenses of Augustine
and Calvin, and they were imbued with the spirit
of federal, or covenant theology. In fact there was
a great theological consensus; some other practical
matters would evoke controversy. The Indepen-
dents were fond neither of the notion of powerful
Presbyterian structures nor of a governing national
church. Their preferred structure would have fo-
cused ecclesiastical power at the congregational
level, high bodies generally functioning in an advi-
sory capacity.

First the New Model Army and then the
Restoration mitigated the English impact of the as-
sembly’s achievements, but they became standards
for English Dissent and the Church of Scotland
(after the Glorious Revolution), and they were
eventually carried around the world, wherever such
people traveled, whether to settle or to evangelize.
The best-known achievements were the Westmin-
ster Confession and the Catechisms, both treated
separately.

In addition, there were provisions for church
government and worship. A Directory of Church
Government, though not published until 1644, was
produced in Elizabethan times when Walter Tra-
vers drafted a church discipline, that is, a manual of
church government. It was finished in May 1587
and was circulated in Latin as Disciplina Ecclesiae
Dei Verbo Descripta. There may also have been an
English translation not long after, but no publica-
tion in either language until 1644. The Directory
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addressed the work of the ministry and defined
what may be referred to as the presbyterian, or
classical, system of church government proper; it is
similar to the Scottish second Book of Discipline.

Work on the Directory of Public Worship was
commissioned by Parliament on 12 October 1643,
but drafts were considered by the assembly only
beginning on 24 May 1644. The assembly gave
more than seventy sessions to the directory. It was
finished on 27 December 1644, approved by En-
glish parliament on 3 January 1645 and by the Scot-
tish general assembly and parliament on 3 and 6
February. It explicitly replaced the Book of Com-
mon Prayer and its unpalatable ceremonies with
what was nothing more than a guide for worship,
prayer, sermon, and pastoral care, altogether es-
chewing set forms.

A collection of metrical psalms made by Francis
Rous, MP, was proposed to Parliament, and the
process of its adoption was initiated by the Com-
mons on 20 November 1643. The Scots commis-
sioners had a preference for the work of Sir William
Muir of Rowallan, while another English version by
the minister William Barton was also set forth; it
was known for its superior versification. A lengthy
process of revision followed (against the will of the
Independents, who were unconvinced of the theo-
logical propriety of set forms and the use of the
Psalms in such a manner) and on 26 January 1646,
the Commons authorized the publication of the
Rous edition. The Lords were less willing, and so
authorization for public usage was delayed, though
in some respects that was of little significance, since
the English already had a number of editions, be-
sides the Psalms for chanting in the Book of Com-
mon Prayer, for congregational singing. In the end
the Scots adopted the Rous edition, but with some
changes authorized by the General Assembly on 28
August 1647, to be made by four appointees and
drawing upon earlier work by Muir, Zachary Boyd,
and the Kirk’s own Psalter.

Historian Gordon Donaldson concluded: “It is a
little curious that the Confession of Faith of Scot-
tish Presbyterians, the Larger and Shorter Cate-
chisms, their Directory of Public Worship and their
Form of Church Government are all plainly

marked on their title-pages ‘Made in England’”
(Donaldson, p. 85). And it has been observed that
the Presbyterian gibe that it was unpatriotic of
Scottish bishops to seek consecration at Westmin-
ster is a little inappropriate. The other view of the
matter is that, with particular reference to the con-
fession, the Scot Alexander Henderson’s outstand-
ing creative role at Westminster “will account for
the readiness and unanimity with which the Gen-
eral Assembly of Scotland adopted these formula-
ries of the English Assembly. They were in sub-
stance, their own” (History, p. 78).

The last numbered session (1163) of the West-
minster Assembly convened on 22 February 1648,
but it sat to discuss several issues until June. There-
after it continued to function, though only as a body
for the examination of ministers, until its demise,
without formal dissolution, on 25 March 1652.

Further Reading
Ian Breward, ed., The Westminster Directory
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Everyday Work of the Westminster Assembly
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David Mullan

Westminster Catechisms
The Westminster Catechisms, the Shorter and the
Longer, were intended to serve the educational
needs of the church, the Longer Catechism for
public instruction from the pulpit, while the
Shorter was for the catechizing of children. They
were printed, separately, in 1647 as The Humble
Advice of the Assembly of Divines now by Author-
ity of Parliament sitting at Westminster, concerning
a Larger/Shorter Catechisme. They were published
together, in the same year, in Edinburgh. The
Shorter Catechism was presented on 5 November
1647, and the Longer Catechism in April 1648. The
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published form was given English parliamentary
approval, with a few reservations, on 15 September
1648. In Scotland, the Longer Catechism was ap-
proved in Edinburgh by general assembly on 2 July
1648, and the Shorter Catechism on 28 July.

Both of the catechisms rested on the foundation
of the Westminster Confession. In order of compo-
sition, the Shorter Catechism was first, with 107
questions, preceding the Longer Catechism, con-
sisting of 196 questions. The Longer Catechism,
also often referred to as the Larger Catechism, was
shaped by Anthony Tuckney, while John Wallis, a
remarkable mathematician, did final work on the
Shorter. The assembly had before it a productive
past of catechetical invention and refinement, pro-
ceeding from England, Scotland, and the Conti-
nent, and in fact a dozen or more participants in the
assembly, including Samuel Rutherford, the Scot-
tish divine, had already turned their hands to such
work.

John Calvin’s 1545 Genevan catechism probably
supplied the first question of the Shorter Cate-
chism. It commences with the question, “What is
the chief end of human life?” The question is prac-
tically the same as the Shorter Catechism’s “What is
the chief end of man?” but the answer is not quite
the same, Calvin pointing to knowledge of the Cre-
ator, the Shorter Catechism to that most famous of
responses, “Man’s chief end is to glorify God, and to
enjoy him for ever.” This notion is supplied by
Calvin in the next answer. Beyond this the form di-
verges significantly, with Calvin incorporating the
Apostles’ Creed, while this is relegated to an ap-
pendix in the Shorter Catechism. From this point
the Shorter Catechism passes to “the decrees of
God” made manifest in creation and providence.
Sin intervened in creation, and through the Adamic
covenant all humanity fell into “an estate of sin and
misery” (17). Then God came to the rescue with
the covenant of grace, and the Shorter Catechism
proceeds to discuss the work of the Redeemer
Christ. Effectual calling is the means of access to
justification, adoption, and sanctification, and fi-
nally the resurrection. Obedience is required of hu-
mankind, and here the Shorter Catechism intro-
duces a lengthy section (41–81) on the Decalogue.

Thereafter the Shorter Catechism turns to faith, re-
pentance, “the outward means whereby Christ
communicateth to us the benefits of redemption,”
that is, preaching and the two Reformed sacra-
ments. The final questions (98–107) treat of prayer,
attending to each of the petitions of the Lord’s
Prayer.

The Shorter Catechism has enjoyed a long and
lively history among churches of the Reformed tra-
dition; the Longer Catechism has, however, been
relatively neglected. Based upon the Shorter Cate-
chism, it is substantially longer, not only in the
number of questions, but also in the substance of
the answers, which would hardly be amenable to
memorization. It addresses more ecclesiastical is-
sues (61–65, 158–159). Even more than the
Shorter Catechism, the Longer Catechism is
dwarfed by the scripture proofs attached to it.

Both Westminster Catechisms were thoroughly
intellectualized descriptions of the Christian reli-
gion, and neither restricted itself to the traditional
usage of the Apostles’ Creed. The Shorter Cate-
chism in particular was of seminal influence in the
communication of Reformed Christianity to gener-
ations of English-speaking peoples.

See also: Catechisms, Westminster Confession of
Faith
Further Reading
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Westminster Confession of Faith
The Westminster Confession of Faith is one of the
more enduring achievements of the Westminster
Assembly, a statement in thirty-three articles of the
Reformed religion then in the ascendancy in En-
gland and Scotland. The title is more a popular one
than an official designation, at least in the seven-
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teenth century. In England it was known as the Ar-
ticles of Christian Religion, and in Scotland as The
Confession of the Church of Scotland.

As early as 1641 Alexander Henderson, a leader
among Scottish Presbyterians, had written Our De-
sires concerning Unitie in Religion, expressing his
hope that common theological and ecclesiological
standards, including a confession, might be estab-
lished for England and Scotland. Indeed the as-
sembly went far to achieving this dream. The first
work assigned to the assembly in 1643 was a revi-
sion of the doctrinal standard of the English
church, the Thirty-nine Articles. The work of revi-
sion proceeded as far as the fifteenth article,
whereupon a new confessional project was taken
on with the arrival of the Scottish commissioners.
Though there might be arguments about polity and
the magistrate, the assembly’s theology per se was
without exception Reformed; that is, there were no
Arminians, antinomians, or Pelagians, and the ear-
lier revisionary work made changes to the Thirty-
nine Articles that moved toward an even clearer or
stricter uniformity with Reformed theology. For ex-
ample, the revised sixth article, “Of the Sufficiency
of the Holy Scripture for Salvation,” deleted all ref-
erence to the Apocrypha; and the revised ninth ar-
ticle, “Of Original or Birth-Sin,” strengthened the
phrase “whereby man is very far gone from original
righteousness” to “whereby man is wholly deprived
of original righteousness.”

The committee appointed to draft an outline was
formed on 20 August 1644. It consisted of William
Gouge, Thomas Temple, Joshua Hoyle, Thomas
Gataker, John Arrowsmith, Jeremiah Burroughes,
Cornelius Burgess, Richard Vines, and Thomas
Goodwin. On 4 September they asked for more
members and received, among others, Edward
Reynolds, Charles Herle, and Anthony Tuckney. A
report followed on 12 May 1645 describing the pos-
sible structure of a confession. A portion of the
committee, along with the Scottish commissioners,
was then charged with the task of generating a first
draft. Subcommittees dealt with particular items,
as assigned on 16 July. One was to address God and
the Holy Trinity, the decrees, creation, and provi-
dence, and the fall. A second was assigned the

heads of sin and its punishment, free will, the
covenant of grace, and the role of Christ the Medi-
ator. Finally, a third subcommittee was given effec-
tual vocation, justification, adoption, and sanctifica-
tion. Many revisions and drafts were produced,
delayed by debates and disputes over the directo-
ries of worship and church government. At the be-
hest of Parliament, delivered on 25 September
1646, the assembly sent, on 9 October 1646, a total
of nineteen articles to the Commons for approval.
Then, in early December a complete draft was sent
to the Commons and the Lords for consideration.
On 11 December the members of the assembly at-
tended Parliament to present their work. The
Commons required the addition of “scripture
proofs,” and the new version was presented on 29
April 1647 and sent for printing (not publication)
on 11 May. The parliamentary process of revision
was not concluded until March 1648. The English
parliament was not entirely impressed, the Com-
mons insisting on the deletion of chapters 30 and
31, and portions of 20 and 24. In the summer 1648
this version was published as Articles of Christian
Religion approved and passed by both Houses of
Parliament after advice had with the Assembly of
Divines, a title deemed closer to the Thirty-nine
Articles and not including the term confession,
since the document did not contain such definitive
words as, for example, “I believe.” Parliament also
had reservations about the second paragraph of
chapter 31, “Of Synods and Councils,” which pro-
vided for the magistrate calling ministerial synods
(referring to Isaiah 49:23).

In Scotland, however, it was the April version of
the confession that was approved by the Edin-
burgh general assembly on 27 August 1647, then
by Parliament on 7 February 1649, then once
more by Parliament in 1690, following the Glori-
ous Revolution and the restoration of Presbyter-
ian government in the Church of Scotland. The
Confession of Westminster has remained the sym-
bol of Scottish Presbyterianism to the present day.
However, the act of general assembly apologized
for the confession’s failure to treat church polity
and referred the faithful to the Directory of Gov-
ernment. As for chapter 31, the Kirk advised that
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it referred only to churches not yet properly pro-
vided with the true ecclesiastical government, that
is, the Presbyterian. As for ministerial gatherings,
it was good that these might be held with magiste-
rial approval, but the church possessed the intrin-
sic power to meet whether or not such permission
might be forthcoming.

The theology of the Westminster Confession has
been described as a modified Protestant Scholasti-
cism, and its dogmatic roots lie in the Continental
Reformation, without being dependent upon any
particular formula. Those who drafted it were
themselves highly capable theologians and reli-
gious controversialists steeped in Reformed theol-
ogy, and they had before them the Irish Articles of
Religion (1615) and its strongly Calvinistic em-
phases, set forth by James Ussher, who was at that
time the head of the theological faculty at Dublin.
The Westminster Confession follows the order of
the Irish Articles quite closely and sometimes
adopts the very wording of the earlier work. The
confession is deeply rooted in the sixty-six books of
the Protestant Bible, and like the catechisms that
are its progeny, the articles are heavily laden with
scripture proofs.

The confession has a decidedly systematic and
dogmatic tone, beginning not with human experi-
ence per se, but with the foundation of Reformed
epistemology, the Holy Scripture. Thereafter it
addresses the God and the Trinity, and then, with
chapter 3, enters upon soteriology, first address-
ing the matter of predestination. Chapter 7 speaks
of the two covenants that identify this document
with the theology called federal (from Latin foe-
dus, meaning covenant). The final chapter in this
doctrinal area is 18, on assurance. From 19 to 24
civil matters, including liberty, Sabbath obser-
vance, the magistrate, and marriage and divorce,
are addressed. With 25 the confession enters upon
the church and the sacraments, without touching
upon the details of the presbyterian system,
whence the Scottish assembly’s comment on that
deficiency. The final two chapters, 32 and 33, deal
with eschatology.

The Westminster Confession has served Presby-
terians and others as the basis for subsequent state-

ments of faith on both sides of the Atlantic Ocean
and beyond.

See also: Articles of Religion, Irish Articles,
Cambridge Platform, Westminster Assembly
Further Reading
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Witchcraft
The belief that certain individuals have powers
thought to destroy society from within has been
present in almost all societies at certain times. Al-
though the stereotypical images of the puritan and
the witch-hunter share many characteristics, witch-
craft has little to do with puritanism per se. Perse-
cution was widespread in early modern Europe,
with some 50,000 executions throughout the pe-
riod, in both Protestant and Catholic areas. Be-
tween 80 and 90 percent of those executed were
women, a proportion relatively stable in areas of
differing theology. There was a tendency for the
evangelical of all major churches to become in-
volved in persecutions. Belief in witchcraft was ex-
tensive at popular and elite levels in England, Scot-
land, Ireland, and America. America should be
considered alongside England, as a result of shared
legal structures. Scotland, where Roman law was
practiced, had greater levels of persecution, and
the use of torture was permitted in witchcraft
cases. In Ireland, there was very little persecution
despite strong popular belief. The crime of witch-
craft was prosecuted by secular, not ecclesiastical,
authorities under the Acts of 1563 and 1604. The
1563 Act defined witchcraft in terms of maleficium,
the harm it caused to persons and property, rather
than of the relationship between Satan and the
witch, the preferred definition of the godly, includ-
ing the sixteenth-century prelates of the Church of
England, bishop of Salisbury John Jewel and arch-
bishop of Canterbury Edmund Grindal. The 1604
Act extended the crime to include death, rather
than imprisonment, for the conjuration of spirits.
The crime of witchcraft was abolished by statute in
1736, though popular belief in it remained strong.
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Puritan Ideas of Witchcraft
Puritans accepted the reality of witchcraft but
rarely had distinctive demonological ideas. How-
ever, the majority of writers in the English lan-
guage who promoted belief in and prosecution of
witchcraft were puritans. Their ideas were rational
and cogent, part of a coherent system of theology,
written as a reaction to a perceived threat rather
than from malice. In England, proponents in-
cluded prominent puritan theologians such as
William Perkins, whose A discourse of the damned
art of witchcraft (1610) was influential in encour-
aging prosecution. He argued in favor of a godly
state and regarded witches along with traitors as
enemies of the state who were in league with the
devil. Other important works were Henry Hol-
land’s A treatise against witchcraft (1590), George
Gifford’s A dialogue concerning witches (1593),

and Richard Bernard’s influential witchfinding
manual, A Guide to Grand Jury-men with respect
to Witches (1627). Puritan demonologies tended to
be written by trained clergymen, whose zeal
formed part of a wider effort to achieve “reforma-
tion of manners.” In Scotland, the key book was
Daemonologie (1597) by James VI (from 1603 also
James I of England), which viewed witchcraft as an
attack on the godly commonwealth. American pu-
ritan texts repeated the themes of the English Ja-
cobean works. The most notable was Cotton
Mather’s A Discourse of the Wonders of the Invisi-
ble World (1692). Puritans also preached against
witchcraft, and some demonologies were recon-
structed from sermons. Though the printed works
contain many differences, and though some puri-
tans argued belief in witchcraft was a delusion, one
that detracted from God’s providence, their simi-
larities make it possible to identify, tentatively, a
puritan idea of witchcraft.

The Protestant Reformation strengthened the
importance of Satan by emphasizing the concep-
tion of personal sin. As it presented the apocalypse
as imminent, the struggle between God and the
devil, at its height in the Last Days, became more
important, and this importance was reflected in
Protestant ideas of witchcraft. Puritan ideas, driven
by biblicism, emphasized the importance of the key
witch-hunting biblical texts, Isaiah 28:15 and Exo-
dus 22:18, though these were important to all
Christians. The puritan conception of witchcraft
was narrower than Catholic ones that highlighted
the importance of the sabbat, or witches meetings.
The idea of the demonic pact, signed by the witch
to confirm an association with Satan, was particu-
larly menacing to puritans, as it inverted their
covenant theology, in which the promise was be-
tween God and the Christian. To avoid accusations
of Manichaeism, Puritan authors argued that
witchcraft was possible only by divine permission.
They rejected the views of skeptics, arguing, as did
Richard Greenham, that “it is a policy of the Devil
to persuade us there is no Devil.” Puritan diarists,
such as Lady Margaret Hoby and Nehemiah
Wallington, described their lives as a constant
struggle with Satan. Puritan Decalogue morality
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categorized witchcraft as a sin against the first com-
mandment, and, as Puritans taught a second com-
mandment against images, they tended to be more
concerned with the idolatry of image worship than of
devil worship, the focus of Catholics and Lutherans.

Puritan authors were distinctive in that they saw
all forms of magic, not just maleficium, as harmful
magic. This resulted in the religious polarization of
remedies for witchcraft, especially white magic.
Puritanism had removed much of the therapeutic
healing repertoire of the Catholic and more ortho-
dox Protestant Churches. Puritan authors were
strongly hostile to magical healers. William Gouge
criticized those who resorted to sorcerers and cun-
ning folk. George Gifford condemned healing in
absolute terms, arguing that “the charmer . . . is the
instructor of the enchanter.” Although Perkins and
others argued that the best protection was to re-
main within the covenant of God’s grace, some pu-
ritans used traditional countermeasures, as did the
puritan cleric who advocated “scratching” in the
case of the witches of Warboys in 1593. Unlike Eu-
ropean Calvinists, English puritans did not deny
the reality of exorcism. There were many puritan
and dissenting cases of possession. John Darrell,
the puritan cleric involved in a number of high-pro-
file cases in the 1590s, used fasting and prayer to
demonstrate the power of the puritan ministry in
dispossession. He was supported by puritans such
as Richard Bernard and Arthur Hildersham, but his
supposedly feigned “dispossession” of William
Somers was seized upon by the anti-puritans
Richard Bancroft and Samuel Harsnett, who un-
dermined puritanism, as did later Laudians, by as-
sociating it with fraudulent exorcism.

The Decline of Belief in Witchcraft
The decline of witchcraft beliefs at the elite level
was opposed by puritans, who continued to pro-
mote the reality of a corporeal devil and advocated
belief in witchcraft well into the eighteenth cen-
tury. The Cambridge Platonist Henry More har-
nessed belief in witchcraft in the late seventeenth
century as ammunition against a rising tide of
“atheism.” The Yorkshire Nonconformist Oliver
Heywood readily believed in witchcraft, as did

Richard Baxter, who wrote The certainty of the
world of spirits (1691). Their opponents combined
scientific rationalism with virulent anti-Calvinism,
equating belief in witchcraft with puritanism. Sir
Robert Filmer, a royalist, gave a stinging critique of
Perkins’s proofs of witchcraft, in his Advertisement
to the Jurymen of England (1653), his skepticism
forming part of an anti-Calvinist agenda. Orthodox
ideas, such as those of Francis Hutchinson’s An
Historical Essay Concerning Witchcraft (1718), re-
jected puritan demonologies and consigned belief
in witches to the superstitious past.

Persecution of Witches
The persecution of witches in puritan areas was no
more intensive than elsewhere. Of around 500 exe-
cutions in England, only a minority might be seen
as partially puritan. Without the achievement of a
godly state, persecution was sporadic and relied
more on village tensions and reputations than on
the enthusiasm of central or local government. Pu-
ritans were involved in a number of important
cases, including that of the witches of Warboys
(1593), whose story was spread through a popular
pamphlet and an annual commemorative sermon
in Cambridge. Political attempts to ascribe witch-
craft beliefs to puritan delusion can be seen in the
Darrell case and in Lancashire in 1633. The most
intense persecution occurred in East Anglia in
1645–1647, when at least 250 people were tried as
witches and over 100 executed, under the semipro-
fessional witch-hunter Matthew Hopkins and his
puritan associate John Stearne. The panic was also
encouraged by godly communities and clergymen,
including Samuel Fairclough and Edmund Calamy.
The witch-hunters had an unusually strong concern
to discover sexual pacts with the devil, which may
have been derived from puritan authors, in particu-
lar Perkins. It would be wrong, however, to polarize
even this outbreak, which was opposed by some
puritans, benefited from the breakdown of local
government, and relied on local support and exist-
ing suspicions.

In Scotland, there were more than 1,000 execu-
tions, with national panics in 1590–1591, 1597,
1629–1630, 1649, and 1661–1662. These persecu-
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tions can be associated with puritanism and the de-
sire of the Kirk to educate and Christianize. It is
plausible that persecutions, considered as a whole,
relied for their impetus on the political drive for a
godly state, but in individual cases, accusations ap-
pear to have stemmed from local suspicions and so-
cial and economic problems.

In the American colonies, persecution was spo-
radic, though geographically widespread. The
panic at Salem Village in 1692, in which over 100
people were arrested, 19 hanged, and 1 pressed to
death, was only its most famous manifestation. The
puritanism of Salem Village was just one aspect of
the social separation between it and the richer
Salem Town. The Independent church in the vil-
lage was established in 1689. The minister, Samuel
Parris, spurred on the panic in his sermons, but
prosecution relied on a breakdown in colonial gov-

ernment and a feud between the Parris and Put-
nam families. Puritan ministers from Massachu-
setts were important in stopping the panic: they de-
nounced the executions, arguing that the accusers
were possessed, not bewitched.

See also: Devil, Salem Witchcraft
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Advowsons
The right of nomination or presentation to an ecclesiasti-
cal living. An advowson was a property right that could
come into the hands of a lay patron through the purchase
of church land. By exercising this right, lay patrons had
the opportunity to shape the character of local religion.

Agitators
During the English Civil Wars of the 1640s, this formal
term was used to describe representatives of the rank-
and-file soldiers of the New Model Army who were cho-
sen to negotiate with the officers of the army.

Alienation
The transfer of property, as in a church benefice.

Altar
The term used in the early church to refer to the table
where the priest celebrated the sacrament of the Eu-
charist. The term carried connotations of sacrifice and
thus fit with the church’s view of the sacrament as a
reenactment of Christ’s sacrifice on the cross. The prin-
cipal altar in a church was located at the east end of the
church, in the chancel. The altar tended to be made of
stone and could be plain or ornate. With the Reforma-
tion, many sought to redefine the sacrament to evoke the
communion of Christ with his disciples at the Last Sup-
per. They preferred to call the table a communion table
and to reposition it so as to allow those receiving com-
munion to gather around it.

Archdeacon
A church official to whom a bishop has granted adminis-
trative responsibilities for parishes within a geographical
area called an archdeaconry. The archdeaconry may be
further subdivided into deaneries, each with a dean re-
porting to the archdeacon.

Archpriest
The title given by the pope in 1598 to the clergyman
placed over those English Catholic priests who were not
members of a religious order such as the Jesuits.

Assurance
The certainty of salvation achieved by those who be-
lieved themselves to be God’s elect.

Athanasian Creed
An ancient Trinitarian creed, not actually written by the
fourth-century church father Athanasius but later, per-
haps in the sixth century. Its occasional use was pre-
scribed by the liturgy of the Church of England.

Barebone’s Parliament
One of the names given to the parliament of 1653, also
referred to by some as the Nominated Parliament. The
Council of the Army selected 140 members from nomi-
nations that came from puritan congregations. One of
the members was named Praise-God Barebone. The
parliament was called the Barebones Parliament by
mockers, and the name stuck. The parliament divided
over radical reform proposals and dissolved itself in De-
cember 1653.

Bartholomew Ejections
On St. Bartholomew’s day, 24 August 1662, about a
thousand clergy of Puritan sympathies were ejected
from their positions in the Church of England because
of their refusal to accept the 1662 Act of Uniformity,
which required them by that date to publicly agree to
use the Book of Common Prayer and to submit to reor-
dination by bishops if they had not been so ordained.
Perhaps nearly another thousand had been ejected in
1660 with the restoration of the monarchy, or shortly
thereafter.
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Benefice
An ecclesiastical office such as a rectory, deanery, or
vicarage.

Bible Commonwealths
A term referring to the New England puritan colonies
that reflects the goal of the founders to create godly so-
cieties, in accord with the will of God as expressed in the
Bible.

Cambridge Platonists
A group of English scholars and thinkers, centered at
Cambridge University, who developed a Christian Pla-
tonism in the middle of the seventeenth century as a
philosophical defense of the Christian faith and of the
reality of the spiritual realm. Notable among them were
Benjamin Whichcote, John Smith, Ralph Cudworth, and
Henry More.

Canons
Laws legislated for the governance of the Church of En-
gland by the convocations (assemblies of bishops and
representative clergy) of Canterbury and York.

Casuistry
The branch of ethics that seeks to apply general rules of
religion and morality to resolve particular cases of con-
science. Sometimes used in a negative sense, almost as a
synonym for rationalization.

Chancel
The area of the church where, prior to the Reformation,
the priest would conduct the sacrifice of the Mass. Be-
lieved to be holier than the rest of the church, it was
sometimes also referred to as the Sanctuary. The chancel
was often physically separated from the body of the
church by a screen.

Chantry
A place, usually a side altar, where a priest said masses
for the release of a deceased soul from purgatory. It also
referred to the office held by the priest, which was
funded by an endowment created for the purpose of
having masses said for the particular individual. The
chantries were dissolved in 1547 as part of the English
Reformation.

Chaplain
A priest who officiated at a chapel, serving the religious
needs of a private family. Noble families often hired a
chaplain to be sure of getting the religious counsel they
desired.

Church Ales
Community festivals to raise funds for the parish church.

Church Papist
This is a term used to refer to Roman Catholics who
chose to fulfill the legal requirements of attending re-
ligious services in a Church of England parish while
retaining loyalty to Catholicism in conscience. They
were thus distinguished from those who openly re-
cused themselves from Church of England services.
See “Recusants.”

Churching
Sometimes referred to as purification, this was a cere-
mony required by the church whereby a woman was al-
lowed back into the church following childbirth.

Churchwardens
Lay officers of the parish who administered church
property, including bequests to the parish; staged en-
tertainments such as church ales to raise funds; col-
lected fees for bell ringing and burials; and were re-
sponsible for the maintenance of the church. Most
often there were two wardens for a parish, chosen by
the parishioners at Easter. Surveys of English parishes
in the early modern period suggest that individuals
from the highest and lowest strata of society were un-
likely to be chosen, meaning that the wardens tended
to come from the middling ranks of society. Wardens
were expected to report moral offenders to the
archdeaconry courts and to respond to the visitation in-
quiries of the bishop. Their influence in a parish could
be considerable.

Classis and Classes
In the system of presbyterian government proposed by
the Westminster Assembly, England was to be divided
into provinces (roughly the same as counties), with each
province divided into classes (the plural of classis). Each
classis included a group of parishes, and they were to be
governed by clergymen and lay elders, known collec-
tively as presbyters, from the Greek term for “elders,”
from the constituent parishes.

Combination lecture
A voluntary arrangement by a group of clergy to provide
regular preaching, usually in a market town.

Comprehension
The proposal that the post-Restoration Church of En-
gland be broadly based to include a variety of beliefs and
practices.
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Consistory Court
The court in the Church of England that administered
ecclesiastical justice within a diocese. In a presbyterian
system, it is a court of lay elders and clergy that regulates
the moral life of a congregation.

Conventicle
A term used in a variety of ways to refer to prohibited re-
ligious meetings.

Convocations
The clerical assemblies of the two provinces of the En-
glish church, Canterbury and York. By the end of the
thirteenth century, the bishops, abbots, archdeacons,
and representatives of the clergy of each diocese met in
convocation to legislate for the province.

Court of Augmentations
The court established in 1535 that administered the
lands and possessions of the dissolved religious houses,
such as the monasteries. One of its purposes was to aug-
ment the royal income through the sale of those proper-
ties and possessions.

Curate
A clergyman who was a deputy appointed to serve a
parish by the individual who held the living.

Decalogue
An alternative name for the Ten Commandments.

Degradation
The depriving a clergyman of his holy orders, benefice,
and privileges.

Deprivation
The removal of a clergyman from his ecclesiastical living.

Directory of Public Worship
Adopted by Parliament in 1645 on the recommendation
of the Westminster Assembly; a document that called for
a new liturgy that would have replaced the Book of
Common Prayer. It was seen as the first step in estab-
lishing a presbyterian system, but was ignored in much
of the country.

Dissenting Academies
Schools for the training of young men, especially for the
ministry, that were established by Protestant dissenters
from the Church of England after the restoration of the
monarchy in 1660 and the exclusion of Dissenters from
the universities of Oxford and Cambridge.

Ecclesiology
The theological study of the nature and characteristics of
the church. It was a hotly contested subject in the Re-
formation period, as individuals sought to determine
what the shape of the true church was.

Elect
In a religious context, a term used to refer to those
whom God had selected (elected) for salvation.

Erastianism
The philosophy that claimed that the state should main-
tain responsibility for the church.

Eschatology
The branch of theology that deals with the Last Things
(that is, the events that were expected to accompany the
end of the world).

Et Cetera Oath
The “et cetera oath,” required of all clergy by Convoca-
tion in 1640, was an oath never to undertake alteration of
the church’s government “by Archbishops, bishops,
deans, archdeacons, etc.” It was one of the canons in-
tended to codify Archbishop William Laud’s innovations,
and it was seen by puritans and their supporters as an-
other step in reintroducing Catholicism to England.

Ex Officio Oath
The ex officio oath was employed in prerogative courts
such as the Court of High Commission; by it, a person
could be compelled to indict himself on his own evi-
dence.

Excommunication
A penalty whereby an individual is cut off from the
church and denied participation in its affairs.

Exorcism
The process of expelling devils or evil spirits from a pos-
sessed person by means of prayer. Exorcisms could be
public events in which clergy enhanced their reputations
by means of a successful exorcism.

First Fruits and Tenths
Beneficed clergy in England were required to pay the
Exchequer (Crown treasury) the first year’s revenue
(“first fruits”) from their living as assessed by the Crown,
and then a tenth of their income thereafter.

Five Articles of 1618
Articles passed by the General Assembly of the Church
of Scotland in 1618 at the insistence of King James VI (of
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Scotland) and I (of England). They provided for the ob-
servance of holy days, stipulated that the sacrament of
confirmation be administered by bishops, required
kneeling at Holy Communion, and allowed for private
baptism and communion. They were perceived by many
as signaling a drift back toward Catholic practice.

Font
A receptacle for holding the water used in the sacrament
of baptism. In the pre-Reformation church, the font was
most often made of stone and set on a carved stone
pedestal located in the nave of the church, near the en-
trance. Some reformers wished to replace the font with
a movable basin, which could be brought to the area
near the communion table for the sacrament.

Freewillers
A sect in the sixteenth century that believed in the exer-
cise of free will in achieving salvation and that generally
supported religious toleration. The sect existed in the
country of Essex and elsewhere during Edward’s reign.
A group of Freewillers was arrested by the religious au-
thorities under the Roman Catholic Mary Tudor.

Gathered Church
A church or congregation that is organized by the volun-
tary coming together of the members, as distinguished
from a parish church where membership is determined
by virtue of one’s geographical location. Such congrega-
tions of churches are usually self-governing.

General Assembly
The governing body of the Church of Scotland. Origi-
nally composed of members of the three estates, by the
seventeenth century it consisted of clergy and elders
chosen by local presbyteries.

General Baptists
English and later colonial American Baptists who were not
Calvinists, but adhered to an Arminian theology, so named
because of their belief in a general offer of salvation to all.
General Baptists go back to John Smyth and Thomas Hel-
wys at the beginning of the seventeenth century.

Grammar School
A school in which someone who had already received an
elementary education in reading and writing would pur-
sue a classical curriculum, preparatory to entering a
university.

Guilds
Also referred to as confraternities, guilds were associa-
tions of local Christians in the pre-Reformation era.

They were designed to further piety and to support the
members in tangible ways. In the nonreligious context,
the term guild refers to associations of craftsmen or
others who regulated the business conduct of the
members.

Homily
Another term for a sermon. From the 1540s on, the
Church of England issued an official Book of Homi-
lies, which offered packaged sermons for clergymen
not licensed to preach or unable to preach their own
sermons.

Host
The wafer of consecrated bread that was distributed in
Holy Communion. Catholics and Protestants disagreed
over the nature of the host.

Incumbent
The individual who holds an office. In a religious context
this was the individual who held a benefice, such as a
rector or a vicar.

Induction
There were various stages leading to clergyman receiv-
ing a benefice in the Church of England. Ordination
was the first stage, in which the individual was admit-
ted to the ministry through a ceremonial laying on of
hands. After an ordained minister was chosen to hold a
living (benefice), he was instituted by a bishop, em-
powering him to exercise the spiritual responsibilities
of the living. Induction, usually by an archdeacon, then
followed, whereby the minister acquired legal posses-
sion of the rights, tithes, and other endowments of the
parish.

Infralapsarianism
The term infralapsarian comes from Latin words that
mean, roughly, “after the fall,” in this case the fall of
Adam. Infralapsarianism was a further definition of the
doctrine of predestination, according to which God’s de-
crees of election and reprobation are logically subse-
quent in the divine mind to God’s decree of creation and
permission of the Fall. To put that in lay language, God
was believed to have decided first that he would create
the world and human beings and allow Adam and Eve to
fall; only then did God decide that he would save only
some of those who were born of Adam and Eve (and
thus inherited their guilt), leaving the rest to the just
punishment of the sins they would commit. For the
other main interpretation of the doctrine of predestina-
tion, see Supralapsarianism. For more discussion, see
the entry on predestination.
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Inns of Court
Located in Westminster, these were the residential inns
in which men trained for the practice of the law. Four of
them—Gray’s Inn, Lincoln’s Inn, the Inner Temple, and
the Middle Temple—licensed those who were admitted
to plead in the national courts. Some attended the Inns
to be admitted to the bar; others used attendance to ac-
quire knowledge useful in managing their estates, to ac-
quire social polish, or to form friendships that would be
useful in later life. A number of prominent puritan
clergy, such as Richard Sibbes, were preachers at the
Inns.

Institution
See Induction.

Interregnum
An interregnum is any period between two reigns. When
capitalized, the term refers to the period between the
execution of King Charles I in 1649 and the return of the
monarchy with his son King Charles II in 1660.

Latitudinarian, Latitudinarianism
These were general terms used in the later seventeenth
century to refer to liberalized forms of Christianity both
within and outside the Church of England. Latitudinar-
ians emphasized reason and individual judgment over
prescribed church doctrines.

Lecturer
A minister hired specifically to preach, without obliga-
tion to administer the sacraments or officiate in church
services. Puritans saw the holding of such a post as a
means of preaching God’s word without being faced with
the requirement to use ceremonies or practices that they
considered unscriptural. A lecturer might be hired to
supplement the ministry of a rector or vicar who was not
prepared to preach or who preached infrequently. Lec-
turers were also hired by towns to offer regular sermons
on market days. A combination lectureship brought a
number of lecturers together to take turns preaching.

Liturgy
A prescribed form or set of forms for public worship,
which included the gestures and words used in acts of
worship.

Living
See Benefice.

Millenarianism
The belief that at some point in the future there will be
a millennium, a thousand-year rule of Christ and the

saints. There are a variety of nuances that were not al-
ways clearly developed or discussed in the sixteenth and
seventeenth centuries. One concerns the timing of the
millennium in reference to the second coming of Christ,
with one position (later referred to as premillennialism)
seeing the second coming as the event that was going to
transform earthly existence and begin the millennium,
and the other (postmillennialism) seeing the second
coming as the climax of the thousand-year rule of the
saints. Closely associated with this is a difference over
the role of human beings. One position sees the trans-
formation precipitated by a cataclysmic and cleansing
devastation of the world (an apocalypse), with human
beings passive. Another view is that human beings, with
the grace of God, have a role in perfecting society and
ushering in the millennium. During the English conflicts
of the mid-seventeenth century, some groups, such as
the Fifth Monarchists, felt called upon to engage in
bringing about the millennium.

Nave
The main body of the church in which the members of
the congregation stood (in the Middle Ages) or sat
(which became more common in the early modern era).
In larger churches seating areas were separated by
aisles.

New England Way
The system of New England church organization and
practice as developed in the colonies in the 1630s and
1640s, whose essential characteristics were relative inde-
pendence for each congregation and membership in the
congregation only for those who were convinced they
were saved. In the debates over English church reform
during the 1640s and 1650s, the Dissenting Brethren
and others often pointed to the “New England Way” as a
model worth considering. Presbyterians frequently were
critical of the system.

Nonjurors
The term refers to the four hundred or so Church of En-
gland clergymen who refused to take the oath of alle-
giance to William and Mary following the Glorious Rev-
olution of 1688. They justified their refusal on the basis
that James II was still de jure (by law) the monarch of
England and William and Mary were not. These Non-
jurors were consequently deprived of their livings.

Non-Separating Congregationalism
A term employed by some to distinguish those Congre-
gationalists, such as the New Englanders of the 1630s,
who maintained that they had not left the Church of En-
gland, as well as other Congregationalists who sought a
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position within a larger church, from the Separatists,
who also advocated congregational polity but who sev-
ered ties with the national church.

Ordination
Ordination was the rite that empowered bishops, priests,
and deacons. The Church of England adopted most of
the ceremonies of the Roman Catholic Church in this
regard. Those submitting themselves for ordination
were to be examined by a bishop or his representative on
their knowledge and vocation and regarding their behav-
ior. In the ceremony itself, the bishop placed his hands
on the head of the candidate and charged him to be a
faithful preacher and minister of the sacraments.

Overseers of the Poor
Parish officials appointed by the vestry and charged with
administering the poor laws.

Parish Chest
In 1538 Thomas Cromwell directed that each parish ob-
tain a “secure coffer” to hold its records. These chests
can often be seen in English churches today.

Particular Baptists
Calvinistic Baptists who believe in predestination, that
is, God’s choice of particular persons for salvation. They
first appeared as a group in England in the 1640s.

Patristic
Pertaining to the church fathers, a group of early Chris-
tian writers who lived after the New Testament period
but preceded the medieval theologians, in other words,
non-biblical writers of Christian antiquity. Their author-
ity carried weight with both Protestants and Roman
Catholics. Prominent among the Latin fathers were Ter-
tullian, Cyprian, Augustine, and Ambrose, and among
the Greek fathers, Irenaeus, Basil, and Chrysostom.

Pelagianism
A viewpoint associated with the heretic Pelagius (d.
419), an opponent of St. Augustine, who was accused of
teaching that man earned salvation by his own efforts
and possessed free will.

Pluralism
The practice of a clergyman holding two or more liv-
ings simultaneously. The impetus to pluralism came
from the difficulties caused by the poor remuneration
provided by many livings and the need to provide an
educated preaching ministry. The objection was that
clergy in these circumstances neglected their pastoral
responsibilities.

Practical Divinity
Preaching, writing, and counsel designed to apply the
doctrines of faith to the everyday lives of believers, coun-
seling them on how to pray and meditate and how to de-
tect signs of their spiritual state. It became a central con-
cern of puritans such as Richard Rogers in the late
sixteenth and early seventeenth centuries.

Practical Syllogism
A term often used to describe the spiritual logic of those
Protestants, including puritans, who held that good be-
havior was the logical consequence of spiritual election.
In other words, believers were assured that, if they ex-
hibited good behavior, this was evidence of the transfor-
mation of their souls that was taking place because God
had “elected” them for salvation and was now acting in
their lives.

Precentor
The director of music in the church.

Pulpit
The pulpit is an elevated platform in the church from
which lessons may be read and sermons preached. They
began to appear in the fourteenth century with the pop-
ularity of itinerant Franciscan preachers. With the
greater emphasis on preaching following the Reforma-
tion, Edward VI ordered that every church should have
a “comely and honest pulpit.” Many of these became
towering, elaborate structures.

Purgatory
In Catholic belief, purgatory was a place where the souls
of the departed went to be purged of the consequences
of their sins before being able to enter heaven. The time
one spent in purgatory could be reduced by indulgences
one received for one’s actions while still living, and by
the application to the individual in purgatory of credits
earned through the efforts of those still on earth. Protes-
tants rejected the belief in purgatory.

Rector
The rector was the incumbent of a parish to whom the
tithes were owed. The rector was responsible for main-
tenance of the church chancel and the rectory and for
providing service books and vestments for the conduct
of religious services. When the right to tithes was appro-
priated to a layperson or corporate body, a vicar was ap-
pointed to perform the tasks of the rector.

Recusants
Recusants were those, primarily Roman Catholics, who
recused themselves from (refused to attend) services of
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the Church of England, attendance at which was re-
quired by law. From 1552 they were subject to weekly
fines, which were substantially increased in 1581.

Regicides
The fifty-nine commissioners who signed the death war-
rant for Charles I in 1649 and thus became king-killers
(the literal translation of regicides).

Reredos
A decorative screen made of stone or timber that tradi-
tionally covered the wall behind and above the altar. The
reredos could be decorated with painted panels or stat-
ues in its various niches.

Root and Branch Petition
In 1640 Parliament was presented with this petition,
signed by over 15,000 London laypeople and clergy, call-
ing for the abolition of episcopacy “with all its dependen-
cies, roots and branches.” In response a bill was intro-
duced in May 1641 that would have abolished bishops,
deans, and chapters and replace them with regional com-
missions of clergy and laymen to organize church affairs,
but the bill was passed over in favor of other proposals.

Sacraments
A sacrament is an outward and visible sign, or rite, that is
held by some to bestow, by others (most puritans among
them) to symbolize the bestowing of inward grace. In
the Catholic Church there are seven sacraments: bap-
tism, confirmation, the Eucharist (or Holy Commu-
nion), matrimony, ordination, penance, and the last rites.
Protestant churches, including the Church of England
in the sixteenth and seventeenth centuries, reduced the
official sacraments to two, baptism and the Eucharist.

Sanctification
This term may refer to the process whereby God makes
a sinner whom he has elected holy, or it may refer to the
state of holiness of the elect, which enables them to bet-
ter follow God’s will.

Sect
A congregation or group of congregations that has split
from an established church because of a strongly held
and distinctive spiritual insight.

Select Vestry
See Vestry.

Solifidianism
The belief that man is justified, or saved, by faith alone,
a position taken by most Protestant theologians.

Star Chamber
A prerogative court (that is, a court established on the
king’s authority) that met in the Star Chamber of the
Palace of Westminster. It was used in the sixteenth cen-
tury for political cases and cases involving public order.
It operated outside the provisions and restrictions of the
common law. It was used by Charles I to deal with his
opponents and was abolished by the Long Parliament.

Supralapsarianism
The term supralapsarianism comes from the Latin
words meaning “before the fall,” in this case the fall of
Adam. It was used to describe an elaboration of the doc-
trine of predestination in which the decrees of election
and reprobation are said to logically precede in the di-
vine mind the decree of creation and the divine permis-
sion of the fall. In effect, the belief was that God had de-
cided first that some human beings would be saved and
some damned, and that he had decided which would
meet which fate, simply by his inscrutable will; after-
wards he decided to create the world and human beings
and to allow Adam and Eve to fall. For the other main
interpretation of the doctrine of predestination, see In-
fralapsarianism. For more discussion, see the entry on
predestination.

Surplice
A white linen robe that was part of the vestments worn
by priests while officiating at religious services. Protes-
tants wished to do away with this article of dress, which
they associated with Roman Catholic practice, but the
Church of England, while discarding other vestments,
insisted on its use.

Tithes
Tithes were payments of a tenth of one’s personal in-
come, profits, or agricultural produce to the church.
These traditional payments were intended for the sup-
port of the local parish clergyman. In the Middle Ages,
the legal right to tithes was impropriated (taken over) by
a monastery or a bishop, who paid a portion of the tithes
to the clergyman whom they installed in the parish. With
the Reformation, impropriation rights that had belonged
to monasteries were acquired by the laymen who ac-
quired monastic lands. A common complaint was that
many of these laymen kept the bulk of the tithes as per-
sonal income while paying the parish clergyman a pit-
tance. In Scotland the term used was teind.

Transubstantiation
The Roman Catholic belief that the consecration of
bread and wine by a priest during Mass transforms those
“elements” into the body and blood of Jesus Christ.
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Unitarians
Those who rejected the doctrine of the Trinity and in-
sisted on the unity of the Godhead.

Universalism
Belief in the ultimate salvation of all human beings;
sometimes used to designate the Arminian belief that re-
jected the election of particular persons to salvation and
taught that salvation was universally available for all
human beings.

Vestments
The clothing worn by clergy in performing religious ser-
vices. In the pre-Reformation church these included an
alb, cassock, chasuble, cope, girdle, stole, and surplice.
Protestants saw these as symbolic of the Roman Catholic
doctrine that ordination to the priesthood conferred
special powers and rejected their use. The insistence of
the Church of England that the surplice continue to be
used was a source of contention between the leaders of
that church and the puritan reformers.

Vestry
Originally, a room in the church where vestments were
stored. The term also came to refer to the members of
the parish gathered there to make decisions on the gov-
ernment of the church. In most parishes the vestry was
composed of all householders in the parish. During the
sixteenth century, in some parts of England, responsibil-
ities were shifted to a “select vestry” composed of some

of the wealthier members of the community. Such select
vestries might fill vacancies by their own choice rather
than by vote of the parish as a whole, thus contributing
to an oligarchic shift in those communities.

Vicar
In a parish where the tithes were in the control of a
layperson or corporate body, the clergyman who served
the parish was referred to as a vicar rather than as a rector.

Visitation
A required inspection of a diocese by a bishop (diocesan
visitation) or of an archdiocese by an archbishop. Visita-
tion articles were items of inquiry that were distributed
to parish officials preparatory to the actual visit.

Wall Paintings
In the Middle Ages, the walls of many parish churches
were adorned by paintings that depicted scenes from
scripture, episodes in the lives of saints, and images of
the Last Judgment. At the Reformation, these paintings
were generally covered over with whitewash.

Works
In discussions of the process of salvation, the term works
was shorthand for acts of human agency—such as obser-
vances of ritual, acts of charity, and the like—that some
believed could help an individual earn, or merit, salva-
tion. Most puritans believed that one could never be
saved by works, only by faith.
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Anne Hutchinson’s Statement
In the course of her trial before the General Court,
Anne Marbury Hutchinson told the magistrates
and those assembled how God had come to her and
how she had reached the conclusions that had
brought her to the attention of the authorities. As-
suming that this is an accurate account of what she
said, it is the closest we have to an account of her
beliefs in her own words. This statement was used
as ground to convict her, both for her claim of im-
mediate revelations from God, and the threat to the
colony she made at the end of it.

Source: John Winthrop, A Short Story of the Rise,
reign, and ruine of the Antinomians, Familists &
Libertines that infected the Churches of New
England (London, 1644).

When I was in old England, I was very much troubled at
the constitution of the churches there, so far as I was
ready to have joined the Separation [Separatists].
Whereupon I set aside a day for humiliation by myself to
seek direction from God. And then God did discover
unto me the unfaithfulness of the churches, and the dan-
gers of them, and that none of those ministers could
preach the Lord Jesus aright, He had brought to mind
that [passage] in 1 John 4:3, Every spirit that confesseth
not that Jesus Christ is come in the flesh, is the spirit of
Antichrist. I marveled what this should mean, for I knew
that neither Protestants nor Papists did deny that Christ
was come in the flesh, and are the Turks then the only
Antichrists?

Now I had none to open the scripture to me but the
Lord. He must be the prophet. Then he brought to my
mind another scripture [Hebrews 9:16–17], He that de-

nies the testament, denies the death of the testator. From
whence the Lord did let me see that everyone that did
not preach the new covenant denies the death of the tes-
tator. Then it was revealed to me that the ministers of
England were these Antichrists. But I knew not how to
bear this. I did in my heart rise up against it. Then I
begged of the Lord that this atheism might not be in my
heart. After I had begged this light a twelve month to-
gether, at last he let me see how I did oppose Christ
Jesus, and he revealed to me that place in Isaiah
46:12–13, and from thence showed me the atheism of
my own heart, and how I did turn in upon a covenant of
works, and did oppose Christ Jesus.

From which time the Lord did discover to me all sorts
of ministers, and how they taught, and to know what
voice I heard—which was the voice of Moses, which of
John Baptist, which of Christ, the voice of my beloved—
from the voice of strangers. And thenceforth I was the
more careful whom I heard, for after our teacher Mr.
Cotton, and my brother Wheelwright were put down,
there was none in England that I durst hear. Then it
pleased God to reveal himself to me in that of Isaiah
30:20, Though the Lord give thee the bread of adversity,
etc., yet thine eyes shall see thy teachers. After this, the
Lord carrying Mr. Cotton to New England (at which I
was much troubled) it was revealed to me that I must go
thither also, and that there I should be persecuted and
suffer much trouble.

I will give you another scripture, Jeremiah 46 [:28],
Fear not, Jacob my servant, for I am with thee, I will
make a full end of all the nations, etc. The Lord did re-
veal himself to me, sitting upon a throne of justice, and
all the world appearing before him. And though I must
come to new England, yet I must not fear nor be dis-
mayed. The Lord brought another scripture to me, Isa-
iah 8:11, The Lord spake this to me with a strong hand,
and instructed me that I should not walk in the way of
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the people, etc. I will give you one place more which the
Lord brought to me by immediate revelations, and that
doth concern you all. It is in Daniel 6 [:4–5]. When the
presidents and princes could find nothing against him,
because he was faithful, they sought matter against him
concerning the law of God, to cast him into the lion’s
den. So it was revealed to me that they should plot
against me. But the Lord bid me not to fear, for he that
delivered Daniel and the three children his hand was not
shortened. And see this scripture fulfilled this day in
mine eyes.

Therefore take heed what ye go about to do unto me,
for you have no power over my body, neither can you do
me any harm, for I am in the hands of the eternal Jeho-
vah, my Savior. I am at his appointment. The bounds of
my habitation are cast in heaven. No more do I esteem
of any mortal man than creatures in his hand. I fear none
but the great Jehovah, which hath foretold me of these
things, and I do verily believe that he will deliver me out
of your hands. Therefore, take heed how you proceed
against me, for I know that for this you go about to do to
me, God will ruin you and your posterity, and this whole
state.

Book of Sports
The declaration issued by Charles I in 1633, which
incorporates the declarations issued by his father,
King James I, in 1617 and 1618. See the entry for
“Book of Sports.”

Source: The King’s Majesty’s declaration to his
subjects concerning lawful sports to be used
(London, 1633).

Our dear father of blessed memory, in his return from
Scotland, coming through Lancashire, found that his
subjects were debarred from lawful recreations upon
Sundays after evening prayers ended, and upon Holy-
days; and he prudently considered that, if these times
were taken from them, the meaner sort who labor hard
all the week should have no recreations at all to refresh
their spirits: and after his return, he further saw that his
loyal subjects in all other parts of his kingdom did suffer
in the same kind, though perhaps not in the same de-
gree: and did therefore in his princely wisdom publish a
Declaration to all his loving subjects concerning lawful
sports to be used at such times, which was printed and
published by his royal commandment in the year 1618,
in the tenor which hereafter follows:

Whereas upon our return the last year out of Scot-
land, we did publish our pleasure touching the recre-

ations of our people in those parts under our hand; for
some causes us thereunto moving, we have thought good
to command these our directions then given in Lan-
cashire, with a few words thereunto added, and most ap-
plicable to these parts of our realms, to be published to
all our subjects.

Whereas we did justly in our progress through Lan-
cashire rebuke some Puritans and precise people, and
took order that the like unlawful carriage should not be
used by any of them hereafter, in the prohibiting and un-
lawful punishing of our good people for using their law-
ful recreations and honest exercises upon Sundays, and
other Holy-days, after the afternoon sermon or service,
we now find that two sorts of people wherewith that
country is much infected, we mean Papists and Puritans,
have maliciously traduced and calumniated those our
just and honorable proceedings: and therefore, lest our
reputation might upon the one side (though innocently)
have some aspersion laid upon it, and that upon the
other part our good people in that country be misled by
the mistaking and misinterpretation of our meaning, we
have therefore thought good hereby to clear and make
our pleasure to be manifested to all our good people in
those parts.

It is true that at our first entry to this Crown and king-
dom we were informed, and that too truly, that our
county of Lancashire abounded more in Popish Recu-
sants than any county of England, and thus hath still
continued since, to our great regret, with little amend-
ment, save that, now of late, in our last riding through
our said country, we find both by the report of the
Judges, and of the Bishop of that Diocese, that there is
some amendment now daily beginning, which is no
small contentment to us.

The report of this growing amendment amongst them
made us the more sorry, when with our own ears we
heard the general complaint of our people, that they
were barred from all lawful recreations and exercise
upon the Sunday’s afternoon, after the ending of all di-
vine service, which cannot but produce two evils: the
one the hindering of the conversion of many, whom their
priests will take occasion hereby to vex, persuading them
that no honest mirth or recreation is lawful or tolerable
in our religion, which cannot but breed a great discon-
tentment in our people’s hearts, especially of such as are
peradventure upon the point of turning: the other in-
convenience is, that this prohibition bars the common
and meaner sort of people from using such exercises as
may make their bodies more able for war, when His
Majesty or his successors shall have occasion to use
them; and in place thereof sets up filthy tippling and
drunkenness, and breeds a number of idle and discon-
tented speeches in their alehouses. For when shall the
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common people have leave to exercise, if not upon the
Sundays and Holy-days, seeing they must apply their
labor and win their living in all working days?

Our express pleasure therefore is, that the laws of our
kingdom and canons of the Church be as well observed
in that county, as in all other places of this our kingdom:
and on the other part, that no lawful recreation shall be
barred to our good people, which shall not tend to the
breach of our aforesaid laws and canons of our Church:
which to express more particularly, our pleasure is, that
the Bishop, and all other inferior churchmen and
churchwardens, shall for their parts be careful and dili-
gent, both to instruct the ignorant, and convince and re-
form them that are misled in religion, presenting them
that will not conform themselves, but obstinately stand
out, to our Judges and Justices: whom we likewise com-
mand to put the law in due execution against them.

Our pleasure likewise is, that the Bishop of that Dio-
cese take the like strait order with all the Puritans and
Precisians within the same, either constraining them to
conform themselves or to leave the county, according to
the laws of our kingdom and canons of our Church, and
so to strike equally on both hands against the condemn-
ers of our authority and adversaries of our Church; and
as for our good people’s lawful recreation, our pleasure
likewise is, that after the end of divine service our good
people be not disturbed, letted or discouraged from any
lawful recreation, such as dancing, either men or
women; archery for men, leaping, vaulting, or any other
such harmless recreation, nor from having of May-
games, Whitsun-ales, and Morris-dances; and the setting
up of May-poles and other sports therewith used: so as
the same be had in due and convenient time, without
impediment or neglect of divine service: and that
women shall have leave to carry rushes to the church for
the decorating of it, according to their old custom; but
withal we do here account still as prohibited all unlawful
games to be used upon Sundays only, as bear and bull-
baiting, interludes and at all times in the meaner sort of
people by law prohibited, bowling.

And likewise we bar from this benefit and liberty all
such known Recusants, either men or women, as will ab-
stain from coming to church or divine service, being
therefore unworthy of any lawful recreation after the
said service, that will not first come to the church and
serve God: prohibiting in like sort the said recreations to
any that, though conform in religion, are not present in
the church at the service of God, before their going to
the said recreations. Our pleasure likewise is, that they
to whom it belongs in office, shall present and sharply
punish all such, as in abuse of this our liberty, will use
these exercises before the end of all divine services for
that day: and we likewise straightly command that every

person shall resort to his own parish church to hear di-
vine service, and each parish by itself to use the said
recreation after divine service: prohibiting likewise any
offensive weapons to be carried or used in the said times
of recreation: and our pleasure is, that this our Declara-
tion shall be published by order from the Bishop of the
Diocese, through all the parish churches, and that both
our Judges of our circuit and our Justices of our Peace be
informed thereof.

Given at our Manor of Greenwich the four and twen-
tieth day of May, in the sixteenth year of our Reign, of
England, France and Ireland; and of Scotland the one
and fiftieth.

Now out of a like pious care for the service of God, and
for suppressing of any humors that oppose truth, and for
the ease, comfort and recreation of our well-deserving
people, His Majesty doth ratify and publish this our
blessed father’s Declaration: the rather, because of late in
some counties of our kingdom, we find that under pre-
tence of taking away abuses, there hath been a general
forbidding, not only of ordinary meetings, but of the
Feasts of the Dedication of the Churches, commonly
called Wakes. Now our express will and pleasure is, that
these Feasts, with others, shall be observed, and that our
Justices of the Peace, in their several divisions, shall look
to it, both that all disorders there may be prevented or
punished, and that all neighborhood and freedom, with
manlike and lawful exercises be used: and we further
command all Justices of Assize in their several circuits to
see that no man do trouble or molest any of our loyal and
dutiful people, in or for their lawful recreations, having
first done their duty to God, and continuing in obedience
to us and our laws: and for this we command all our
Judges, Justices of Peace, as well within liberties as with-
out, Mayors, Bailiffs, Constables, and other officers, to
take notice of, and to see observed, as they tender our dis-
pleasure. And we further will that publication of this our
command be made by order from the Bishops, through all
the parish churches of their several dioceses respectively.

Given at our Palace of Westminster, the eighteenth
day of October, in the ninth year of our Reign.

God save the King

Description of Boston, 1638
John Wiswall emigrated to Massachusetts in the
late 1630s. In 1638 he wrote to George Rigby, an
English friend and benefactor, to describe the new
land in which he had settled. The following descrip-
tion of Boston and the Massachusetts colony is from
that letter.
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Source: Historical Record Commission: Mss of Lord
Kenyon (London, 1894).

There is a pretty castle and fort to which the ships lower
their top gallants before they pass into Boston, and
divers there shoot two or three cannons, and then the
fort will welcome and salute them with one. For the
land, it is a fine land, good for corn, especially Indian
(which is a very precious grain for divers uses besides
bread), good for pasture, and good hay land, plenty of
wood. It is a pleasant country to look upon. Truly, sir, I
like it very well, and so I think any godly man God calls
over will, when he sees Moses and Aaron—I mean mag-
istrate and minister—in church and commonwealth to
walk hand in hand, discountenancing and punishing sin
in whomsoever, and standing for the praise of them that
do well.

Our sovereign Lord and King is King Charles, whose
crown and honor is daily prayed for in all the churches.
Under him we have a Governor, Deputy, and Council,
and men called Assistants, in power, much like your jus-
tices. Constables we have in every town. Men we call
Committees [deputies] we send from every town to the
general Court.

Plantations there are divers, and they succeed and
prosper well. Boston is a pretty town. In it there are fine
houses and some six or seven shops finely furnished with
all commodities. There is a pretty quay and a crane, as at
Bristol, to lade and unlade goods. There is a warehouse
wherein strangers’ and passengers’ goods may be put.
Newtown now is called Cambridge. There a university
house [is] reared, I hear, and a pretty library begun.
There is also Roxbury, Dorchester, Salem, and divers
towns. At Connecticut there are some pretty plantations.
But to wind up all in one word, things prosper well, and
men of pretty parts God sends over, both for church and
commonweal. The Indians are a pretty active, ingenious
people in kind, yet loving to us.

Catholic Worship before the Reformation
Not all Englishmen welcomed the Protestant Refor-
mation launched by King Henry VIII. Roger
Marten (c.1527–1615) was a parishioner in the Suf-
folk parish of Long Melford who was deeply de-
voted to the forms of worship of the pre-Reforma-
tion church. In this excerpt from a memoir he wrote
late in Elizabeth’s reign, he remembers the appear-
ance of the church in the days of his youth, and its
brief restoration during the reign of Queen Mary.

He makes reference to having saved one of the stat-
ues dispensed with at the Reformation, which he
moved to his home.

Source: William Parker, The History of Long
Melford (London, 1873), pp. 70–71.

At the back of the high altar in the said church there was
a goodly mount, made of one great tree, and set up to
the foot of the window there, carved very artificially
with the story of Christ’s passion, representing the
horse-men with their swords and the footmen, etc. as
they used Christ on the mount of Calvary, all being fair
gilt, and lively and beautifully set forth. To cover and
keep clean all the which, there were very fair and
painted boards, made to shut to, which were opened
upon high and solemn feast days, which then was a very
beautiful show. Which painted boards were set up again
in Queen Mary’s time. At the north end of the same
altar, there was a goodly tabernacle, reaching up to the
roof of the chancel, in the which there was one large fair
gilt image of the Holy Trinity, being patron of the
church; besides other fair images. The like tabernacle
was at the south end.

There was also in my aisle, called “Jesus aisle,” at the
back of the altar, a table with a crucifix on it, with two
thieves hanging, on every side, one [of which] which is in
my house, decayed. And the same I hope my heirs will
repair and restore again one day. There was also two fair
[gilt] tabernacles, from the ground up to the roof, with a
fair image of Jesus in the tabernacle at the north end of
the altar, holding a round ball in his hand, signifying I
think that he containeth the whole round world. And in
the tabernacle at the south end there was a fair image of
Our Blessed Lady, having the afflicted body of her dear
son, as he was taken down off the cross, lying along on
her lap, the tears as it were running down pitifully upon
her beautiful cheeks, as it seemed bedewing the said
sweet body of her son, and therefore named the image
of Our Lady of Pity.

There was a fair rood loft with the rood; Mary and
John of every side, and with a fair pair of organs standing
there by; which loft extended all the breadth of the
church. And on Good Friday a priest then standing by
the rood sang the Passion. The side thereof towards the
body of the church, in twelve partitions in boards, was
fair painted with the images of the twelve apostles. All
the roof of the church was beautified with fair gilt stars.
Finally, in the vestry where there were many rich copes
and suits of vestments there was a fair press with fair
large doors to shut to, wherein there were made devices
to hang on all the copes, without folding or crumpling of
them, with a convenient distance the one from the other.
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Conversion Narratives
It was common for puritans to record their
progress towards grace in diaries or other forms of
journals. On occasion, they shared these narratives
with others to help those who would hear or read
the story to achieve a better understanding of their
own religious pilgrimage. There are many such ac-
counts. The following are by two lay believers, one
male and one female.

I. John Winthrop’s Conversion Narrative
John Winthrop was the first governor of the Massa-
chusetts Bay Colony. He emigrated to New En-
gland in 1630, at the age of forty-two. In 1637 he
reviewed his lengthy spiritual diary to compile this
summary of his relationship with God.

Source: The Winthrop Papers, Volume III:
1631–1637 (Boston, 1943), pp. 338–344.

In my youth I was very lewdly disposed, inclining unto
and attempting (so far as my years enabled me) all kind
of wickedness, except swearing and scorning religion,
which I had no temptation unto in regard of my educa-
tion. About ten years of age I had some notions of God,
for in some great frighting or danger, I have prayed unto
God, and have found manifest answer; the remem-
brance whereof many years after made me think that
God did love me, but it made me no whit the better.

After I was 12 years old, I began to have some more
savor of Religion, and I thought I had more understand-
ing in Divinity then many of my years, for in reading of
some good books I conceived that I did know divers of
those points before, though I knew not how I should
come by such knowledge (but since I perceived it was
out of some Logical principles, whereby out of some
things I could conclude other). Yet I was still very wild,
and dissolute, and as years came on my lusts grew
stronger, but yet under some restraint of my natural rea-
son; whereby I had the command of myself that I could
turn into any form. I would, as occasion required, write
letters etc. of mere vanity; and if occasion were, I could
write others of savory and Godly counsel.

About 14 years of age, being in Cambridge, I fell into
a lingering fever, which took away the comfort of my life.
For being there neglected, and despised, I went up and
down mourning with my self; and being deprived of my
youthful joys, I betook my self to God, whom I did be-
lieve to be very good and merciful, and would welcome
any that would come to him, especially such a young
soul, and so well qualified as I took my self to be; so as I

took pleasure in drawing near to him. But how my heart
was affected with my sins, or what thoughts I had of
Christ I remember not. But I was willing to love God,
and therefore I thought he loved me. But so soon as I re-
covered my perfect health, and met with somewhat else
to take pleasure in, I forgot my former acquaintance
with God, and fell to former lusts, and grew worse then
before. Yet some good moods I had now and then, and
sad checks of my natural Conscience, by which the lord
preserved me from some foul sins, which otherwise I
had fallen into. But my lusts were so masterly as no good
could fasten upon me, otherwise then to hold me to
some task of ordinary duties, for I cared for nothing but
how to satisfy my voluptuous heart.

About 18 years of age, (being a man in stature, and
understanding as my parents conceived me) I married
into a family under Mr. Culverwell his ministry in Essex;
and living there sometimes I first found the ministry of
the word to come home to my heart with power (for in
all before I found only light), and after that I found the
like in the ministry of many others. So as there began to
be some change which I perceived in myself, and others
took notice of. Now I began to come under strong exer-
cises of Conscience: (yet by fits only). I could no longer
dally with Religion. God put my soul to sad tasks some-
times, which yet the flesh would shake off, and outwear
still. I had withal many sweet invitations which I would
willingly have entertained, but the flesh would not give
up her interest. The merciful Lord would not thus be an-
swered, but notwithstanding all my stubbornness and
unkind rejections of mercy, he left me not till he had
overcome my heart to give up it self to him, and to bid
farewell to all the world, and until my heart could an-
swer, Lord what wilt thou have me to do?

Now came I to some peace and comfort in God and in
his ways. My chief delight was therein, I loved a Chris-
tian, and the very ground he went upon, I honored a
faithful minister in my heart and could have kissed his
feet. Now I grew full of zeal (which outran my knowl-
edge and carried me sometimes beyond my Calling),
and very liberal to any good work. I had an insatiable
thirst after the word of God and could not miss a good
sermon, though many miles off, especially of such as did
search deep into the Conscience. I had also a great striv-
ing in my heart to draw others to God. It pitied my heart
to see men so little to regard their souls, and to despise
that happiness which I knew to be better than all the
world besides, which stirred me up to take any opportu-
nity to draw men to God, and by success in my endeav-
ors I took much encouragement hereunto. But those af-
fections were not constant, but very unsettled. By these
occasions I grew to be of some note for religion (which
did not a little puff me up), and divers would come to me
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for advice in Cases of Conscience; and If I heard of any
that were in trouble of mind I usually went to comfort
them. So that upon the bent of my spirit this way, and
the success I found of my endeavors, I gave up my self to
the study of Divinity, and intended to enter into the min-
istry If my friends had not diverted me.

But as I grew into employment and credit thereby, so
I grew also in pride of my gifts, and under temptations
which set me on work to look to my evidence more nar-
rowly than I had done before (for the great change
which God had wrought in me, and the general appro-
bation of good ministers and other Christians, kept me
from making any great question of my good Estate,)
though my secret Corruptions, and some tremblings of
heart (which was greatest when I was among the most
Godly persons), put me to some plunges; but especially
when I perceived a great decay in my zeal and love, etc.
And hearing sometimes of better assurance by the seal
of the spirit, which I also knew by the word of God, but
could not nor durst say that ever I had it; and finding by
reading of Mr. Perkins and other books that a reprobate
might (in appearance) attain to as much as I had done.
Finding withal much hollowness and vainglory in my
heart, I began to grow very sad, and knew not what to do.
I was ashamed to open my case to any minister that
knew me. I feared it would shame my self and religion
also, that such an eminent professor as I was accounted
should discover such Corruptions as I found in my self,
and had in all this time attained no better evidence of
salvation, and I should prove a hypocrite. It was too late
to begin anew: I should never repent in truth, having re-
pented so oft as I had done. It was like Hell to me to
think of that in Hebrews 6. Yet I should sometimes pro-
pound questions afar off to such of the most Godly min-
isters as I met, which gave me ease for the present, but
my heart could not find where to rest. But I grew very
sad and melancholy; and now to hear others applaud me
was a dart through my liver, for still I feared I was not
sound at the root, and sometimes I had thoughts of
breaking from my profession, and proclaim my self an
Hypocrite. But those troubles came not all at once but
by fits, for sometimes I should find refreshing in prayer,
and sometimes in the Love that I had had to the saints,
which, though it were but poor comfort (for I durst not
say before the Lord that I did love them in truth), yet the
Lord upheld me, and many times outward occasions put
these fears out of my thoughts. And though I had known
long before the Doctrine of free Justification by Christ,
and had often urged it upon my own soul and others, yet
I could not close with Christ to my satisfaction. I have
many times striven to lay hold upon Christ in some
promise, and have brought forth all the Arguments that
I had for my part in it. But instead of finding it to be

mine, I have lost sometimes the faith of the very general
truth of the promise. Sometimes, after much striving by
prayer for faith in Christ, I have thought I had received
some power to apply Christ unto my soul, but it was so
doubtful as I could have little comfort in it, arid it soon
vanished.

Upon these and the like troubles, when I could by no
means attain sure and settled peace, and that which I did
get was still broken off upon every infirmity, I concluded
there was no way to help it, but by walking more close
with God and more strict observation of all duties. And
hereby, though I put my self to many a needless task, and
deprived my self of many lawful Comforts, yet my peace
would fail upon every small occasion. And I was held
long under great bondage to the Law (sin, and humble
my self; and sin, and to humiliation again; and so day
after day), yet neither got strength to my sanctification,
nor bettered my Evidence, but was brought to such
bondage as I durst not use any recreation, nor meddle
with any worldly business, etc., for fear of breaking my
peace (which, even such as it was, was very precious to
me). But this would not hold neither, for then I grew
very melancholy and mine own thoughts wearied me,
and wasted my spirits.

While I wandered up and down in this sad and doubt-
ful estate (wherein yet I had many intermissions, for the
flesh would often shake of this yoke of the law, but was
still forced to come under it again), wherein my greatest
troubles were not the sense of Gods wrath, or fear of
damnation, but want of assurance of salvation, and want
of strength against my Corruptions. I knew that my
greatest want was faith in Christ, and fain would I have
been united to Christ, but I thought I was not holy
enough. I had many times comfortable thoughts about
him in the word, prayer, and meditation, but they gave
me no satisfaction, but brought me lower in mine own
eyes, and held me still to a constant use of all means in
hope of better things to come. Sometimes I was very
confident that he had given me a hungering and thirsting
soul after Christ, and therefore would surely satisfy me
in his good time. Sometimes again I was ready to enter-
tain secret murmurings that all my pains and prayers,
etc., should prevail no more. But such thoughts were
soon rebuked. I found my heart still willing to Justify
God. Yea, I was persuaded I should love him though he
should cast me off.

Being in this Condition, it pleased the Lord in my
family exercise to manifest unto me the difference be-
tween the Covenant of Grace and the Covenant of
Works (but I took the foundation of that of works to have
been man in innocency, and only held forth in the Law
of Moses to drive us to Christ). This Covenant of Grace
began to take great impression in me. I thought I had
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now enough. To have Christ freely, and to be justified
freely was very sweet to me, and upon sound warrant (as
I conceived), but I would not say with any confidence. It
had been sealed to me, but I rather took occasion to be
more remiss in my spiritual watch, and so more loose in
my Conversation.

I was now about 30 years of age, and now was the
time come that the Lord would reveal Christ unto me,
whom I had long desired, but not so earnestly as since I
came to see more clearly into the Covenant of free
grace. First, therefore, he laid a sore affliction upon me,
wherein he laid me lower in mine own eyes than at any
time before, and showed me the emptiness of all my
gifts and parts, left me neither power nor will, so as I
became as a weaned child. I could now no more look at
what I had been, or what I had done, nor be discon-
tented for want of strength or assurance. Mine eyes
were only upon his free mercy in Jesus Christ. I knew I
was worthy of nothing, for I knew I could do nothing for
him or for my self. I could only mourn and weep to
think of free mercy to such a vile wretch as I was.
Though I had no power to apply it yet, I felt comfort in
it. I did not long continue in this estate, but the good
spirit of the Lord breathed upon my soul, and said I
should live. Then every promise I thought upon held
forth Christ unto me, saying I am thy salvation. Now
could my soul close with Christ and rest there with
sweet content, so ravished with his Love as I desired
nothing nor feared any thing, but was filled with joy un-
speakable and glorious, and with a spirit of Adoption.
Not that I could pray with more fervency or more en-
largement of heart than sometimes before, but I could
now cry my father with more confidence. Me thought
this Condition and that frame of heart which I had after,
was in respect of the former like the reign of Solomon—
free, peaceable, prosperous, and glorious; the other
more like that of Ahaz—full of troubles, fears, and
abasements. And the more I grew thus acquainted with
the spirit of God, the more were my corruptions morti-
fied, and the new man quickened. The world, the flesh,
and Satan, were for a time silent. I heard not of them.
But they would not leave me so. This estate lasted a
good time (divers months), but not always alike. But if
my comfort and joy slackened awhile, yet my peace con-
tinued, and it would return with advantage. I was now
grown familiar with the Lord Jesus Christ. He would oft
tell me he loved me. I did not doubt to believe him. If I
went abroad he went with me, when I returned he came
home with me. I talked with him upon the way, he lay
down with me, and usually I did awake with him. Now I
could go into any company and not lose him, and so
sweet was his love to me as I desired nothing but him in
heaven or earth.

This estate would not hold. Neither did it decline sud-
denly, but by degrees. And though I found much spiri-
tual strength in it, yet I could not discern but my hunger
after the word of God, and my love to the saints had
been as great (if not more) in former times. One reason
might be this, I found that the many blemishes and
much hollow-heartedness which I discerned in many
professors, had weakened the esteem of a Christian in
my heart. And for my comfort in Christ, as worldly em-
ployments, and the Love of Temporal things did steal
away my heart from him, so would his sweet Counte-
nance be withdrawn from me. But in such a condition he
would not long leave me, but would still recall me by
some word or affliction, or in prayer or meditation. And
I should then be as a man awakened out of a dream, or
as if I had been another man. And then my care was (not
so much to get pardon for that was sometimes sealed to
me while I was purposing to go seek it, and yet some-
times I could not obtain it without seeking and waiting
also but) to mourn for my ingratitude towards my God,
and his free and rich mercy. The Consideration whereof
would break my heart more, and wring more tears from
mine eyes, then ever the fear of Damnation or any afflic-
tion had done. So as many times, and to this very day, a
thought of Christ Jesus and free grace bestowed on me
melts my heart, that I cannot refrain.

Since this time I have gone under continual conflicts
between the flesh and the spirit, and sometimes with
Satan himself (which I have more discerned of late then
I did formerly). Many falls I have had, and have lain long
under some, yet never quite forsaken of the Lord. But
still, when I have been put to it by any sudden danger or
fearful Temptation, the good spirit of the Lord hath not
failed to bear witness to me, giving me Comfort and
Courage in the very pinch when of my self I have been
very fearful, and dismayed. My usual falls have been
through dead heartedness and presumptuousness, by
which Satan hath taken advantage to wind me into other
sins. When the flesh prevails, the spirit withdraws, and is
sometimes so grieved as he seems not to acknowledge
his own work. Yet in my worst times he hath been
pleased to stir when he would not speak, and would yet
support me that my faith hath not failed utterly.

The Doctrine of free justification lately taught here
took me in as drowsy a condition as I had been in (to my
remembrance) these twenty years, and brought me as
low (in my own apprehension) as if the whole work had
been to begin anew. But when the voice of peace came,
I knew it to be the same that I had been acquainted with
before, though it did not speak so loud, nor in that mea-
sure of joy that I had felt sometimes. Only this I found,
that I had defiled the white garments of the Lord Jesus,
That of Justification in undervaluing the riches of the
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Lord Jesus Christ and his free grace, and setting up Idols
in mine own heart, some of them made of his Silver, and
of his gold, and that other garment of sanctification, by
many foul spots which Gods people might take notice of.
And yet the inward spots were fouler than those.

The Lord Jesus who (of his own free grace) hath
washed my soul in the blood of the everlasting
Covenant, wash away all those spots also in his good
time. Amen, even so do Lord Jesus.

II. The Conversion of Anna Trapnel
Anna Trapnel was a puritan laywoman who came
to depend on the free grace of God for her salvation.
Like Winthrop she had intense mystical experiences
of God’s love. She believed that the Spirit talked to
her and in the mid-1650s began to have visions and
to prophesy. She was accused of being antinomian,
and became associated with the Fifth Monarchist
movement.

Source: Anna Trapnel, A Legacy for Saints; being
Several Experiences of the Dealings of God with
Anna Trapnel (London, 1654).

When I was about 14 years of age, I began to be very
eager and forward to hear and pray, though in a very for-
mal manner. Thus I went on for some years, and then I
rose to a higher pitch, to a more special condition, as I
thought, and I followed after that ministry that was most
pressed after by the strictest professors. And I ran with
great violence, having a great zeal, though not according
to knowledge, and I appeared a very high-grown Chris-
tian in the thoughts of many. I had great parts, in prayer
great enlargements, and in discoursing and repeating of
sermons I was very forward, and did it with great delight
and affection, and much trembling of spirit . . .. But I
was in all this very legal, and yet more legal.

Providence ordered that I should hear Mr. [Hugh] Pe-
ters speak from those words in the 26th of Isaiah, the
20th verse, “Come my people, enter thou into thy cham-
bers, and shut thy doors about thee, bide thyself as it
were for a little moment, until the indignation be over-
past.” From these words he opened the marriage
covenant that is between God and his spouse. From that
word, “Come,” he showed the sweet compellation of God
to his covenanted people. Then I was convinced of the
excellency of that condition, to be in covenant and to
have it upon good grounds, which I was very ignorant of.
And though I thought myself in a very good condition be-
fore, yet now it seized upon my spirit that surely I was not
in the covenant, and that if I was I should know it. And I
still cried out, “Oh, what shall I do to know it? Without

the knowledge of God to be my God I am undone.” My
spirit was filled with horror, and the terrors of the Lord
exceedingly oppressed me. I ran from minister to minis-
ter, from sermon to sermon, but I could find no rest. I
could not be contented to hear once or twice in the week;
but I must hear from the first day to the last, and thought
that not enough either. And if I had not shed some tears
at a sermon I then went home full of horror, concluding
myself to be that stony ground Christ spoke of in the
parable of the sower. I apprehended divine displeasure
against me, leaving me in a fearful condition, giving me
over to blindness of mind and hardness of heart forever.
And when I have been hindered from hearing a sermon
which I desired to hear, I have concluded that I might
have received Christ in that sermon. . . .

Such bondage I was under that had I neglected a duty
or an opportunity of hearing (though a lawful occasion
hindered and I could not be said to be neglectful), yet it
sorely seized upon me that I had been neglectful and
that I was damned, one set apart for destruction. I was
strongly tempted to destroy myself, and had not divine
power prevented it, I had been a murderer of my own
life, and of their lives that I loved most entirely. I have
been wakened in the night by the devil for this very pur-
pose, and directed where to have the knife, and what
kind of knife I should take. And these assaults followed
me not seldom, but very often, which made my poor soul
and body exceedingly to tremble. . . .

I was now as a cripple who, when his crutches are
taken away from him, he falls. So my spirit was laid flat
on the ground. I was convinced that it was the Spirit
alone that witnesseth to the creature its good condition,
and all witnesses were nothing if the Spirit did not wit-
ness. I was as if I had never heard of a Spirit, though I
had professed much some years before. But because I
went about to establish a righteousness of my own, as it
were, by the works of the Law, therefore I was left in the
dark concerning the righteousness of the Lord Jesus,
which I thought I had not denied. If any of them that
were Gospel-enlightened saints had said to me that you
rest in your good works and expect to be saved some
other way than alone by Jesus Christ, I looked upon
them as doing me great wrong and speaking very false. I
thought, and I would say to them, I am not ignorant to
look upon my works as anything. But I was made to ac-
knowledge afterwards that I had set up my own works in
the room of Christ. And the Lord stripped me at last of
all gifts and enlargements in duty, and I was stricken
dumb, or else fast asleep, when I have set myself to pray.

It was indeed self that the Lord struck dumb, though
I then beheld it not, but was sore wounded, being per-
suaded that I was forever shut out from the presence of
God, which weight I could hardly bear. It was so bur-
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densome that I still cried out, “what shall I do?” And all
my prayer that was left was this, “Give me Christ, or else
I die.” Now nothing but a Christ would serve my turn.
Before if I could have had tears or any relenting for sin,
or enlargements in duty, I was well enough, but the only
wise God knew it was best for me to be deprived of
these, which I so much built upon and made idols of. . . .

And many that were enlightened in the doctrine of
free grace took a great deal of pain with me, persuading
me to bear those ministers that taught most upon the
doctrine of free grace. But I could not relish that doc-
trine. It was such a cold, lean, poor discovery, I thought.
I, being under the flashes of hell, delighted in the thun-
derings of the Law, and they pleased me best that
preached most upon the Law, and that pressed legal
qualifications which I strove to come up to. I thought I
should never have Christ unless I was so qualified, as I
was taught, but unto which I could not attain for all my
struggling and striving after it. This made me conclude
that I was not elected. If I were, I thought I should be
made conformable to his image, who is holy, which I was
not. Therefore I was none of Christ’s flock, which condi-
tion was very dreadful to me to be without Christ. I
could not receive a word of satisfaction from any, though
some would say to me, “dost thou not love Christ?” I
would say, “But how shall I know whether my love be
true love?” . . .

But the great and glorious God at length thoroughly
convinced me that he justified ungodly ones, and that he
sent Christ not to call the righteous, but sinners, and he
came to save the chiefest sinners. And now I began to
hearken to free grace, and I saw nothing else could re-
vive me. And I found my spirits a little stayed in listening
to the free tenders of Christ. And then I was put upon
arguing with God, entreating him to give me Christ,
which he had given as the only object for sinners to fly to,
being stung with sin. . . . And now, though I could not
come to God as a righteous one, I could come as a sinner
and beg of God to receive me, being such an object that
he sent forth his love to, commending it to sinners and to
rebels. And I desired that I might be one of those rebels
that might have a pardon, were it upon ever so hard
terms. And truly I found God trying me to purpose: it
was a very hard thing to me to be ranked among the
vilest miscreants in the world, and to behold myself as
bad as the greatest adulterer or blasphemer in the world,
whom I looked upon as a great deal viler than I and fur-
ther from God’s accepting. But this conceit free grace
laid in the dust, and divine light showed me the spawn
and seed of all sin within my corrupt nature, which made
me to lie in the dust and to cry out, “Lord, let free grace
own me, else I am undone.” When the Law of the Spirit
came, then sin revived, and I died. It showed me every

secret sin that I saw not before, so that all my sins were
set in order before me, and I beheld them innumerable.
Oh, what a deplorable condition I was in, forlorn and
without hope. Nothing now could comfort me but the
true comforter, and nothing could speak peace to my
soul but Christ. . . .

I could speak much concerning the time of my sor-
row, of my terrors and perplexities, and sore plunges. I
could make a large rehearsal, telling you much of the sad
apprehensions I had of my eternal condition, whereas I
have but a little hint of my condition in the times of my
bonds. But my desire now is rather to tell you of my free-
dom, unto which I hasten, though I know that these
mourning experiences may be of great use to the sor-
rowful and troubled spirit that lieth languishing for lack
of the light of assurance which God doth see good for a
time to conceal from his beloved that he hath loved with
an eternal love, and who in time he draweth with loving
kindness. Therefore, let not any poor soul despair. There
is free grace enough, an ocean, to swallow up not my sins
only, but many more; a fountain open for all manner of
sins, be they never so great.

Poor souls, you cannot out-sin mercy. Your sins are fi-
nite, but grace is infinite. Do not think that any sin can
shut thee out of divine love. If it could, it would have
shut me out, for certain I am that no heart could be more
desperately wicked than mine, no one’s sins could be of
a more scarlet dye than mine. . . . Oh, let sinners admire
free grace with me, that hath freed me from as stony, as
feared, benumbed, senseless a condition as any could or
can be in. Hearing or reading, or saints speaking to me
was as to one deaf. I still concluded my condition to be
like those that the scriptures speak of, that were given up
by the Lord to blindness of mind and hardness of heart.
I thought confidently that God had given me to know
that I should perish forever, but God’s thought at length
appeared higher than mine, as the heavens are higher
than the earth. And when my spirit had thus been upon
the rack for a season, and tossed up and down with the
waves of a continual accusing troubled conscience. And
none spoke any word that did in the least measure revive
me, till that voice sounded that I could not contradict.
But I did withstand it and repulse it as long as I could.
And when it spoke as a still small voice, I rejected it a
week before I felt, heard, and saw that glorious light and
power sounded into my spirit, which caused an echo or
answer from my spirit in believing the testimony of the
Spirit. But that small voice made such a report in my
soul which made me to listen. It was such a speaking that
I had not heard before, therefore it was very strange to
me. The word I had was this, “Christ is thine, and thou
art his.” And no word was spoken to my spirit for six or
seven days but this. It followed me wherever I went. . . .
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Now I shall, by the assistance of the Spirit, tell the
time when my heart was brought to believe the pardon
of my sins past, present, and to come by an act of grace
through the blood of the Lord Jesus, which I clearly saw
by the light of the Spirit, bearing witness to my spirit that
Christ was mine, and I was his.

The time, the year 1642. The day, the first of the first
month, called January, it being the first day of the week,
commonly called the Sabbath day, which was indeed a
Lord’s day to my soul. It was when Mr. John Simpson
was preaching from that scripture, in the 8th of the Ro-
mans. The words are these, “Now if any man have not
the spirit of Christ, he is none of his.” . . .

My spirit was under much trembling for fear it should
still be said that I had none of the Spirit, which often was
a terrible sound within me which I still dreaded. And my
spirit cried out to the Lord when this sermon was almost
ended. I said, “Lord I have the Spirit” in this confused
manner, as I found a witness within me that I had the
Spirit in those particulars that were declared. But my
spirit strongly ran out to the Lord for a clear manifesta-
tion of his love in Christ. And suddenly my soul was filled
with joy unspeakable, and full of glory in believing, the
Spirit witnessing that word, Christ is thy well-beloved,
and thou art his. My soul was now full of joy as it could
hold. Now I saw all my sins fall upon Jesus Christ, and
when he was sacrificed all my sins were sacrificed with
him. Oh, what triumphing and songs of Hallelujah were
in my spirit. I knew not where I was, nor how to get out
of the place where I sat. I apprehended nothing but a
clothing of glory over my whole man. I never beheld
saints as I did then; I saw their faces as the faces of An-
gels. Oh, what angelical creatures did they appear before
me, full of shining brightness. Oh, what a heart inflamed
now was mine, filled with the flame of divine love! There
appeared now no smoke, but a clear flame, nothing now
before me but christal [original spelling retained for the
sake of the double meaning] appearances. Oh, how my
soul was enamored with Christ! Earth was now gone,
and heaven come; the unclean spirit dispossessed, the
pure spirit now possessed, taking my soul from the
dunghill and setting it upon the throne. My natural food
I tasted not till now, it was bitter to my taste. But, oh,
now, every bit of bread I ate, how sweet was it to my
taste! Christ sweetened every creature to me. Oh, how
sweet was the feast of love, that my soul was made par-
taker in every creature! Oh, what a rebound doth divine
love make in the soul! I could not keep love in it, it would
flame forth into a declaration. I must now tell saints what
I had now received from the Spirit’s testimony, that they
might praise with me, having mourned with me. I told
them I had now seen him whom my poor spirit doubted
I should never have beheld. I called others to come and

taste how sweet and loving Christ is to sinners. Now ser-
mons appeared living to me. Where Christ was preached
most to sinners, I delighted most in such a ministry, and
still went away with melody in my heart. For a whole
year hereafter I was sealed up to the day of Redemption.
I had exceeding raptures of joy very frequently, little or
no intermissions, no questions or doubtings in the least
measure, but my seat was still for constancy, a seat of joy
and spiritual mirth. Though sometimes the golden trum-
pet sounded higher, and sometimes lower, yet it was still
sounding and caused an echo to follow it.

Cotton’s Catechism
John Cotton’s Milk for Babes, Drawn Out of the
Breasts of Both Testaments is typical of seven-
teenth-century English puritan catechisms. It sum-
marized the doctrines to be known by all Christians
in simple question-and-answer form. The following
modernized version does not include the numerous
scriptural references that Cotton used to buttress
his positions.

Source: John Cotton, Milk for Babes, Drawn Out of
the Breasts of Both Testaments. Chiefly for the
spiritual nourishment of Boston babes in either
England, but may be of like use for any Children
(London, 1646).

Q. What hath God done for you?
A. God hath made me, He keepeth me, and He can

save me.
Q. Who is God?
A. God is a Spirit of Himself and for Himself.
Q. How many gods be there?
A. There is but one God in three persons, the Father,

the Son, and the Holy Ghost.
Q. How did God make you?
A. In my first parents holy and righteous.
Q. Are you then born holy and righteous?
A. No, my first father sinned, and I in him.
Q. Are you then born a sinner?
A. I was conceived in sin and born in iniquity.
Q. What is your birth-sin?
A. Adam’s sin imputed to me and a corrupt nature

dwelling in me.
Q. What is your corrupt nature?
A. My corrupt nature is empty of grace, bent unto sin,

and only unto sin, and that continually.
Q. What is sin?
A. Sin is the transgression of the Law.
Q. How many commandments of the Law be there?
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A. Ten.
Q. What is the First Commandment?
A. Thou shalt have no other gods but me.
Q. What is the Second Commandment?
A. Thou shalt not make to thyself any graven image,

etc.
Q. What is the meaning of this commandment?
A. That we should worship the true God with true

worship such as God hath ordained, not such as
man hath invented.

Q. What is the Third Commandment?
A. Thou shalt not take the name of the Lord thy God

in vain, etc.
Q. What is here meant by the name of God?
A. God Himself and the good things of God, whereby

He is known, as a man by his name, as His attrib-
utes, worship, Word, and works.

Q. What is not to take His name in vain?
A. To make use of God and the good things of God to

His glory and our good, not vainly, not unrever-
ently, not unprofitably.

Q. What is the Fourth Commandment?
A. Remember that thou keep holy the Sabbath day,

etc.
Q. What is the meaning of this commandment?
A. That we should rest from labor and much more

from play on the Lord’s day, that we may draw nigh
to God in holy duties.

Q. What is the Fifth Commandment?
A. Honor thy father and thy mother, that thy days may

be long in the land which the Lord thy God giveth
thee.

Q. Who are here meant by father and mother?
A. All our superiors, whether in family, school,

church, and commonwealth.
Q. What is the honor due to them?
A. Reverence, obedience, and (when I am able) rec-

ompense.
Q. What is the Sixth Commandment?
A. Thou shalt do no murder.
Q. What is the meaning of this commandment?
A. That we should not shorten the life or health of

ourselves or others but preserve both.
Q. What is the Seventh Commandment?
A. Thou shalt not commit adultery.
Q. What is the sin here forbidden?
A. To defile ourselves or others with unclean lusts.
Q. What is the duty here commanded?
A. Chastity, to possess our vessels in holiness and

honor.
Q. What is the Eighth Commandment?
A. Thou shalt not steal.
Q. What is the stealth here forbidden?

A. To take away another man’s goods without his
leave, or to spend our own without benefit to our-
selves or others.

Q. What is the duty here commanded?
A. To get our goods honestly, to keep them safely, and

to spend them thriftily.
Q. What is the Ninth Commandment?
A. Thou shalt not bear false witness against thy neigh-

bor.
Q. What is the sin here forbidden?
A. To lie falsely, to think or speak untruly of ourselves

or others.
Q. What is the duty here required?
A. Truth and faithfulness.
Q. What is the Tenth Commandment?
A. Thou shalt not covet, etc.
Q. What is the coveting here forbidden?
A. Lust after the things of other men and want of con-

tentment with our own.
Q. Whether have you kept all these commandments?
A. No, I and all men are sinners.
Q. What is the wages of sin?
A. Death and damnation.
Q. How look you then to be saved?
A. Only by Jesus Christ.
Q. Who is Jesus Christ?
A. The eternal Son of God, who for our sakes became

man that He might redeem and save us.
Q. How doth Christ redeem and save us?
A. By His righteous life and bitter death and resurrec-

tion to life again.
Q. How do we come to have part and fellowship with

Christ in his death and resurrection?
A. By the power of his Word and Spirit, which bring

us to Christ and keep us in Him.
Q. What is his Word?
A. The Holy Scriptures of the prophets and apostles,

the Old and New Testament, Law and Gospel.
Q. How doth the ministry of the Law bring you to-

wards Christ?
A. By bringing me to know my sin and the wrath of

God against me for it.
Q. What are you thereby the nearer to Christ?
A. So I come to feel my cursed estate and need of a

savior.
Q. How doth the ministry of the Gospel humble you

more?
A. By revealing the grace of the Lord Jesus in dying to

save sinners and yet convincing me of my sin in not
believing on Him and of mine utter insufficiency to
come to Him, and so I feel myself utterly lost.

Q. How then doth the ministry of the Gospel raise you
up out of this lost estate to come unto Christ?
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A. By teaching me the value and the virtue of the
death of Christ and the riches of his grace to lost
sinners, by revealing the promise of grace to such
and by ministering the Spirit of grace to apply
Christ and His promise of grace unto myself and to
keep me in Him.

Q. How doth the Spirit of grace apply Christ and His
promise of grace unto you and keep you in Him?

A. By begetting in me faith to receive Him, prayer to
call upon Him, repentance to mourn after Him,
and new obedience to serve Him.

Q. What is faith?
A. Faith is a grace of the Spirit whereby I deny myself

and believe on Christ for righteousness and salvation.
Q. What is prayer?
A. It is a calling upon God in the name of Christ by

the help of the Holy Ghost, according to the will of
God.

Q. What is repentance?
A. Repentance is a grace of the Spirit whereby I

loathe my sins and myself for them and confess
them before the Lord and mourn after Christ for
the pardon of them and for grace to serve Him in
newness of life.

Q. What is newness of life or new obedience?
A. Newness of life is a grace of the Spirit whereby I

forsake my former lusts and vain company, and
walk before the Lord in the light of His Word and
in the communion of His saints.

Q. What is the communion of saints?
A. It is the fellowship of the church in the blessings of

the Covenant of Grace and the seals thereof.
Q. What is the church?
A. It is a congregation of saints joined together in the

bond of the Covenant to worship the Lord and to
edify one another in all His holy ordinances.

Q. What is the bond of the Covenant in which the
church is joined together?

A. It is the profession of that Covenant which God
hath made with His faithful people to be a God
unto them and to their seed.

Q. What doth the Lord bind His people to in this
Covenant?

A. To give up themselves and their seed first to the
Lord to be His people and then to the elders and
brethren of the church to set forward the worship
of God and their mutual edification.

Q. How do they give up themselves and their seed to
the Lord?

A. By receiving, through faith, the Lord and His
Covenant to themselves and to their seed, and ac-
cordingly walking themselves and training up their
children in the ways of His Covenant.

Q. How do they give up themselves and their seed to
the elders and brethren of the church?

A. By confession of their sins and profession of their
faith and of their subjection to the Gospel of
Christ. And so they and their seed are received into
the fellowship of the church and the seals thereof.

Q. What are the seals of the Covenant now in the days
of the Gospel?

A. Baptism and the Lord’s Supper.
Q. What is done for you in baptism?
A. In baptism the washing with water is a sign and seal

of my washing with the blood and Spirit of Christ
and thereby of my ingrafting into Christ, of the par-
don and cleansing of my sins, of my rising up out of
affliction, and also of my resurrection from the
dead at the last day.

Q. What is done for you in the Lord’s Supper?
A. In the Lord’s Supper the receiving of the bread

broken and the wine poured out is a sign and seal
of my receiving the communion of the body of
Christ broken for me, and of His blood shed for
me, and thereby of my growth in Christ, of the par-
don and healing of my sins, of the fellowship of His
Spirit, of my strengthening and quickening in
grace, and of my sitting together with Christ on His
throne of glory at the Last Judgment.

Q. What is the resurrection from the dead, which was
sealed up to you in baptism?

A. When Christ shall come to His Last Judgment, all
that are in the graves shall rise again, both the just
and the unjust.

Q. What is the Last Judgment which is sealed up to
you in the Lord’s Supper?

A. At the last day we shall all appear before the judg-
ment seat of Christ to give an account of our works
and to receive our reward according to them.

Q. What is the reward that shall then be given?
A. The righteous shall go into life eternal, and the

wicked shall be cast into everlasting fire with the
devil and his angels.

Covenants—Church Covenants
The early churches of New England were not estab-
lished by the initiative of the Church of England,
but rather were formed by the settlers of the towns.
The authority of the church derived from its mem-
bers, who prepared and signed covenants binding
themselves to the common goals. The first three ex-
amples show the evolution of New England
covenants from basic to more elaborate. This aspect
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of the New England Way was adopted by English
and Irish Congregationalists. The fourth example is
the covenant adopted by the church in Great
Yarmouth in England. The fifth is from the congre-
gation of John Rogers in Dublin, Ireland.

I. The Original Salem Covenant of 1629
We covenant with the Lord and one with another; and
do bind ourselves in the presence of God to walk to-
gether in all his ways, according as he is pleased to reveal
himself unto us in his Blessed word of truth.

II. The Covenant of the Boston Church as first
gathered in Charlestown in 1630
In the name of our Lord Jesus Christ, and in obedience
to his holy will and divine ordinance, we whose names
are here underwritten, being by his most wise and good
providence brought together into this part of America
in the Bay of Massachusetts, and desirous to unite our-
selves into one congregation or church under the Lord
Jesus Christ our head, in such sort as becometh all
those whom he hath redeemed, and sanctified to him-
self, do hereby solemnly and religiously (in his most
holy presence) promise and bind ourselves to walk in
all our ways according to the rule of the Gospel, and in
all sincere conformity to his holy ordinances, and in
mutual love and respect each to other, so near as God
shall give us grace.

III. The Revised Salem Covenant of 1636 
We covenant with our Lord, and with one another; and
we do bind ourselves in the presence of God, to walk to-
gether in all his ways according as he is pleased to reveal
himself unto us in his blessed word of truth; and do ex-
plicitly, in the name and fear of God, profess and protest
to walk as follows, through the power and grace of our
Lord, Jesus Christ.

We avouch the Lord to be our God, and ourselves
to be his people, in the truth and simplicity of our
spirits.

We give ourselves to the Lord Jesus Christ, and the
work of his grace for the teaching, ruling, and sanctifying
of us in matters of worship and conversion, resolving to
cleave unto him alone for life and glory, and to reject all
contrary ways, canons, and constitutions of men in his
worship.

We promise to walk with our brethren with all watch-
fulness and tenderness, avoiding jealousies and back-bit-
ings, censurings, provokings, secret risings of spirit
against them, but in all offences to follow the rule of our
Lord Jesus, and to bear and forbear, give and forgive, as
he hath taught us.

In public or private, we will willingly do nothing to the
offence of the church, but willing to take advice for our-
selves and ours, as occasion shall be presented.

We will not in the congregation be forward either to
show our own gifts and parts in speaking or scrupling, or
there discover the weakness or failings of our brethren,
but attend an orderly call thereunto, knowing how much
the Lord may be dishonored and his gospel, and the pro-
fession of it, slighted by our distempers and weaknesses
in public.

We bind ourselves to study the advancement of the
gospel in all truth and peace, both in regard of those that
are within or without; no way slighting our sister
churches, but using their counsel as need shall be; not
laying a stumbling block before any, no, not the Indians,
whose good we desire to promote; and so to converse as
we may avoid the very appearance of evil.

We do hereby promise to carry ourselves in all law-
ful obedience to those that are over us in church or
commonwealth, knowing how well pleasing it will be
to the Lord that they should have encouragement in
their places by our not grieving their spirits through
our irregularities.

We resolve to approve ourselves to the Lord in our
particular callings, shunning idleness as the bane of any
state; nor will we deal oppressingly with any, wherein we
are the Lord’s stewards.

Promising also unto our best ability to teach our chil-
dren and servants the knowledge of God, and of his will,
that they may serve him also, and this not by any
strength of our own, but by the Lord Jesus Christ, whose
blood we desire may sprinkle this our covenant made in
his name.

IV. Yarmouth (England) Church Covenant: June 1643
It is manifest out of God’s word, that God was pleased to
walk in a way of Covenant with his people, he promising
to be their God & they promising to be his people. . . .
We, being in the fear of God, desirous to worship & fear
him according to his revealed will, do freely, solemnly &
jointly covenant with the Lord in the presence of his
saints & angels

1. First. That we will forever acknowledge & avouch
God to be our God in Jesus Christ.

2. Secondly. That we will always endeavor, through
the grace of God assisting us, to walk in his ways &
ordinances & according to his written word,
which is the only sufficient rule of good life for
every man.

3. Thirdly. Neither will we suffer our selves to be
polluted by any sinful ways either public or pri-
vate, but will abstain from the very appearance of
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evil, giving no offence to the Jew or to the Gen-
tile, or to the Churches of Christ.

4. Fourthly. That we will in all love improve our
communion as brethren by watching over one an-
other, & as need shall be to counsel, admonish, re-
prove, comfort, relieve, assist & bear with one an-
other, humbly submitting our selves to the
government of Christ in his church.

5. Lastly. We do not promise these things in our own
but by Christ his strength, neither do we confine
ourselves to the word of this Covenant but shall
account it our duty at all times to embrace any
further light or truth that shall be revealed to us
out of Gods word.

V. Covenant of Christ Church Cathedral, 
Dublin (c. 1650)
We whose names are hereunder written do freely give
up our hands and hearts to God the Father and his Son
Christ Jesus, our only Lord and lawgiver; and do unani-
mously engage in the fear of the Lord every one of us, to
our utmost powers, through the gracious assistance of
Gods Holy Spirit, that we will walk together in one body
with one mind, in all sweetness of Spirit, and Saint-like
love each to other, (as the Disciples of Jesus Christ) and
all to the Church.

Jointly to contend and strive together in all good and
lawful ways, both by doing and by suffering for the pu-
rity of the Gospel, the truth of Christ, his ordinances and
orders, the honor and liberty, and privileges of the
Church against all opposers.

With all care and conscience to study and labor to
keep up the unity of the spirit in the bond of peace, both
in the church in general, and in particular, between one
another.

Carefully to avoid all causes and causers of divisions
(as much as in us lies) and to shun seducers, false teach-
ers of errors or Heresies., [sic]

Partaking and fellow feeling to our power with one
another, in every condition, bearing each other burdens.

To forbear and bear with one another’s weaknesses and
infirmities in much pity, tenderness, meekness, and pa-
tience, not ripping up the weakness of any one to any other
without our Church, nor yet to any within, unless accord-
ing to Christ’s rule and Gospel order, endeavoring all we
may for the glory of the Gospel and the credit of his church
to hide and cover one another’s slippings and failings.

And that we will (as the Lord our God shall enable us)
to our utmost, cleave close one to another, and every one
to the Lord, and cheerfully undergo the condition and
lot the Lord shall lay upon this his Church, whether in
persecution or in prosperity, without any willful drawing

back or falling away from the fellowship or faith which
we possess together.

If any one brother or sister be afflicted, &c, fellow-
feelingly to be afflicted with that brother or sister, and, in
all Christian ways we can, to counsel, comfort, or assist,
and to pray hard for such a member.

Freely to contribute and communicate of things tem-
poral and spiritual according to our abilities out of our
abundance, both to particular members in want and also
into the public treasury or church-stock.

Vigilantly to watch over each other’s conversation so
as to counsel, comfort, or correct according to Christ’s
rules in such cases; provoking one another to love and
good works, with brotherly bowels and affections.

Carefully walking together in all holiness, godliness,
and humility of mind (to our utmost) every day and
often, and orderly meeting together to the edifying of
the body, for the glory of the Gospel, credit of the
Church, convincing of our adversaries, and them that
are without.

Praying continually for the prosperity of this Church,
for God’s presence in it, and protection of it, against all
the gates of hell.

And lastly, because differences have formerly arose
about a Pastor, we do freely declare to embrace and own
our brother—our Pastor—according to the order of the
Gospel; to submit with all ready obedience in the Lord
to Christ’s ordinances dispensed by him; to pray for as-
sistance from the Lord in the administration to him
committed; and to esteem of him as the Lord requires;
and to adhere and cleave to him in the Lord.

All which we do in the sincerity of our souls declare,
promise, purpose, and engage to, as our God shall en-
able us by his own gracious Spirit.

Covenants—Covenants of Private Christians
I. Wethersfield 1588
During the Elizabethan Age, some puritans began
to form private groups to assist each other in sus-
taining their faith and advancing their piety. In his
book Seven Treatises, containing such direction as
is gathered out of the Holy Scriptures, leading and
guiding to true happiness, etc. (1603), Richard
Rogers described the formation of one such group
in his parish of Wethersfield, in Essex. This account
became a guide for other groups attempting the
same thing.

In the year 1588 there met in a Christian man’s house
certain well minded persons, which dwelt in one town
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together, with whom also the Preacher of the place did
meet at the same time. Their meeting was for the con-
tinuance of love, and for the edifying one of another,
after some bodily repast and refreshing. And yet know,
that they were no Brownists, for they were diligent and
ordinary frequenters of public assemblies of the people
of God. Neither were their meetings Conventicles, for
the disturbing of the state of the Church and peace
thereof, as many imagine that there can be no private
fellowship among Christians, but it is to such ends: the
contrary may be seen by their conference. These with
one consent fell into communication, how the case stood
betwixt God and themselves.

Some accusing and complaining of themselves, that
they had not used their long continued peace and liberty
of the Gospel, to the end for which God did send both,
but that they had been dim lights. The rest consenting,
and by occasion offered among them all (well nigh
twenty persons) sundry reasons and proofs were set
down to make their complaints more weighty, and also to
show, what evil fruit they did see to proceed from such a
dead and unprofitable course of living: and yet the per-
sons spoken of, did as far exceed the common sort of
them that professes the Gospel, as the common profes-
sors do exceed them in Religion which know not the
Gospel.

When they proceeded thus far, it was demanded,
whether there were no way to come out of this weari-
some and unprofitable life, which (in their own judg-
ment) did not beseem such as embraced the Gospel.
The conclusion was this, they did covenant faithfully and
seriously, to set up these remedies forthwith and speed-
ily; thinking that such a weighty matter had need of no
delay; and thereupon, desired the Preacher to set down
the sum of their conference and communication to-
gether, for the better parting of them in remembrance of
it to practice it; as also that they might see what the sum
of their conference was; which, seeing they agreed unto,
was called a Covenant.

Now it may be, ye look to hear what fruit there came
of this; surely even this meeting was a great whetting
them on to enjoy the public ministry more cheerfully
and fruitfully afterwards: and this mean with others,
both public and private, did knit them in that love, the
bond whereof could not be broken, either on their part
which now sleep in the Lord, while they here lived, nor
in them which yet remain, by any adversary power unto
this day.

The true report of a conference, had betwixt certain
well-minded Christians, (Anno 1588) who saw they had
not lived according to the knowledge which they had,
nor to have answered to their profession, as they might
and ought to have done: containing a complaint of their

coldness and negligence, with remedies against the same,
and a covenant to turn to God by repentance, profitable
for these days.

We weighing advisedly, and by due consideration
here of late, the glorious and goodly beauty of a Chris-
tian life, as it is commended and set forth in the word of
God, how full of heavenly comfort it is said to be unto all
such as make it their treasure and how amiable, and how
fruitful also it is (in whomsoever it bee) unto others
which truly know the price and excellency of it, and we
so dimly and darkly beholding the image of this in our
selves, who yet had hope, and that not small, that we had
a part therein: we [saw] just cause why we should con-
fess, that we had been much wanting herein, and that
the pattern of our life was far unlike this rule, when we
compared the one with the other, and therefore com-
plained with bitterness, that we had fallen into a deep
slumber, being rather ready to think our selves in safety,
than carefully looking to those testimonies in our selves,
which might indeed assure us of it.

Concerning God, we have not purchased such glory
to his name, and showed forth his loving kindness to the
sons of men, as we ought and might have done; neither
glorified his Gospel, as, if it should have been taken from
us, we would have promised to do. Further, it may ap-
pear hereby; that we see we have not profited in the
knowledge of the will of God answerably to our time,
and to the helps which we have enjoyed for that purpose.
for many of us are as yet but weakly settled in the chief
points of Christian religion, much less are we fit hearers,
with ready minds to put in use any doctrine which shall
be necessarily, soundly and faithfully delivered unto us.
Nay, we must needs confess to our shame, that the
means to come by knowledge, have been very negli-
gently used of us: as, seldom reading, and in hearing, not
usually preparing our hearts before we came, with cast-
ing off the sins which might hinder us, and coming with
meekness; neither in hearing, have been diligently at-
tending and hearkening to the voice of God, neither
after our hearing have usually meditated or communed
with other of that which we have heard. So that this hath
not been our delight, but with much irreverence (for so
holy and heavenly a service) gone about. Moreover, we
have not so tamed our corrupt nature, and so set our
selves against the same in many particulars, so as we
have prevailed over it in our temptations: (for we have
thought it too tedious and irksome for us:) but we have
favored exceedingly, and given too much liberty to our
selves in our sins; not ready to mislike and withstand the
same, as either some of us sometime have done, or as we
have seen other of gods servants to have done, as Joseph
(Gen. 39) did in one time; Moses (Heb. 11.24.) in an-
other, yet the means which we use sometimes to obtain
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grace, if they were continued, would bring to pass some
effects this way not to be complained of; therefore see-
ing we thus fail herein, we must needs complain bit-
terly. and what is like to be a greater hinderer of true
godliness in us, than this tender bearing with our selves
in our sins, as being hardly brought to offer any violence
unto them: when yet we know, that the smallest even of
our evil lusts, do fight against our souls, are rank poison
unto us, and have need to be driven out with most
strong medicines?

And as concerning the danger of favoring our selves in
our sins, though secret and smaller than many sins seem,
these fearful effects have followed, that having winked at
the smaller, we have rushed and been plunged into
greater: and not chasing away light and wandering de-
sires, we have fallen into deeper and more dangerous
delighting in them, which having once taken hold of us,
could not with ten times so much ado be removed. Now
when these and such like unsavory fruits have come
from us, and that we have in such like manner (as hath
been said) walked in the world, what hath been our es-
tate and condition, but that which might well enough be
seen such as have in no careful sort been professors of
religion.

But yet we living (through Gods goodness) under the
ministry of the word, could not be so forgetful of that
which had been in us, nor so blockish in remembering
and considering of that which had been taught us, nei-
ther all religion so utterly extinguished in us, but that the
sparks of zeal which were in us, must needs be kindled
one time or other: by means whereof, we were informed
to see a marvelous decay of godliness, and a change from
that which hath been in us; and thereby were driven into
exceeding heaviness, to behold from what we had fallen,
and yet utterly unable to recover our selves again for the
time.

In our afflictions and trials we have not felt our selves
contented, that the Lord should exercise us as it hath
been seen good to him: we have not overcome impa-
tience in them, much less rejoiced in bearing them. We
have not taken occasion by Gods blessings, of liberty,
peace, health, fellowship one with another, prosperity
and such like to be more fruitful and cheerful in doing
all good duties, as occasion hath been offered: lowliness,
meekness, kind-heartedness, faithfulness to men, sin-
cerity to God in the good things which we have done,
have oft and much been wanting; very spare and nig-
gardly in prayer, meditation, trial of our selves, and la-
boring to know sin better, and confessing against our
selves, that which we know, soon weary of well-doing,
yet sometime not grieved at it; but unwearied in things
needless, if we should have given place thereto. We so
hardly and slightly saw the necessity of practicing many

duties and precepts, which by doctrine are commended
unto us, that we rested in that which hath been, and
coldly rose up to any new or further proceeding. Our
crucifying of our selves to the world, that we might be
content to be despised and of little account in it: or our
crucifying of the world unto our selves, that it might not
blear our eyes with the vanity and deceivable entice-
ments and baits of it, hath been very faintly gone about
of us.

And from these accusations arises another, that we
have taken too liberal an use of lawful things; never sus-
pecting that any hurt or danger can thereby come unto
us; as in diet, apparel, sleep, the use of marriage, deal-
ings in the world and talking thereof: forgetting that
which the holy Ghost hath taught us; that is, that these
lawful things, namely, pleasures and profits, are called
snares, and therefore easily able to entangle men and
hold them fast; so as it shall be hard for them to run the
race of Christian duty required of them: and that they
are said to press them down, that by means of them, they
cannot with such cheerfulness and fruit live unto God.
Wherein to be directed, they may serve us for a rule, that
as every one of us can see what is sufficient, so we be-
stow no more time about the world than we needs must,
neither in talk nor other dealings, fearing withal, lest we
should be carried to love it too much: wherein the more
that every man labors to overcome himself, that his
cheerfulness in good duties may not be hindered, so
much the more he shall rejoice, that he hath been con-
tent to abridge his own delight for better things.

Another proof of this our complaint, is; that we have
had little feeling of the wants and miseries of others to
see how many thousands walk ignorantly; other many, in
security, hypocrisy, superstition, &c, many to have fallen
away utterly, after they had received a taste of the
Gospel: Oh, who should not be moved at the beholding
of it? and pity them, as much as in him should lye? and
not to be content, that we our selves should do well,
while we see so many in calamity? But it cannot be de-
nied, but that their estate, either of the desolate beyond
the seas, in many countries, or of the distressed ones
amongst us, doth little touch or come near us: whereby
as our prayers are weak which are made in their behalf,
so are the other fruits of our compassion small and few.

The cause hereof was not one, but yet chiefly our evil
hearts which for all the taste of holy doctrine, and light
which we had of the life to come, yet being cleansed and
renewed but in part, were evermore in respect of our
corruption prone to evil, and unapt to goodness: so that,
not only after good means using, they carried us to a for-
getfulness of that good which was offered us, either in
prayer, conference, or the ministry of the word, and to a
sensible desire at least of some declining, but even in the
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time of our enjoying of them, our hearts deceived us,
that we could not make (I speak of the most times) any
great use or profit of them at all.

Earthly-mindedness is another stream running from
this fountain, when we are drawn to the love of the com-
modities of this world, and are led with a desire of grow-
ing rich, which snares us, and calls back our minds from
living holy, and cause such as wisely resist it not, to have
their treasure in the earth. In prayer great coldness and
weariness possesses (as it were) this heart of ours when
by any occasion we have attempted it; anger, malice and
revenge, in degree one exceeding the other, do easily ap-
pear to have their abode in this heart. Pride, though
sometime privy, is one among the rest, which poisons
our best actions, and soon arises when any good hath
been done of us; the repining at the gifts of others, doth
many times assault us; and what barrenness and empti-
ness of Gods grace is too commonly found in us; our
woeful experience doth cause us to remember. Unclean
desires (among the rest) are here; an innumerable rab-
ble of other unsavory, dangerous, and carnal thoughts do
swarm in us: and temperance and moderation is so
meanly reached unto, that we can hardly be merry with-
out lightness; sad without unfruitful dumpishness, be-
lieving God without presuming, or fear him without
some doubts and inclining to despairing.

But now, when these shall be let loose in us, when
they are not held in as it were with bit and bridle, when
they shall govern us; and not we them; but we become
slaves and servants unto them, how can it be otherwise,
but that our lives should give little light unto men and
glory to God, and for all our profession of the Gospel,
and the account that we make of it, yet that the fore-
mentioned offences should be found in us? And this is
the second cause why we bring forth no greater fruits of
amendment. For when our hearts which in themselves
are too evil, shall wander where they will without check,
and feed themselves by occasions without control, little
watching over them, or keeping in of them with diligent
care and observing of them, full easily and right soon is
the unsettledness and unprofitableness, which we com-
plained of, engendered in us: and so brings forth fruit ac-
cordingly, even like unto it self, as hath been said.

And yet another cause why so little good hath been
done, we may remember to have been that we have
looked so narrowly to the lives of others to gather hurt
thereby, not remembering that we should follow Christ.
Of which, some being of the better sort, and others of
the common, we have taken exceeding great hurt to
them both. For these latter, when we saw how they have
many times, continuance in outward peace & prosperity,
so that they are merry, and take no thought about pro-
viding for the judgment day, neither are withheld from

any intemperance of living; though we become not like
unto them, yet as men not so fully persuading our selves
of their misery, we began to think that it is but vain for us
to labor greatly after innocence, and to shine as lights,
which (we see) is little regarded. And so we have grown
to justify our own course of life, as very sufficient, and
well liking to the Lord, yea, and besides this, we gath-
ered some rubbish and scurf from them, by beholding,
by dealing, & being too conversant with them. And if of
these, some be less evil than others, and retain some
points of honesty, and of better behavior in them; yet
what a gross bewitching of our selves it is to compare our
selves with those, of whose happiness we have persua-
sion? Now as the lives of this bad sort of men were laid
too near us, and we may see that we were weakened in
our course by them: so the lives of the first sort, even
right good men, we either little or not at all profited by,
or (that which more is) we many times took hurt by
them.

And these are the special causes, that so much fault
may be found in our lives; unto the which briefly these
may be added, that we have not been careful to be
strangers to such companies; where we might be easily
corrupted, or cooled and discouraged: neither taken oc-
casion to be in good company, or to have made profit of
the same when we were in it, but in a common manner
spent such times, either in endless or needless worldly
talk, or some other way unprofitably; rather framing our
selves to their humors, and to approve of their evil cus-
tom, than bethinking our selves how to stop them by giv-
ing better example unto them.

Now forasmuch as in the weighing of the truth of
these things, we could not but be grieved heartily, (as
who can behold so great depth of corruption and the
fruit of the same, so many ways with deadly uncomfort-
ableness threatening his confusion, but he must needs
seek and use all possible means, speedily to pull himself
out again?) therefore immediately after the due consid-
eration of our woeful condition, we turned our selves to
bethink us, what remedies we might apply to this fall, if
thereby we might possibly recover our selves again: and
also make them help hereafter, that we may as well con-
tinue in a fruitful and cheerful course unto the end of
our lives; as, to return into the right way again. First
therefore, we thought thus, and took order as followeth:
that such of us, as did find our falls to be so great, and
our offences so dangerous, that either for our too great
delight in them, or long lying therein we could not by
our usual prayers and humiliation, or by help of any or-
dinary and daily practices of repentance, (as by hearing
the word and preparing our selves for the Lords Sup-
per;) come to peace of conscience, by the remission of
our sins, and obtain confidence and godly boldness with

Covenants—Covenants of Private Christians

611



the Lord; such of us (I say) should humble our selves be-
fore him with fasting and prayer, without which means
such devils are hardly cast out. Especially our purpose
was in such a case that our fasting should tend to this,
that we might forcibly pray for the recovery of our faith,
and clear beholding of Gods loving kindness restored to
us again.

After this, our covenant was, to know our hearts bet-
ter, how evil they are; what falsehood, fickleness, light-
ness, and such like naughtiness, and variety of corrupt
affections we carry about us; that thereby we be en-
forced to take more pain to weaken them daily, for we
saw that if we be not diligent to search them out, as by
occasion we shall be moved to do, we shall both walk in
continual unsettledness, and in an uncomfortable estate,
because we can go about nothing, but some one of these
or other shall be espied to carry us some way amiss in the
same. And thus we purposed to note and find them out
in us, by a diligent view of, and taking heed unto our
ways, that so we may be in daily combat with them. A
worthy work therefore and commendable we saw it, to
take knowledge of them; and not to be content to be
blind in the beholding of them; (and yet that he which
hides them should not prosper:) that so we may behold
more filth and venom in them, than we would have
thought could have been in us.

Now further, because the knowledge of our hearts,
(if we stay here) I mean, of the manifold evil lusts of
them, doth make us the more heady and greedy to ful-
fill them, when we know them by the Law of God to be
condemned in us: we have further faithfully deter-
mined to watch over them with all diligence, that nei-
ther any of those which have already been mentioned,
neither any other (as far as we may know them) may
lurk or have their abode with us with our liking, but
that we may purge them out; and not those only which
are apparently gross, but even such as are more secret,
being not yet come near their ripeness: and therefore
wheresoever we become, or in whatsoever we have to
do, not to neglect this part of Christian duty, but espe-
cially there to be most vigilant, where we suspect or see
cause to fear more danger thereby: as in vehement and
strong temptations, and grievous and long continuing
afflictions, there to stand the more upon our watch, &c.
So that whether we be in company, or alone; in dealings
abroad, or matters at home; by one occasion or by
other, yet still to have this purpose fixed in us, that as
far as our frail memory will suffer us to remember, it,
we may go forward in the watching and observing of
them. Which must the rather be done, because, as the
heart is the fountain of life, and from thence we have it,
that we live; so from thence we must fetch the begin-
ning of well living: for from an evil and unclean heart,

comes no part of good life, no more than good fruit
from an evil tree.

All which shall have their part in this covenant, or
have already desired to have, must be renewed in their
mind, and have their hearts purged and made clean by
faith in the Son of god; whereby their sins may be de-
faced, and all their old conversation pardoned, their
souls through the same with most comfortable and
sound peace enlightened, and so their hearts purified,
both to will and also to live well and godly, so they must
have learned it, and have attained to it, who are here
mentioned, that is, such as have covenanted unfeignedly
to watch and observe the same.

We wean our hearts from earthly delights, which of-
tentimes tickling it with a pleasant sweetness, steal it
away from heavenly things, and hold it here below, and
so by little and little bring it to find a contentation
here, and breed a wearisomeness in that godly life.
And further, that we be very wary, that our hearts be
not stolen from a liking of good ways, neither brought
out of frame by loathing our duties, and so deprived of
their peace: especially, that we be not hurt nor
wounded that way where there is greatest cause of fear
and danger, nor brought into subjection to those sins,
to the which by nature we be most inclined, as to the
love of the world, uncleanness, breaking off of broth-
erly affection, &c.

And to the end that in this work we may more happily
go forward, and this watch be the better kept, our pur-
pose was, to avoid carefully all outward hindrances, and
occasions of quenching God’s Spirit in us as we shall
have wisdom to see them: as, too far entering into deal-
ings or talk about the world, to call our selves back from
all excess that way, also unprofitable and dangerous com-
pany and acquaintance, any unnecessary and idle talk,
and whatsoever else like unto these. And contrarily, to
be careful to continue with diligence and delight, not
only in the exercise and use of such holy means of med-
itation, prayer, reading, hearing and conference, &c. but
also to do it with minds to reap fruit by the same; which
is not always intended nor sought for, so oft as the things
themselves are used. As for example, seeing the readiest
and best way to nourish and continue this holy desire,
and careful watching over our hearts, is increase of
knowledge, by the help of hearing and reading, (for zeal-
ous and holy affections are like a flame of fire, which
without the adding and putting to of wood, as new mat-
ter, will soon be quenched and extinguished; so will our
looking to our hearts and observing of them, be loosely
and lightly continued:) it is our purpose to stir up our
selves with more earnestness hereunto, because we
know that we shall otherwise frustrate and make vain our
whole covenant.
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And to sharpen our desire to hear and read the more
willingly, seeing there is much untowardness in our na-
ture to such exercises, and we have strong temptations to
persuade us that it is as needless as we feel it irksome: we
have seen it necessary for us to stir up our dullness, not
only by the Commandment of God, that we should fear
the Scriptures, (and so read them) & that we should give
care daily to the Apostles doctrine, (and therefore hear
the same in season and out of season, that by both the
word of God may dwell plentifully in us;) but also to have
in fresh memory the power of the Scriptures: which, be-
sides that they are able to save our souls, so they can fill
us with goodness, and comfort every way, as we shall
have need, and have done so often in times past unto us.

And further, because experience hath taught us that
we easily lose that in the world amongst the manifold en-
cumbrances, discouragements and dealings thereof,
which we learned of the Lord by any means; we have
faithfully covenanted for the better keeping of our
hearts watchful, and safe from evil, once in the day (if it
be possible) to set apart a time from all other lawful and
necessary duties, for meditation and private prayer, to
the seasoning of our hearts with grace, and to the estab-
lishing of them against all temptations, afflictions and
other hindrances. Not, to free our selves hereby from
other times of communing with the Lord, as occasions
shall be offered, and necessity shall require: but because
our untoward hearts would otherwise draw us altogether
to break off this duty, if we should not determine of
some special time; therefore one quarter of an hour, or
as every one shall find himself able, we have seen meet
to appoint hereunto, if we can have good opportunity;
that is to say, if God give us minds fitly disposed thereto,
and minister profitable and plentiful matter accordingly,
or if we fail in both, so much the more to take occasion
by our present wants and infirmity, to repair unto God.

And because the morning when we arise, is both most
meet to be employed that way, as wherein our minds are
best able to think upon heavenly matters, when we have
not yet been about our worldly affairs; and for the most
people which are at their own hand, the best time that
may be spared: therefore we have purposed to allot (as
we shall be able) the first part of the day thereunto, with
this proviso, that if through necessary occasions we
should be hindered from it, we may yet carefully per-
form it on some other part of the day.

And because it is hard, especially for us private per-
sons, to have always, matter in a readiness, which is prof-
itable to mediate upon, (for he that shall be furnished
herewithall, must be one which hath a daily observation
of his life, without the which grace even the more learned
sort shall be to seek:) therefore we intend for this pur-
pose to draw matter out of the 119. Psalm and others;

some points are set down for those which are least able to
help our selves; that by some few of those which are very
fit and available, we may set our selves on work, and by
them learn to find out others like unto them, which do
most nearly tend to the well ordering of the life.

Lastly, we concluded to observe, what fruit we reap by
these remedies: what release of our strong and usual
maladies and diseases, what weakening of any such lusts
as sometimes had strongly prevailed against us. Also,
what liking we find of this manner of dealing with our
selves; or contrarily, whether we feel any watchfulness
over our hearts throughout the day, since we entered
into this covenant, and whether any bettering of our
ways by the same: whether in company we have been
more wary of taking or doing good according to the oc-
casion offered; in our dealings more careful not to be
found offensive. And weekly and by days to mark it, and
to communicate our estate with some faithful brother,
with whom we may freely and faithfully open and impart
our whole course, as what means we use, what we see
cause most to complain of, and what is more required of
us than that which we do: that thus we may be set for-
ward, counseled, and confirmed; and seeing what course
we ought to take for the bringing of this to pass, we may
be established in a Christian life: For it doth not a little
help to have this communion with some. Also, that we
our selves should be helpers of others, where either any
do require the same duty of us, or through bashfulness
dare not be bold, or through simplicity cannot do it: yet
we seeing that they stand in need of such counsel and di-
rection; should through love show them what we can,
and what we have learned in this behalf. And here we
purposed for the hope of the great fruit of this commun-
ion, to avoid strangeness, which as it breaks off all profit
betwixt us, so it gives fear of some secret conceitedness,
and that much love is wanting. This direction, if it be
read over (as we shall see cause, and as, we may do it
conveniently) with a mind desirous as well as to see what
is amiss in us, as also in faithfulness to use these reme-
dies: we may be bold: (the Lord working by means) to
assure our selves that we shall not labor herein in vain.
And when we have attained hereto, we determined not
to rest in that, but to be directed full by such rules as
Gods Word doth minister to us.

Howsoever this endeavoring after a godly life, hath
ever of the world been little regarded; yet the happiest
and men of greatest commendation for godliness, have
always preferred it, and made it as the flower of their
garland, and the crown of their rejoicing: we have a
cloud of witnesses, and not all in one age, who have
walked with God, even from Enoch and thereabout to
this day, who testified this daily looking to their lives, to
be the best thing of all. Now if by these and such like
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persuasions we be brought to like of it, we faithfully
covenanted with our selves, to use these remedies which
have been set down for continuance, and to make our
beginnings sound and substantial; so as they may be able
to bear and uphold the weight of all that shall press us
down. For although our temptations are strong and
many, yet may none of them prevail thus far, as to make
us break off this our happy covenant.

II. John Winthrop and his friends
In his spiritual diary John Winthrop recorded a
covenant made by lay and clerical friends in the
Stour Valley region surrounding Groton in which
the individuals pledged themselves to pray for each
other on a regular basis and to meet to discuss their
spiritual progress.

September 17, 1613. There met at Mr. Sandes’, Mr.
Knewstub, Mr. Bird & his wife, Mr. Chambers, John
Garrold & his wife, John Warner & his wife, Mr. Steb-
bin, Barker of the Priory, & I with my company, where
we appointed all to meet again the next year on that Fri-
day which should be nearest to the 17 of September, &,
in the meantime, every of us each Friday in the week to
be mindful one of another in desiring God to grant the
petitions that were made to him that day, &c.

Covenants—Town Covenants
Just as they bound themselves together to form
churches, so too the New England colonists joined
in social fellowship through the drawing up and
agreeing to written covenants. Similar to the Pil-
grim’s Mayflower Compact, these agreements com-
mitted the community members to accept the deci-
sions they made as a corporate body. There was,
however, a precedent for this in the similar articles
drawn up by certain English parishes. There follow
an example of one such English set of articles and
the town covenant of Dedham, Massachusetts.

I. The Swallowfield (England) Articles of 1596

Source: modernized from the transcription by Steve
Hindle of Huntington Library Ms Ellesmere
6162, folios 34–36.

In the parish of Swallowfield in the country of Wiltshire.
The 4 day of December 1596 & in the 38 year of the

reign of our Sovereign lady Queen Elizabeth

Made the day & year above written. We whose names
are hereunto subscribed, being the chief inhabitants in
Sheperig Magna & Sheperidge Parva, Fowleigh Hill, &
Didenham, in the county of Wiltshire, have firmly
agreed to observe & keep all & singular of the articles
here set down, and for that the Justices are far off, this
we have done to the end we may the better & more qui-
etly live together in good love & amity, to the praise of
God, and for the better serving of her Majesty when
wee meet together about any assessments or other de-
signs of her Majesty’s whatsoever, or any other matter or
cause concerning the Church, the poor or the parish as
followeth.

[1] First, it is agreed that every man shall be heard at
our meeting quietly, one after another, and that none
shall interrupt another in his speech. And that every man
shall speak as he is first in account, & so in order, that
thereby the depth of every man’s Judgment with reason
may be considered.

[2] And that no man shall scorn another’s speech, but
that all that shall be spoken may be quietly taken &
heard of all, be it against any man or with him, his reason
or defense that is aggrieved, only allowed when the
other hath ended.

[3] And that every man shall submit himself to the
censure of the whole company, or to the most in number,
so that no man in our meeting shall think himself wisest
or greatest.

[4] And to bring all things the better to pass, & that we
may the better continue in good love & liking, one of an-
other, every one doth promise for himself to the whole
company & to every of them, that they will not fall out
one with another, nor offer to go to law one with another,
before the whole company or the most part thereof for
that cause be made privy to this grievance, that by them
all strife may be ended before any malice take root, for
pacifying of which grievances every of us promises to do
the best he can, and altogether do promise the same one
to another.

[5] And he that shall refuse to be ordered in such mat-
ters as neighbors shall be able to consider of & to decide,
so it be no matter of the Crown & touch no man’s free-
hold, shall not be accounted one of our company, as one
worthy to be accounted of amongst us, because he re-
fuseth his promise which was made & received by us all,
for our better quiet & ordering of ourselves, & the whole
inhabitants aforesaid.

[6] And that no man shall do any thing one against an-
other, nor against any man, by word nor deed, upon af-
fection, or malice, in our meeting, nor to be discon-
tented, one with another, since none of us is ruler of
himself, but the whole company or the most part is ruler
of us all.
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[7] And that none of us shall disdain one another, nor
seek to hinder one another, neither by words nor deeds,
but rather to be helpers, assisters & councilors of one an-
other, and all our doings to be good, honest, loving and
just one to an other.

[8] And that whosoever doth take in to his house ether
wife or other woman with child, & suffer her to be
brought abed in his house that thereby the parish shall
be charged with a child or children there born, everyone
upon knowledge thereof shall give warning to the Con-
stable, that thereby some present order may be taken &
due presentment made by the Churchwardens.

[9] And that every man whatsoever, if he be upon de-
nial of his duty by any assessment, or that doth not pay it
when he is asked or appoint not some day or time to pay
it to him that shall be appointed to gather the same, shall
after have no favor, & yet be complained on to the Jus-
tice to force him thereunto.

[10] And that all officers whatsoever concerning her
Majesty’s service, & all other officers for the public af-
fairs of the tithings & the inhabitants thereof shall be
countenanced & born out of us all.

[11] And that there be a paper book to register all our
doings, & by what authority or warrant we do it concern-
ing her Majesty’s service, & one other book for the
church & the poor.

[12] And every one of us doth promise one to an
other, & to the whole company, that whatsoever suit
shall grow or arise in the said tithings or in any of them
amongst the inhabitants thereof, which toucheth the
whole tithings, or in any of them & the inhabitants
therein, that then we agree to join together in purse,
travel & credit in defense of all such wrongs and not
otherwise.

[13] And if any single or unmarried woman shall be
brought to bed or be gotten with child, then presently to
find out the supposed father & force him, by the help of
the Justice, to put in good surety for the discharge of the
parish if she be a common born child, if not to banish her
from the parish.

[14] And all the Company prayeth & beseecheth all
officers before they go to any court to present any of-
fence, to make the whole company privy to such faults as
are to be presented, that some good order may be taken
by us all for the remedy thereof before any presentment
be made, that thereby we may live in lawful manner to-
gether without any discord or disliking one of another.

[15] And every one promiseth to do his best to end all
strife which shall happen between neighbor & neighbor,
be they poor or rich, and that such as be poor & will ma-
lapertly compare with their betters & set them at
nought, shall be warned to live & behave themselves as
becometh them; if such amend not, then no man to

make any other account of them than of common dis-
turbers of peace & quietness, and the Justices of the
Shire to be made privy of such misdemeanors, that at the
Sessions or assizes such persons may be reformed by the
severity of the law in such case provided.

[16] And that the officers shall not be disliked of, for
the doing of their office, & in furthering of her Majesty’s
service, or any other business of the tithings aforesaid,
but shall be used with all gentleness, both in word and
deed.

[17] And that hereafter, if any man remember an arti-
cle or matter whereby the tithings aforesaid may be ben-
efited or otherwise saved from harm or danger, that shall
be by the whole company or the most part of them be set
in this book, wherefore our desire is that in charity &
truth every one of us shall take all honest care one of an-
other, and of the wrongs, that may arise amongst us or
against us, especially of our duties or service towards her
Majesty.

[18] And that all shall do their best to suppress pilfer-
ers, backbiters, hedge breakers, & mischievous persons,
& all such as be proud, dissentious & arrogant persons.

[19] And that all shall do their best to help the honest
poor, the blind, the sick, the lame, & diseased persons.

[20] And that all of us have an especial care to speak
to the minister to stay the marriage of such as would
marry before they have a convenient house to live in, ac-
cording to their calling, that thereby, the parish shall not
be troubled with such inmates.

[21] And that every man shall be forbidden to keep in-
mates, & whosoever doth keep any inmates, to complain
of them to the Justice & by no means to relieve the
householder, nor inmates during the time of the inmates
abiding with the householder.

[22] And for the better observation to see that the
Sabbath day [be observed] with more reverence & less
profaning thereof, then there shall be appointed two of
us to see that all the tipplers shall after the second ring of
the bell, as well before morning prayer as evening
prayer, shut in their doors & so come to the Church, and
if they shall neglect, or suffer any to come within their
house to eat or drink, the party so offending to pay to the
lame blind & poor for every time two shillings & the par-
ties taken drinking or eating in time of public service six
pence a man to the same use, & to be registered in the
book, but it shall be lawful for the traveler to call for
drink & drink at the door & go away.

[23] And he or she that shall be found to be drunk
being warned once before & will not take warning shall
for every time so offending as he is of wealth to be pun-
ished by the purse; those that be poor and not able, to be
put in to the stocks till he or she shall be sober & be
ashamed of their drunkenness.
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[24] And also that all the inhabitants shall henceforth
see that all his servants shall come to the church in due
time to learn & put in practice that which shall there be
delivered by the minister out of the word of God for
their edification, & not to send them on that day on their
worldly business as is too much practiced, but that they
shall set them in the Church except it be those that dress
dinner at home & see to the house.

[25] And further, by the consent of us all & at the re-
quest of every of us, it is agreed that two of us (if need
be) shall be appointed to every Sessions to make the Jus-
tices privy to the misorders & to present the defaults
that are amongst us, if upon warning to the offenders
they persist in their willful & vile sins, for which cause &
to keep men from harm the whole company promiseth
to meet once in every month to hear the complaints of
such as have been wronged or are moved to discover the
disorders of any, & upon their complaints to appoint two
of the company to examine the matter & to make report.
that the unruly may be reformed, or else that two of us
shall be present at Sessions, Leet & Law days for to use
the best means for to keep down sin, & all of us to be
contributory to the charges hereof, if those parties shall
be willful & stubborn against the peace.

[26] Moreover it is agreed by us all, & every of us for
himself doth promise to each other & to the whole com-
pany that whatsoever shall by any of us done or said in
our meetings to the effect of the former Articles men-
tioned shall be kept secret, & not to be revealed further
than our own company, and that none of us all shall use
any communication or means concerning our meetings
or anything therein done or said which may tend to, or
procure, the discredit or disgrace of our meetings &
good intent, or of any of our company.

And this article with all the rest to be truly observed
by every of us, as we will be esteemed to be men of dis-
cretion, good credit, honest minds, & Christian like be-
havior one towards another.

In the name of God, amen, so be it.
Our father, which art in heaven, hallowed be thy

name, kingdom come.

II. The Dedham, Massachusetts, Covenant of 1636 

Source: Early Records of the Town of Dedham, 6
volumes (Dedham, 1886–1936), III, 2–3.

One: We whose names are hereunto subscribed do, in
the fear and reverence of our Almighty God, mutually
and severally promise among ourselves and each to
profess and practice one truth according to that most
perfect rule, the foundation whereof is everlasting
love.

Two: That we shall by all means labor to keep off from
us all such as are contrary minded, and receive only such
unto us as may be probably of one heart with us, [such]
as that we either know or may well and truly be informed
to walk in a peaceable conversation with all meekness of
spirit, [this] for the edification of each other in the
knowledge and faith of the Lord Jesus, and the mutual
encouragement unto all temporal comforts in all things,
seeking the good of each other out of which may be de-
rived true peace.

Three: That if at any time differences shall rise be-
tween parties of our said town, that then such party or
parties shall presently refer all such differences unto
some one, two, or three others of our said society to be
fully accorded and determined without any further
delay, if it possibly may be.

Four: That every man that shall have lots in our said
town shall pay his share in all such . . . charges as shall be
imposed on him . . ., as also become freely subject unto
all such orders and constitutions as shall be . . . made
now or at any time hereafter from this day forward, as
well for loving and comfortable society in our said town
as also for the prosperous and thriving condition of our
said fellowship, especially respecting fear of God, in
which we desire to begin and continue whatsoever we
shall by his loving favor take into hand.

Five: And for the better manifestation of our true res-
olution herein, every man so received into the town is to
subscribe hereunto his name, thereby obliging both
himself and his successors after him, as we have done.

Death and Dying
The following is a description of the death of
Thomasine Winthrop, the wife of John Winthrop,
later the governor of Massachusetts, taken from his
spiritual diary. John Winthrop’s first wife, Mary
Forth, had died in 1615, leaving him with four chil-
dren under the age of ten. As was customary,
Winthrop married again soon thereafter, choosing
as his bride Thomasine Clopton, whom he had
known for most of his life. Whereas his first mar-
riage had occasionally been troubled by the differ-
ent personalities of John and Mary, Thomasine
shared Winthrop’s religious commitments and in-
tellectual curiosity. Her death a year after they
were wed was a hard blow to John. His account of
her last days is one of the most complete and most
moving accounts of death and dying in a puritan
household.
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On Saturday, being the last of November 1616, Thoma-
sine, my dear & loving wife, was delivered of a daughter,
which died the Monday following, in the morning. She
took the death of it with that patience that made us all to
marvel, especially those that saw how careful she was for
the life of it in her travail. That day, soon after the death
of the child, she was taken with a fever which shaked her
very much, & set her into a great fit of coughing, which
by Tuesday morning was well allayed. Yet she continued
aguish & sweating, with much hoarseness, & her mouth
grew very sore, & much troubled with blood falling from
her head into her mouth & throat.

On Wednesday morning those which were about her,
& herself also, began to fear that which followed, where-
upon we sent for my Cousin Duke,1 which, when she un-
derstood, she told me that she hoped when he came he
would deal plainly with me, & not feed me with vain
hopes. Whereupon I, breaking forth into tears, she was
moved at it, & desired me to be contented, for you break
mine heart (said she) with your grieving. I answered that
I could do no less when I feared to be stripped of such a
blessing. She replied, God never bestows any blessing so
great on his children but still he hath a greater in store,
& that I should not be troubled at it, for I might see how
God had dealt with Mr. Rogers before me in the like
case.2 And always, when she perceived me to mourn for
her, she would entreat & persuade me to be contented,
telling me that she did love me well, & if God would let
her live with me, she would endeavor to show it more,
&c. She also desired me oft, that so long as she lived I
would not cease praying for her, neither would be absent
from her, but when I had necessary occasions.

On Thursday at noon my Cousin Duke came to her, &
took notice of her dangerous estate, yet expecting a far-
ther issue that night, he departed, saying that before Sat-
urday we should see a great change. After his departure
she asked me what he said of her, which when I told her,
she was no whit moved at it, but was as comfortably re-
solved whether to live or die.

On Thursday in the night she was taken with death, &
about midnight or somewhat after called for me, & for
the rest of her friends. When I came to her she seemed
to be fully assured that her time was come, & to be glad
of it, & desired me to pray, which I did, & she took com-
fort therein, & desired that we would send for Mr.
Sandes, which we did.3 In the meantime, she desired
that the bell might ring for her, & divers of the neighbors
came into her, which, when she perceived, she desired
me that they might come to her one by one, & so she
would speak to them all, which she did, as they came,
quietly & comfortably. When the bell began to ring,
some said it was the 4 o’clock bell, but she, conceiving
that they sought to conceal it from her, that it did ring for

her, she said it needed not, for it did not trouble her.
Then came in Mr. Nicolson, whom she desired to pray,
which he did.4

When Mr. Sandes was come she reached him her
hand, being glad of his coming (for she had asked often
for him). He spake to her of diverse comfortable points,
whereunto she answered so wisely & comfortably, as he
& Mr. Nicolson did both marvel to hear her, Mr. Sandes
saying to me that he did not look for so sound Judgment
in her. He said he had taken her always for a harmless
young woman, & well affected, but did not think she had
been so well grounded. Mr. Nicolson, seeing her hum-
bleness of mind & great comfort in God, said that her
life had been so innocent & harmless as the Devil could
find nothing to lay to her charge. Then she desired Mr.
Sandes to pray, but not pray for life for her. He answered
that he would pray for grace. After prayer she desired
me that I would not let Mr. Sandes go away, but when he
showed her the occasion he had, she was content, upon
promise that he would come again. This was about 5 of
the clock on friday morning.

Friday morning, about 6 of the clock, my Cousin
Duke came to us again, & when he had seen how things
fell out that night, he told us that that was the dismal
night, wherein she had received her death’s wound, yet
she might languish a day or 2. Yet after he had felt her
pulse, he said that if the next night were a good night
with her, there was some hope left.

Friday morning she began somewhat to cheer, & so
continued all that day, & had a very good night that night
following, & began herself to entertain some thought of
life, & so did most of us that were about her. But on Sat-
urday morning she began to complain of cold, & a little
after awaking out of a slumber, she prayed me to set my
heart at rest, for now (said she) I am but a dead woman,
for this hand (meaning her left hand) is dead already.
And when we would have persuaded her that it was but
numb with being under her, she still constantly affirmed
that it was dead, & that she had no feeling in it, & de-
sired me to pull off her gloves that she might see it,
which I did. Then, when they would have wrapped some
clothes about it, she disliked it, telling them that it was in
vain, & why should they cover a dead hand. When I
prayed her to suffer it, she answered that if I would have
it so she would, & so I pulled on her gloves, & they
pinned clothes about her hands. When they had done,
she said, O what a wretch was I, for laying my leg out of
the bed this night, for when I should pull it in again it
was as if it had come through the coverlet, (yet it seemed
to be but her imagination or dream for the women could
not perceive it).

The fever grew very strong upon her, so as when all
the time of her sickness before she was wont to say she
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thanked God she felt no pain, now she began to com-
plain of her breast, & troubles in her head, & after she
had slumbered a while & was awaked, she began to be
tempted, & when I came to her she seemed to be af-
frighted, used some speeches of Satan’s assaulting her, &
complained of the loss of her first love, &c. Then we
prayed with her, as she desired. After prayer she disliked
that we prayed for life for her, since we might see it was
not God’s will that she should live.

Her fever increased very violently upon her, which
the Devil made advantage of to molest her comfort, but
she, declaring unto us with what temptations the devil
did assault her, bent herself against them, praying with
great vehemence for God’s help, & that he would not
take away his loving kindness from her, defying Satan, &
spitting at him, so as we might see by her setting of her
teeth, & fixing her eyes, shaking her head & whole body,
that she had a very great conflict with the adversary.

After, she a little paused, & that they went about to
cover her hands, which lay open with her former striv-
ing, she began to lift up herself, desiring that she might
have her hands & all at liberty to glorify God, & prayed
earnestly that she might glorify God, although it were in
hell. Then she began very earnestly to call upon all that
were about her, exhorting them to serve God, &c (&
whereas all the time of her sickness before she would not
endure the light, but would be careful to have the cur-
tains kept close, now she desired light, & would have the
curtain towards the window set open, & so to her end
was much grieved when she had not either the daylight
or candlelight. But the firelight she could not endure to
look upon, saying that it was of too many colors, like the
rainbow.)

Then she called for her sisters, & first for her sister
Mary, & when she came she said, “sister Mary, thou hast
many good things in thee, so as I have cause to hope well
of thee, & that we shall meet in heaven, &c.”

Then she called for her sister Margery, whom she ex-
horted to serve God, & take heed of pride, & to have
care in her matching, that she looked not at riches &
worldly respects, but at the fear of God, for that would
bring her comfort at her death although she should meet
with many afflictions.

To her Elizabeth she said, “serve God, take heed of
lying. I do not know that you do use it, but I wish you to
beware.”

Her sister Sampson she exhorted to serve God, & to
bring up her children well, not in pride & vanity, but in
the fear of God.

To her mother she said that she was the first child that
she should bury, but prayed her that she would not be
discomforted at it. When her mother answered that she
had no cause to be discomforted for her, for she should

go to a better place, & she should go to her father, she
replied that she should go to a better father than her
earthly father.

Then came my father & mother, whom she thanked
for all their kindness & love towards her.

Then she called for my children & blessed them sev-
erally, & would needs have Mary brought that she might
kiss her, which she did.

Then she called for my sister Luce, & exhorted her to
take heed of pride & to serve God.

Then she called for her servants: to Robert she said,
“you have many good things in you, I have nothing to ac-
cuse you of. Be faithful & diligent in your service.”

To Anne Pold she said that she was a stubborn wench,
&c, & exhorted her to be obedient to my mother.

To Elizabeth Crouff she said, “take heed of pride & I
shall now release you, but take heed what service you go
into.”

To Anne Addams she said, “thou hast been in bad
serving, long in an Alehouse, &c. Thou make no con-
science of the Sabbath; when I would have had thee go
to Church thou would not, &c.”

Then came Mercy Smith to her, to whom she said
“thou art a good woman. Bring up thy children well, you
poor folks commonly spoil your children in suffering
them to break God’s Sabbaths, &c.”

To another she said, “you have many children, bring
them up well, not in lying, &c.”

To another she said, “God forgive your sins whatso-
ever they be.”

To goodwife Cole she said, “you are a good woman, I
thank you for all your pains towards me, God reward
you.”

To Henry Pease she said, “be diligent & faithful in
your work, or else when death come, it will be laid be-
fore you. I pray God send your wife good deliverance,
she may do well. Though I die, bring up my goddaugh-
ter well, let her not want correction.”

To her keeper she said, “be not discouraged, although
I die, thou hast kept many that have done well. Thou
hast but one child, bring it up well.”

Her pain increased very much in her breast, which
swelled so as they were forced to cut the ties of her
waistcoat to give her ease. Whilst she lay in this estate
she ceased not (albeit she was very hoarse, & spoke with
great pain) one while to exhort, another while to pray.
Her usual prayer was Come Lord Jesus; When Lord
Jesus, &c. Her exhortation was to stir up all that saw her,
to prepare for death, telling them that they did not know
how sharp & bitter the pangs of death were, with many
like speeches.

In this time she prayed for the Church, &c, & for
the ministry, that God would bless good ministers, &
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convert such ill ones as did belong to him, & weed out
the rest. After this we might perceive that God had
given her victory by the comfort which she had in the
meditation of her happiness, in the favor of God in
Christ Jesus. Towards afternoon her great pains remit-
ted, & she lay very still, & said she saw her time was
not yet come, she should live 24 hours longer. Then,
when any asked her how she did, she would answer
pretty well, but in her former fit, to that question she
would answer that she was going the way of all flesh.
Then she prayed me to read by her. When I asked her
where, she answered, in some of the holy gospels. So I
began in John the 14, & read on to the end of the 17th
Chapter. And when I paused at the end of any sweet
sentence, she would say this is comfortable. If I stayed
at the end of any Chapter for her to take rest, she
would call earnestly to read on—then she desired to
take a little rest.

She often prayed God to forgive the sins of her youth,
&c, & desired me often to pray for her, that God would
strengthen her with his holy spirit. After, she desired me
again to read to her the 8th to the Romans, & the 11th to
the Hebrews, whereby she received great comfort. Still
calling to read on, then I read the 116 psalm. This is a
sweet psalm (said she). Then I read the 84 Psalm, the 32,
36, 37, & other places.

In the evening Mr. Sandes came again & prayed, &
soon after she took him by the hand & told him she
would bid him farewell, for she knew it was a busy night
with him. After, we went to prayer, & when he had done,
“O what a wretch am I (said she) to lose the end of this
prayer, for I was asleep.”

After we had continued in reading, etc, until late in
the night, she asked who should watch with her, &
when we told her, she was satisfied, & disposed herself
to rest.

In the night she prayed one of the women that
watched with her to read unto her. Whilst I was gone
to bed, she asked often for me, & about 2 of the clock
in the morning I came to her. Now it was the Sabbath
day, & she had now & then a brunt of temptation, be-
wailing that she could not then be assured of her sal-
vation, as she had been. She said that the devil went
about to persuade her to cast off her subjection to her
husband, &c.

That Sabbath noon, when most of the company were
gone down to dinner, when I discoursed unto her of the
sweet love of Christ unto her, & of the glory that she was
going unto, & what an holy everlasting Sabbath she
should keep, & how she should sup with Christ in Par-
adise that night, &c, she showed by her speeches & ges-
tures the great joy & steadfast assurance that she had of
those things. When I told her that her Redeemer lived,

& that she should see him with those poor dim eyes,
which should be bright & glorified, she answered cheer-
fully, she should. When I told her that she should leave
the society of friends which were full of infirmities, &
should have communion with Abram, Isaac, & Jacob, all
the prophets & apostles & saints of God, & those holy
martyrs (whose stories when I asked her if she remem-
bered, she answered yea) she would lift up her hands &
eyes, & say, yea she should. Such comfort had she
against death that she steadfastly professed that if life
were set before her she would not take it.

When I told her that the day before was 12 months
she was married to me, & now this day she should be
married to Christ Jesus, who would embrace her with
another manner of love than I could, Oh husband (said
she, & spake as if she were offended, for I perceived she
did mistake me) I must not love thee as I love Christ.

Her hearing still continued, & her understanding very
perfect, her sight was dimmed, yet she knew everybody
to the last. If I went from her she would call for me
again, & once asked me if I were angry with her that I
would not stay with her.

While I spake to her of anything that was comfortable,
as the promises of the Gospel & the happy estate she was
entering into, she would lay still & fix her eyes steadfastly
upon me. And if I ceased awhile (when her speech was
gone), she would turn her head towards me, & stir her
hands as well as she could, till I spake, & then would be
still again.

About 5 of the clock, Mr. Nicolson came to her &
prayed with her, & about the end of his prayer, she
fetched 2 or 3 sighs, & fell asleep in the Lord.

The Wednesday following, being the 11 of December,
she was buried in Groton chancel by my other wife, &
her child was taken up, & laid with her.

She was a woman wise, modest, loving, & patient of
injuries. But her innocent & harmless life was of most
observation. She was truly religious, & industrious
therein; plain hearted, & free from guile, & very humble
minded; never so addicted to any outward things (to my
judgment) but that she could bring her affections to
stoop to God’s will in them. She was sparing in outward
show of zeal, &c, but her constant love to good Chris-
tians & the best things, with her reverent & careful at-
tendance of God’s ordinances, both public & private,
with her care for avoiding of evil herself, & reproving it
in others, did plainly show that truth & the love of God,
did lie at the heart. Her loving & tender regard of my
children was such as might well become a natural
mother. For her carriage towards myself, it was so ami-
able & observant as I am not able to express; it had this
only inconvenience, that it made me delight too much in
her to enjoy her long.
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Notes
1. John Duke was the brother-in-law of John’s mother,

Anne Browne Winthrop, and was a physician who
resided in Colchester, Essex.

2. A reference to the Reverend Richard Rogers of
Wethersfield, who, after the death of his first wife, had
married the widow of the Reverend John Ward of
Haverhill.

3. Henry Sandes was a local clergyman, lecturer at the
neighboring village of Boxford, and a close family friend
of the Winthrops.

4. The Reverend Thomas Nicholson had been ap-
pointed to the living of Groton by John’s uncle, John
Winthrop. He was not known as a puritan and there is
little evidence of his preaching.

Declaration of Breda, 4 April 1660
The declaration made by Charles II explaining how
he intended to deal with religion following his
restoration to the English throne.

Source: Samuel Rawson Gardner, editor, The
Constitution Documents of the puritan
Revolution, 1625-1660, third edition, revised
(Oxford, 1906), pp. 465–467.

Charles R.
Charles, by the grace of God, King of England, Scotland,
France and Ireland, Defender of the Faith, &c. To all
our loving subjects, of what degree or quality soever,
greeting.

If the general distraction and confusion which is
spread over the whole kingdom doth not awaken all men
to a desire and longing that those wounds which have so
many years together been kept bleeding, may be bound
up, all we can say will be to no purpose; however, after
this long silence, we have thought it our duty to declare
how much we desire to contribute thereunto; and that as
we can never give over the hope, in good time, to obtain
the possession of that right which God and nature hath
made our due, so we do make it our daily suit to the Di-
vine Providence, that He will, in compassion to us and
our subjects, after so long misery and sufferings, remit
and put us into a quiet and peaceable possession of that
our right, with as little blood and damage to our people
as is possible; nor do we desire more to enjoy what is
ours, than that all our subjects may enjoy what by law is
theirs, by a full and entire administration of justice
throughout the land, and by extending our mercy where
it is wanted and deserved.

And to the end that the fear of punishment may not
engage any, conscious to themselves of what is past, to a

perseverance in guilt for the future, by opposing the
quiet and happiness of their country, in the restoration
of King, Peers and people to their just, ancient and fun-
damental rights, we do, by these presents, declare, that
we do grant a free and general pardon, which we are
ready, upon demand, to pass under our Great Seal of
England, to all our subjects, of what degree or quality so-
ever, who, within forty days after the publishing hereof,
shall lay hold upon this our grace and favour, and shall,
by any public act, declare their doing so, and that they
return to the loyalty and obedience of good subjects; ex-
cepting only such persons as shall hereafter be excepted
by Parliament, those only be excepted. Let all our sub-
jects, how faulty soever, rely upon the word of a King,
solemnly given by this present declaration, that no crime
whatsoever, committed against us or our royal father be-
fore the publication of this, shall ever rise in judgment,
or be brought in question, against any of them, to the
least endamagement of them, either in their lives, liber-
ties or estates, or (as far forth as lies in our power) so
much as to the prejudice of their reputations, by any re-
proach or term of distinction from the rest of our best
subjects; we desiring and ordaining that henceforth all
notes of discord, separation and difference of parties be
utterly abolished among all our subjects, whom we invite
and conjure to a perfect union among themselves, under
our protection, for the re-settlement of our just rights
and theirs in a free Parliament, by which, upon the word
of a King, we will be advised.

And because the passion and uncharitableness of the
times have produced several opinions in religion, by
which men are engaged in parties and animosities
against each other (which, when they shall hereafter
unite in a freedom of conversation, will be composed or
better understood), we do declare a liberty to tender
consciences, and that no man shall be disquieted or
called in question for differences of opinion in matter of
religion, which do not disturb the peace of the kingdom;
and that we shall be ready to consent to such an Act of
Parliament, as, upon mature deliberation, shall be of-
fered to us, for the full granting that indulgence.

And because, in the continued distractions of so many
years, and so many and great revolutions, many grants
and purchases of estates have been made to and by many
officers, soldiers and others, who are now possessed of
the same, and who may be liable to actions at law upon
several titles, we are likewise willing that all such differ-
ences, and all things relating to such grants, sales and
purchases, shall be determined in Parliament, which can
best provide for the just satisfaction of all men who are
concerned.

And we do further declare, that we will be ready to
consent to any Act or Acts of Parliament to the purposes
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aforesaid, and for the full satisfaction of all arrears due to
the officers and soldiers of the army under the command
of General Monk; and that they shall be received into
our service upon as good pay and conditions as they now
enjoy.

Given under our Sign Manual and Privy Signet, at our
Court at Breda, this 4 day of April, 1660, in the twelfth
year of our reign.

Directions for Godly Living
As part of their practice of piety, many puritan
clergy and laity prepared guidelines that they
sought to follow in their everyday lives. These di-
rections give us an insight into how puritans viewed
the godly lives they felt called by God to lead.

I. Reverend John Rogers
This compendium of “Sixty Memorials for a Godly
Life” was prepared by John Rogers, the famous
preacher of Dedham, England, who was referred to
as “Roaring Rogers” because of his dramatic
preaching style. They were published by Cotton
Mather in his Magnalia Christi Americana from a
manuscript he had that had been passed to him
from Rogers’s son Daniel Rogers, who migrated to
New England

A Covenant
I. I have firmly purposed, (by God’s grace,) to make my
whole life, a meditation of a better life, and godliness in
every part; that I may from point to point, and from step
to step, with more watchfulness, walk with the Lord. Oh,
the infinite gain of it! No small help hereto is daily med-
itation and often conference. Therefore, since the Lord
hath given me to see in some sort the coldness of the
half-service that is done to his majesty, by the most, and
even by myself, I renew my covenant more firmly with
the Lord, to come nearer unto the practice of godliness,
and oftener to have my conversation in heaven, my mind
seldomer and more lightly set upon the things of this
life, to give to my self less liberty in the secretest and
smallest provocations to evil, and to endeavor after a
more continual watch from thing to thing, that as much
as may be I may walk with the Lord for the time of my
abiding here below.

A Form of Direction
II. This I resolutely determine, That God be always my
glory through the day; and, as occasion shall be offered,

help forward such as shall repair to me, or among whom,
by God’s providence, I shall come: and these two being
regarded, that I might tend to my own good, going for-
ward (my own heart, I mean, calling and life, and my
family and charge) looking for my change, and preparing
for the cross yea, for death itself: and to like little of mine
estate, when I shall not sensibly find it thus with me: and
whiles God affordeth me peace, health, liberty, an heart
delighting in him, outward blessings with the same, to
beware that godliness seem not pleasant to me, for
earthly commodity, but for it self: if in this course, or any
part of it, I should halt, or mislike, not to admit of any
such deceit: and for the maintenance of this course, to
take my part in all the good helps, appointed by God for
the same; as these, first, to begin the day with medita-
tion, thanksgiving, confession and prayer: to put on my
armor: to watch and pray earnestly in the day for holding
fast this course: to hearten on my self hereto by mine
own experience (who have ever seen, that it goeth well
with those which walk after this rule, 1 Peter 3:13; Gala-
tians 6:16) and by the example of others (Hebrews 8:7).
And for the better helping myself forward, still in this
course, my purpose and desire is, to learn humility and
meekness more and more, by God’s chastisements, and
encourage myself to this course of life, by his daily bless-
ings and mercies: and to make the same use of all exer-
cises in my family. And faithfully to peruse and examine
the several parts of my life every evening, how this
course has been kept of me, where it hath to keep it still,
where it hath not, to seek pardon and recovery; and all
behavior that will not stand with this, to hold me from it,
as from bane.

A form for a Minister’s Life
III. In solitariness to be least solitary: in company, taking
or doing of good; to wife, to family, to neighbors, to fel-
low-ministers, to all with whom I deal, kind; amiable, yet
modest; low in mine own eyes; oft with the sick and af-
flicted; attending to reading; painful for my sermons; not
easily provoked unto anger; not carried away with con-
ceits hastily; not wandering in fond dreams about ease
and deceivable pleasures; not snared in the world, nor
making lawful liberties my delight; helpful to all that
need my help, readily, and all those that I ought to re-
gard; and all this, with continuance, even all my days.

IV. Chief corruptions to be watched against be sour-
ness, sadness, timorousness, forgetfulness, fretting, and
inability to bear wrongs.

V. I am very backward to private visiting of neighbors’
houses, which doth much hurt: for thereby their love to
me cannot be so great as it would be. And I know not
their particular wants and states so well, and therefore
cannot speak so fitly to them as I might.
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VI. A minister had need look that he profit from his
preaching himself, because he knows not what others
do. Many, he knows, get no good. Of many more he is
uncertain. So that if he gets no good himself, his labor
and travail shall be in vain.

VII. Begin the day with half an hour’s meditation
and prayer. And let me resolutely set myself to walk
with God through the day. If anything fall out amiss, re-
cover again speedily by humble confession, hearty
prayer for pardon, with confidence of obtaining. And so
proceed.

VIII. Oh! Mildness and cheerfulness, with reverence,
how sweet a companion art thou!

IX. Few rare and worthy men continue so to their
end, but one way or other fall into coldness, gross sin, or
the world. Therefore, beware!

X. Count not the daily direction nor Christian life to
be bondage, but count it the sweetest liberty and the
only way of true peace. Whensoever this is counted
hard, that state that is embraced instead thereof shall be
harder.

XI. Worldly dealings are great lets to fruitfulness in
study and cheerful proceeding in our Christian course.

XII. One can never go about study or preaching if
anything lie heavy on the conscience.

XIII. The worst day wherein a man keeps his watch
and hold to the daily rules of direction is freer from dan-
ger and brings more safety than the best day wherein
this is not known or practiced.

XIV. I am oft, I confess, ashamed of myself when I
have been in company and seen gifts of knowledge in
many careless, unconscionable, and odd ministers,
which (with better reasons) hath stirred up a desire oft-
times in me that I could follow my studies. Yet I would
never have been willing to have changed with them. For
what is all knowledge without a sanctified and comfort-
able use of it through love, and without fruit of our labor
in dong good, and winning and building up of souls, or at
least a great endeavor after it.

XV. Many ministers set their minds upon this world,
either profit or preferment, for which they venture dan-
gerously, and some of them are “soon snatched way.”
Therefore, God keep me from ever setting my foot on
such a path as hath no continuance and is not without
much danger in the end.

XVI. It is good for a man to delight in that wherein he
may be bold to delight without repentance: and that is,
to be always doing or seeking occasion to do some good.
The Lord help me herein!

XVII. When God hedgeth in a man with many mer-
cies, and gives him a comfortable condition, it is good to
acknowledge it often and be highly thankful for it. Else
God may soon bring a man so low as he would think that

state happy he was in before if now he had it again.
Therefore, God make me wise!

XVIII. Right good men have complained that they
are oft-times in very bad case, their hearts disordered
and distempered very sore for want of taking to them-
selves a certain direction for the government of their
lives.

XIX. Idle and unprofitable talk of by-matters is a
canker that consumeth all good, and yet our heart much
lusteth after it; therefore resolve firmly against it.

XX. A necessary and most comely thing it is for a
minister to carry himself so wisely and amiably unto
all, as he may do good unto all sorts; to bring back
them that be fallen off in meekness and kindness; to
pass by an offence in those that have wronged them,
which is an high point of honor, and not to keep from
them and estrange himself from their acquaintance,
and so suffer them to fall further, to be lowly towards
the meaner sort of Christians; to keep the credit of his
ministry with all. I am persuaded if my light did shine
more clearly, and mine example were seen more man-
ifestly in these and such things (which are of no small
force to persuade the people), that both my ministry
would be of more power and that I should draw them
also to be better.

XXI. Look that I lie not down in bed but in peace with
God any night, and never my heart rest until it relent
truly for anything that has passed amiss in the day.

XXII. It is good for a minister not to deal much with
his people about worldly matters, yet not to be strange
to them, nor to be a stumbling block unto the people by
worldliness or any other fault, else he deprives himself
of all liberty and advantage of dealing with them in their
errors.

XXIII. Buffetings of Satan, though they be grievous,
yet they are a very good medicine against pride and se-
curity.

XXIV. Christ’s death and God’s mercy is not sweet, but
where sin is sour.

XXV. It is an hard thing for a man to keep the “rules of
daily direction” at times of sickness and pain. Let a man
labor to keep out evil when he wants fitness, strength,
and occasion to do good, and that is a good portion for a
sick body. Also in sickness that is sore and sharp, if a man
can help himself with short and oft prayers to God for
patience, contentment, meekness, and obedience to his
holy hand, it is well, though he can’t bend the mind
much or earnestly upon anything.

XXVI. Innocence is a very good fence and fort against
impatience in false accusations or great afflictions. Let
them that be guilty fret and vex themselves, and show
bitterness of stomach against such as speak ill of them.
But they that look carefully to their hearts and ways
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(without looking at men’s eye) let them be still and of a
“meek and quiet spirit.”

XXVII. Besides the use of the “daily direction,” and
following strictly the rules thereof, yet there must be
now and then the use of fasting to purge our weariness
and commonness in the use of it.

XXVIII. ‘Tis a rare thing for any man so to use pros-
perity as that his heart be drawn nearer to God. There-
fore, we had need in that estate to watch diligently, and
labor to walk humbly.

XXIX. Oh, frowardness [contrariness, obstinacy]!
How unseemly and hurtful a thing to a man’s self and
others. Amiable cheerfulness, with watchfulness and so-
briety, is the best estate, and meetest to do good, espe-
cially to others.

XXX. Follow my calling: lose no time at home or
abroad, but be doing some good. Mind my going home-
ward. Let my life never be pleasant to me when I am not
fruitful and fit to be employed in doing good, one way or
other.

XXXI. It is a great mercy of God to a minister, and a
thing much to be desired, that he be well moved with
the matter that he preaches to the people, either in his
private meditation or in his public delivery, or both; bet-
ter hope there is then that the people will be moved
therewith, which we should ever aim at.

XXXII. If the heart be heavy at any time, and
wounded for anything, shame ourselves and be humbled
for our sin before we attempt any good exercise or duty.

XXXIII. It’s a very good help, and a most present rem-
edy, when one feels himself dull and in ill condition, to
confess it to God, accuse himself, and pray for quicken-
ing. God sends redress.

XXXIV. There is as much need to pray to be kept in old
age, and unto the end, as at any time. And yet a body
would think that he that hath escaped the danger of his
younger, should have no great fear in his latter days, but
that his experience might prepare him against anything.
However, it is not so, for many that have done well, and
very commendably for a while, have shrewdly fallen to
great hurt. This may moderate our grief when young men
of great hopes be taken away. Oh! How much rather had
I die in peace quickly, than live to disgrace the gospel and
be a stumbling block to any, and live with reproach!

XXXV. What a sweet life it is when every part of the
day hath some work or other allotted unto it, and this
done constantly, but without commonness or customari-
ness of spirit in the doing it!

XXXVI. When a man is in a drowsy, unprofitable
course, and is not humbled for it, God oft lets him fall
into some sensible sin to shame him with, to humble his
heart, and drive him more thoroughly to God, to bewail
and repent of both.

XXXVII. A true godly man hath never his life joyful
unto him any longer than his conversation is holy and
heavenly. Oh! Let it be so with me!

XXXVIII. It is some comfort for a man whose heart is
out of order if he seeth it, and that with hearty mislike,
and cannot be content until it be bettered.

XXXIX. I have seen of others (which I desire to die
rather than it should be verified of me!) that many min-
isters did never seem grossly to depart from God until
they grew wealthy and great.

XL. How much better it is to resist sin when we are
tempted thereunto, than to repent of it after we have
committed it!

XLI. Whatsoever a justified man doth by direction of
God’s word, and for which he hath either precept or
promise, he pleases God in it, and may be comfortable in
whatsoever falls out thereupon. But where ignorance,
rashness, or our own will carry us, we offend.

XLII. Let no man boast of the grace he hath had, for
we stand not now by that, but it must be daily nour-
ished or else a man shall become as other men, and fall
into noisome evils: for what are we but a lump of sin of
ourselves?

XLIII. If God in mercy arm us not, and keep us not in
compass, Lord, what stuff will break from us! For what a
deal of poison is in our hearts if it may have issue! And
therefore what need of watchfulness continually?

XLIV. The worst day (commonly) of him that knoweth
and endeavoreth to walk by the “daily direction” is freer
from danger and passed in greater safety than the best
day of a godly man that knows not this “direction.”

XLV. Many show themselves forward Christians in
company abroad, that yet where they should show most
fruits (as at home) are too secure, either thinking they
are not marked, or, if they be, do not much regard it.
This ought not to be.

XLVI. Be careful to mark what falls out in the day, in
heart or life. And be sure to look over all at night that
hath been amiss in the day, that so I might lie down in
peace with God and conscience. The contrary were a
woeful thing, and would cause hellish unquietness. Be
sure, therefore, that none of the malicious subtleties of
the devil, nor the naughtiness of my own heart, do
carry me further than at night I may sleep with quiet to
God-ward.

XLVII. When God saith (Deuteronomy 12:7) “That
his may rejoice before him, in all that they put their
hands unto,” it is a great liberty, and enjoyed by few. No
doubt many of our sorrows come through our own de-
fault, which we might avoid. And as for godly sorrow, it
may stand with this rejoicing. If, therefore, we may in all
things rejoice, then from one thing to another, from our
waking to our sleeping: first, in our thoughts of God in
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the morning; then in our prayer; after, in our calling, and
while we are at it; then at our meat, and in company, and
alone, at home and abroad, in prosperity and adversity,
in meditation, in dealings, and affairs; and lastly, in shut-
ting up the day in examination, and viewing it over. And
what hinders? if we be willing and resolved to do the will
of God throughout the day, but that we might “rejoice
before him in all we put our hand unto.”

XLVIII. He that makes conscience of his ways, and to
please God his only way, is to take him up a “daily direc-
tion” and some set rules, thereby looking constantly to
his heart all the day, and thus, for the most part, he may
live comfortably, either not falling into anything that
should much disquiet him, or soon returning by repen-
tance to peace again. But if a man tie not himself thus to
rules, his heart will break from him and be disguised one
way or another, which will breed continual wound unto
his conscience, and so he shall never live any time to-
gether in peace. The cause why many Christians also
give themselves great liberty in not accusing themselves
for many offences is the want of some certain direction
to follow in the day.

XLIX. When we feel unfitness to our ordinary duties
we either begin to be discouraged, or else yield to cor-
ruption and neglect our duties, neither of both which
should be, but without discouragement we should resist
our untowardness and shake it off, and flee to God by
prayer, even force ourselves to pray for grace and fitness
to pray. And being earnest, and praying in faith, we may
be assured that we shall obtain life and grace.

L. When the mind is distracted any way, unsettled,
unquiet, or out of order, then get alone and muse, and
see what hath brought us to this pass. Consider how irk-
some a state this is, and unprofitable. Pray to God, and
work with thy own heart till it be brought in frame. An
hour or two alone shall do a man more good than any
other courses or duties.

LI. Aim (if it be possible) to spend one afternoon in a
week visiting the neighbors’ houses. Great use there is of
it. Their love of me will be much increased. Much occa-
sion will be ministered unto me for direction to speak
the more fitly in my ministry. I am exceedingly grieved
that I am so distracted with journeyings about that I can-
not bring this to pass.

LII. I never go abroad (except I season my mind with
good meditations by the way, or read, or confer) but be-
side the loss of my time, neglecting my ordinary task at
home, at my study, I come home weary in body, unset-
tled in mind, untoward in study. So that I have small
cause to rejoice in my goings forth, and I desire God to
free me more and more from them. So may I also attend
my own neighbors more diligently, which is my great de-
sire; and the contrary has been and is my great burden.

LIII. I have ever observed that my journeyings and
distractions of divers kinds, in these my latter times, and
by too often preaching in my younger years, I have been
held from using means to get knowledge, and to grow
therein; which I counted ever the just punishment of
God upon me for the neglect of my young time, when I
should and might have furnished myself.

LIV. When I am in the best estate myself, I preach
most zealously and profitably for the people.

LV. It breeds an incredible comfort and joy when one
hath got power over some such corruption as in former
times hath been used to get the mastery over him. This
is a good provocation to strive hard to do so, and a cause
of great thankfulness when it so comes to pass.

LVI. If we be at any time much dejected for sin, or
otherwise disquieted in our minds, the best way that can
be is to settle and quiet them by private meditation and
prayer. Probatum est.

LVII. The humble man is the strongest man in the
world and surest to stand, for he goes out of himself for
help. The proud man is the weakest man and surest to
fall, for he trusts to his own strength.

LVIII. It is good in all the changes of our life, what-
ever they be, to hold our own and be not changed there-
with from our goodness; as Abraham, wheresoever he
came (after his calling) still built his altar to the true
God, and “called upon his name.” He changed his place,
but never changed his God.

LIX. Our whole life under the gospel should be noth-
ing but thankfulness and fruitfulness. And if we must
judge ourselves for our inward luster and corruptions of
pride, dullness in good duties, earthliness, impatience. If
we make not conscience of, and be not humbled by
these, God will and doth oft give us up to open sins that
stain and blemish our profession.

LX. The more we judge ourselves daily, the less we shall
have to do on our sick-beds, and when we come to die. Oh,
that is an unfit time for this! We should have nothing to do
then but bear our pain wisely and be ready to die. There-
fore, let us be exact in our accounts every day!

II. John Winthrop
The following list is drawn from the spiritual diary
of John Winthrop. Here the puritan layman ex-
plains the conditions that led him to reconsider how
he was leading his life, the behaviors he committed
himself to reform, and his description of a meeting
with fellow laymen and laywomen and with local
clergy to covenant together to lead better lives.

Source: Francis J. Bremer, editor, Winthrop Papers:
Religious Writings (forthcoming from the
Massachusetts Historical Society).
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May 23, 1613. When my condition was much strait-
ened, partly through my long sickness, partly through
want of freedom, partly through lack of outward things,
I prayed often to the Lord for deliverance, referring the
means to himself, & withal I often promised to put forth
myself to much fruit when the Lord should enlarge me.
Now that he hath set me at great liberty, giving me a
good end to my tedious quatrain, freedom from a supe-
rior will, & liberal maintenance by the death of my
wife’s father (who finished his days in peace the 15 of
May, 1613), I do resolve first to give myself, my life, my
wit, my health, my wealth, to the service of my God &
Savior, who by giving himself for me, & to me, deserves
whatsoever I am or can be, to be at his Commandment,
& for his glory:

2. I will live where he appoints me.
3. I will faithfully endeavor to discharge that calling

which he shall appoint me unto.
4. I will carefully avoid vain & needless expenses, that

I may be the more liberal to good uses.
5. My property, & bounty, must go forth abroad, yet I

must ever be careful that it begin at home.
6. I will so dispose of my family affairs as my morning

prayers & evening exercises be not omitted.
7. I will have a special care of the good education of

my children.
8. I will banish profaneness from my family.
9. I will diligently observe the Lord’s Sabbath, both

for the avoiding & preventing worldly business, & also
for the religious spending of such times as are free from
public exercises, viz: the morning, noon, & evening.

10. I will endeavor to have the morning free for pri-
vate prayer, meditation, & reading.

11. I will flee Idleness, & much worldly business.
12. I will often pray & confer privately with my wife.
I must remember to perform my father’s will faith-

fully, for I promised him so to do, & particularly to pay
Mr. Meges 40 a year till he should otherwise be pro-
vided for.

Directions for Daily Life
Puritan authors often suggested checklists to guide
believers through their daily lives. The following
list is drawn from Richard Rogers’s Seven Trea-
tises, containing such direction as is gathered out of
the Holy Scriptures, leading and guiding to true
happiness, etc. (1603).

Sundry necessary observations for a Christian, fit also to
meditate upon.

1. That we keep a narrow watch over our hearts,
words, and deeds continually.

2. That with all care the time be redeemed, which
hath been idly, carelessly, and unprofitably spent.

3. That once in the day at the least, private prayer
and meditation (if it may) be used.

4. That care be had to do and receive good company.
5. That our family be with diligence and regard, in-

structed, watched over and governed.
6. That no more time or care be bestowed in matters

of the world, than must needs.
7. That we stir up ourselves to liberality to God’s

Saints.
8. That we give not the least bridle to wandering

lusts and affections.
9. That we prepare ourselves to bear the cross, by

what means soever it shall please God to exercise
us.

10. That we bestow some time not only in mourning
for our own sins, but also for the sins of the time
and age wherein we live.

11. That we look daily for the coming of our Lord
Jesus Christ, for our full deliverance out of this
life.

12. That we use (as we shall have opportunity, at least as
we shall have necessity) to acquaint our selves with
some godly and faithful person, with whom we may
confer of our Christian estate, and open our doubts,
to the quickening up of God’s graces in us.

13. That we observe the departure of men out of
this life, their mortality, the vanity and alteration
of things below, the more to contemn the world,
and to continue our longing after the life to
come. And that we meditate and muse often of
our own death and going out of this life, how we
must lie in the grave, all our glory put off, which
will serve to beat down the pride of life that is in
us.

14. That we read somewhat daily of the Holy Scrip-
tures, for the further increase of our knowledge, if
it may be.

15. That we enter into covenant with the Lord to
strive against all sin, and especially against the
special sins and corruptions of our hearts and
lives, wherein we have most dishonored the Lord,
and have raised up most guiltiness to our own
consciences, that we carefully see our covenant
with God be kept and continued.

16. That we mark how sin dies and is weakened in us,
and that we turn not to our old sins again, but
wisely avoid all occasions to sin.

17. That we fall not from our first love, but continue
still our affections to the liking of God’s Word, and
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all the holy exercises of religion, diligently hearing
it, and faithfully practicing the same in our lives
and conversations: that we prepare our selves be-
fore we come, and meditate and confer of that we
hear, either by ourselves or with other, and so
mark our daily profiting in religion.

18. That we be often occupied in meditating on God’s
benefits and works, and sound forth his praises for
the same.

19. That we exercise our faith by taking comfort and
delight in the great benefit of our redemption by
Christ, and the fruition of God’s presence, in his
glorious and blessed Kingdom.

20. Lastly, that we make not these holy meditations,
and such like practices of repentance common in
time, neither use them for course.

These I have set down to help thee to meditate, gen-
tle Reader. And who sees not now, by that which hath
been said, that a good heart may be able to mediate?
That as the exercise it self is both very needful for all
Christians, and many ways gainful; so none may have
just cause to complain, that they cannot tell how to
make use of it. But let us remember, that besides the
benefit and gain of it, it is one of the private helps that
God in his wise and merciful providence ordained for
his dear children to make their life sweet and comfort-
able here, which otherwise would be irksome and
painful, even to them who are best able to pass it well.
And therefore to neglect it, shall not only be gross un-
thankfulness, but a charging of the Lord with a work
merely needless.

Mary Dyer’s Challenge to the 
Massachusetts Bay Colony
William and Mary Dyer emigrated to Boston in late
1634 or early 1635 and were admitted as members
of the Boston church in December 1635. The Dyers
were friends of the Hutchinson family and shared
some of the controversial views associated with
Anne Hutchinson. In November 1637 William Dyer
was disenfranchised and disarmed, along with oth-
ers who had supported Hutchinson and the Rev-
erend John Wheelwright. When Anne Hutchinson
was excommunicated from the Boston church,
Mary Dyer followed her out, and the Dyers joined
the Hutchinsons in migrating to the unsettled re-
gion that became Rhode Island.

I.
In 1652 the Dyers returned to England, where
Mary at least was convinced by the teachings of
George Fox, the leader of the Religious Society of
Friends, or Quakers. When she returned to New
England, she felt called to bring the Quaker message
of the inner light to the puritans of Massachusetts.
The Bay Colony had passed laws that fined ship-
masters who brought Quakers to the colony, and
passed further fines against any possessing Quaker
writings. On her arrival in Boston in 1657, Mary
Dyer was imprisoned. She was released by Gover-
nor John Endecott, presumably on the promise of
her husband that she would not return to the colony.

In 1658 the Bay colony passed a new law banish-
ing Quakers under pain of death. The first attempt
to pass the law had been defeated by the deputies;
with the magistrates urging the need for it, the law
was passed by a single vote. Informed of the arrest
of two of her fellow Quaker friends in 1659, Mary
traveled to Boston to visit them. She herself was ar-
rested and placed in prison. The following letter is
an appeal by William Dyer to the Massachusetts
magistrates, calling on them to release his wife.

Source: Worthington C. Ford, ed., Mary Dyer,
Quaker: Two Letters of William Dyer of Rhode
Island (Cambridge, MA; 1902).

To the Court of Assistants now assembled at Boston, this
6 September 1659, delivered unto the court by his wife,
Mary Dyer, September 7, 1659.

Gentlemen,
Having received some letters from my wife, I am

given to understand of her commitment to close prison,
to a place (according to description) not unlike to Bishop
Bonner’s rooms,1 not a place to sit or lie upon but dust.
It is a sad condition that New England professors are
come unto, in exercising such cruelties towards their fel-
low creatures . . . [who were] sufferers in old England
upon the same account under the bishops as yourselves
were. Had you no consideration of a tender [conscience]
that, being wet to the skin, you cause her to be thrust
into a room where [there] was nothing to . . . or lie down
[upon] but dust (as is said)? Had your dog been wet you
would have afforded it the liberty of a chimney corner to
dry itself. Or had your hogs been penned in a sty you
would have afforded them some dry store, or else you
would have wanted mercy to your beast. But, alas, Chris-
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tians now with you are used worse than hogs or dogs!
Oh! Merciless cruelty!

What doth [this] evince but a ratification of that book
recently come over to Mr. Cunnigrave from his wife in
England, entitled The Popis Inquisition Erected in New
England, which . . . may be resented by the supreme au-
thority of England and its dominions. Time will declare
[this] and I believe you will be made sensible of [it]. The
[stories] . . . therein expressed doth relent the hearts of
the rudest of men, besides abominating the carriages of
men called magistrates in your seat of justice, withal re-
lating that you have done more in persecution in one
year than the worst bishops did in seven. And now
[you] . . . add more towards a tender woman in that con-
dition, that gave you no just cause against her. For did
she come to your meetings to disturb them, as you call it,
or did she come to reprehend the magistrates? [She]
only came to visit her friends in prison, and when dis-
patching that [she was] . . . intent on returning to her
family, as she declared in her [statement] the next day to
the Governor. Therefore it is you that disturbed her, else
why was she not let alone? What house entered she to
molest, or what did she, that like a malefactor she must
be haled to prison, or what law did she transgress?

She was about a business justifiable before God and
all good men. . . . The worst of men, the bishops them-
selves, denied not the visitations and reliefs of friends to
their prisoners, which myself have often experienced, by
visiting Mr. Prynne, Mr. Smart, and other excellent
[men]. Yea, when he was commanded close in the
Tower, I had resort once or twice a week, and [I was]
never fetched before authority to ask me wherefore I
came to the Tower, or King’s Bench, or the Gatehouse.
Sure, it argues yourselves little to [have] practiced that
duty when you were there in England . . .. Had there not
been more adventurous, tender hearted professors than
yourselves, many of them you call godly ministers and
others might have perished, for ought I know. Doubtless
the authority there might quickly have filled the prisons
with such as came upon such errands out of a tender
conscience if that course you take had been in use with
them, to send for a person [visiting prisoners] and asking
wherefore they came hither. What, hath not people in
America the same liberty as beasts and birds have to pass
the land or air without examination, or are you of the
fearful mind as the barbarous Chinese, that would not
permit others to come into their country? . . .

And when she had declared her business. Then for
those that sit in the seat of justice to charge her that she
was a quaker—what! A judge and an accuser both, just as
did the Spanish Inquisitors in Spain to Mr. Lithgow. “You
are a spy,” say they, notwithstanding he showed his com-
mission. But . . . a spy they say he was, and into such a

place as you have put my wife so did they thrust him, and
did not give him so much straw as to lie on, but kept him
close. According as my wife writes me word and informa-
tion, . . . she has been there above a fortnight, and had not
trode on the ground, but saw it out at the windows. What
inhumanity is this? Had you never wives of your own?
[How] can man that is born of a woman, or ever had any
tender affection to a woman, deal so with a woman?
What, is nature forgotten if refreshment be debarred?
Bennington, the Lady Elizabeth’s dogged keeper, would
admit the liberty of the garden to her, though a con-
demned heretic (as they called her). Oh! cruel unheard of
dealings! Where was her accuser that she was a quaker?
Only Mr. Bellingham, a magistrate and an accuser! What
hath magistrates (in the simplicity of justice) to do to
make inquisition upon persons, innocent persons that are
brought before them? Or, what precedent is there but the
Romish inquisitors and the bishops’ oath ex officio?

For did she not say [that] when she had finished her
visitation of friends her business was done for aught she
knew, and so should return to her family? But some of
you would charge her to [have] come to foment her er-
rors. Wisdom would have stayed till some such thing had
been done, that so colorable transgression might have
appeared for proceedings, and not [just] upon your own
suggestions to draw up and stuff a [writ] with . . .. All the
standers by could not but own by their silence that . . .
she gave a good account of her coming, and that she said
no such things as you expressed in your first [writ], a
copy of which I have . . ..

It is not to be forgotten the former cruelties you used
towards her, when she came from England having been
tossed at sea all winter . . ., clapped up into a prison and
kept there . . . for no transgression at all, only Mr.
Bellingham (then as now) said she was a quaker—just as
Bonner, Gardiner, and the rest of the bloody crew said to
the poor saints in Queen Mary’s day, when they sent
their bloodhounds about . . . with their everlasting com-
mission, to spy out and bring them before their thrones.
Commonly the first or second word to them was, “You
are an heretic.”

It may be those days are forgotten. Yet surely you, or
some of you, if you ever had the courage to look a bishop
in the face, cannot but remember that first, second, or
third word from them was, “You are a Puritan, are you
not?” And is it not so in New England? The magistracy
having, contrary to God’s law, affirmed a coercive power
over the conscience, the first or next word after [one’s]
appearance is, “You are a quaker.” See the steps you fol-
low, and let their misery be your warning. And then, if
answer be not made according to the ruling will, “Away
with them to the Coal hole, or new prison, or house of
correction.” And never any of the three ages have
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[lacked] railing, scurrilous terms to make the innocent
saints odious in the peoples’ eyes, especially when they
are not able to gainsay their righteous profession. And all
[this] borrowed from the nursery of devils, the persecu-
tors of the poor Waldenses.

And now, gentlemen, consider their ends, and be-
lieve it. It was certain the bishops’ ruin suddenly fol-
lowed after their pursuit of some godly people by them
called Puritans, especially when they proceeded to
suck the blood of Doctor Leighton’s and John Lill-
burne’s backs (no more do I remember [whom] they
proceeded to whip) and the blood of Mr. Prynne, Mr.
Burton, and Doctor Bastwick’s ears (only to them
three, but three). And these were as odious to them as
the quakers are to you.

And let me appeal to your own consciences, and to
your own [word], whether ever two witnesses came
against any person you have either imprisoned or [made
to] suffer this [way] in general. And now, in particular, I
do demand what witness, or whether legal testimony was
given or taken that my wife, Mary Dyer, was a quaker? If
no, before God and man how can you clear yourselves
and [your] seat of justice from cruelty, persecution, yea,
and so far as in you lies murder as to her, and to myself
and family oppression and tyranny? The God of truth
knows all this, and believe it is in remembrance with
him. And of you will it be required who have kept her to
the utmost (that is to this present court or sitting) to
bring her into or under the capacity of your cruel law of
banishment, and that this is the sum total of your law ti-
tled “Quakers.” That a law titled “Quakers” should be a
law is [strange]. That she is guilty of a breach of a law ti-
tled “Quakers” is as strange. That she is lawfully con-
victed by two witnesses is not yet heard of. That she
must be banished by a law titled “Quakers,” being not
convicted by law, but convented by surmise and con-
demned to close prison by Mr. Bellingham’s suggestion
is so absurd and ridiculous that the meanest pupil at law
will hiss at such proceeds in old lawyers. What branch of
the law titled “Quakers” hath she broke? Or will you say
she is vehemently suspected to be a Quaker? Is your law
titled “Quakers” felony or treason, that vehement suspi-
cion renders [the accused] capable of suffering?

Look now upon all the tyrannical and persecuting
governments in the world, and give the like instance, but
for mine own part I never heard or read of any. To
Rome, I being an Englishman and known not to be of
their profession, I may see and visit, and yet not be ban-
ished because I am suspected to be a protestant. And
now you that profess the law of God is your rule, where
is your law or rule to keep a man’s wife from him seven
or eight weeks, and mother from her children, in a ca-
pacity of close prison which admits of no bail? Is not this

your endeavor, and fact of a divorcement what you may?
And is not this little less than murder by your own cate-
chisms, to bring in a guiltless person into a little chamber
in such a contagious time as God shakes his rod over you
in? And hath not offered her the benefit of fresh air?
Truly, this is a non pareil. And that she has broken no law
your [writ] do sufficiently witness, which saith by virtue
hereof you are to take unto your custody the person
[torn] who upon examination before authority profes-
seth her coming into these parts was to visit the prison-
ers [torn] fair account of her coming. Have you a law, or
doth your law titled “Quakers” prohibit any from visiting
such as you call Quakers in hold (besides, she asked not
to go in to them, but stood without the doors in all the
rain till she was wet to the skin), then had you some
color. And yet her ignorance of that law or clause, had
there been one, might have pleaded a sufficient excuse
for the first time among merciful men.

Secondly, your [writ] saith that she professed herself
of the same religion that Humphrey Norton was of. I
dare engage _500 she never spoke such a word. But that
she might say H. N. was in the truth I deny not. Yet have
you a law to commit such to close prison as shall say they
were of H. Norton’s religion?

Thirdly, that she refused to give a direct answer to
what was proposed to her on any other occasion. You
might as well with the high priest condemn our savior!
Besides, that savors so much the oath ex officio so much
formerly damned by your own selves!

Fourthly, for affirming the light within her to be the
rule. Have you a law that saith the light in Mary Dyer is not
Mary Dyer’s rule? If you have for that or any, the fore-
named a law, she then may be made transgressor for
words, and your [writ] hold good. But if not, then have you
imprisoned her and punished her without the law and
against the law of God and man, I mean yourselves? For if
you be men, I suppose your fundamental law is that no
person shall be imprisoned or molested but upon the
breach of a law, yet behold my wife without law, and
against law, imprisoned and punished, and so highly pun-
ished as intended to a step next unto death, and that for
which you practice yourselves in part, as she is condemned
for saying the light in her is the rule! Is not your light
within your rule, by which you make and act such laws—
for you have no rule of God’s word in the Bible to make a
law titled “Quakers,” nor have you any order from the
supreme state of England to make such laws. Therefore it
must be your light within that is your rule you walk by.

And then remember what Jesus Christ said, “If the
light that be in you is darkness.” The Lord of his grace
dispel it from you, that you may come to see and say as
Adonibezech did, “Three score and ten kings, having
their thumbs and toes cut off, gathered their feet under
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my table. As I have done to others, so God hath done to
me.” And they carried him to Jerusalem, and there he
died. I have written thus plainly to you, being exceeding
sensible of the unjust molestation and detaining of my
dear yoke fellow. Mine and my family’s want of her will
cry loud in your ears, together with her sufferings on
your part, but I question not mercy, favor, and comfort
from the most high to her own soul, though at present
myself and family by you deprived of the comfort and re-
freshment we might have enjoyed by her. So saith her
husband, William Dyer. Newport, this 30 August 1659.

II.
Mary herself addressed the magistrates from prison.

Source: Massachusetts Archives

Whereas I am by many charged with the guiltiness of my
own blood: if you mean in my coming to Boston, I am
therein clear, and justified by the Lord, in whose will I
came, who will require my blood of you, be sure, who
have made a law to take away the lives of the innocent
servants of God, if they come among you who are called
by you, “Cursed Quakers,” although I say, [I] am a Liv-
ing Witness for them and the Lord, that he hath blessed
them, and sent them unto you: Therefore, be not found
fighters against God, but let my counsel and request be
accepted with you, to repeal all such laws, that the truth
and servants of the Lord may have free Passage among
you, and you be kept from shedding innocent blood,
which I know there are many among you would not do,
if they knew it so to be. Nor can the enemy that stirs you
up thus to destroy this holy seed, in any measure conter-
vail the great damage that you will by thus doing pro-
cure. Therefore, seeing the Lord hath not hid it from
me, it lieth upon me, in love to your souls, thus to per-
suade you. I have no selfish ends, the Lord knoweth, for
if my life were freely granted by you, it would not avail
me, nor could I expect it of you, so long as I shall daily
hear and see of the sufferings of these people, my dear
brethren and seed, with whom my life is bound up. . . .

Was ever the like laws heard of, among a people that
profess Christ come in the flesh? And have [you] . . . no
other weapons but such laws to fight with against spiritual
wickedness, as you call it? Woe is me for you! Of whom
take you counsel? Search with the light of Christ in you,
and it will show you of whom, as it hath done me, and
many more, who have been disobedient and deceived, as
now you are. Which light, as you come into and obey
what is made manifest to you therein, you will not repent
that you were kept from shedding blood, though [it] be a
woman’s. It’s not my own life I seek (for I chose rather to
suffer with the people of God, than to enjoy the pleasures

of Egypt), but the life of the seed, which I know the Lord
hath blessed, and therefore seeks the enemy thus vehe-
mently the life thereof to destroy, as in all ages he ever
did. Oh! hearken not unto him, I beseech you, for the
seed’s Sake, which is one in all, and is dear in the sight of
God . . .. Whereof I, having felt, cannot but persuade all
men that I have to do withal, especially you who name
the name of Christ, to depart from such Iniquity, as shed-
ding blood, even of the saints of the Most High.

Therefore let my Request have as much Acceptance
with you, if you be Christians as Esther had with Aha-
suerus,2 whose relation is short of that that’s between
Christians, and my request is the same that hers was.
And he said not that he had made a law, and it would be
dishonorable for him to revoke it. But when he under-
stood that these people were so prized by her, and so
nearly concerned her (as in truth these are to me) . . .
you may see what he did for her. Therefore I leave these
lines with you, appealing to the faithful and true witness
of God, which is one in all consciences, before whom we
must all appear [and] with whom I shall eternally rest, in
everlasting joy and peace, whether you will hear or fore-
bear. With him is my reward, with whom to live is my joy,
and to die is my gain. . . . 

And know this also, that if through this enmity you
shall declare yourselves worse than Ahasueras, and con-
firm your Law, though it were but the taking away the
life of one of us, that the Lord will overthrow both your
law and you, by his righteous judgments and plagues
poured justly upon you, who now, whilst you are warned
thereof, and tenderly sought unto, may avoid the one, by
removing the other. If you neither hear nor obey the
Lord nor his servants, yet will he send more of his ser-
vants among you, so that your end shall be frustrated . . ..
[You] think to restrain them [that] you call “Cursed
Quakers” from coming among you by any thing you can
do to them. Yea, verily, he hath a seed here among you,
for whom we have suffered all this while, and yet suffer
. . . . The Lord of the Harvest will send forth more la-
borers to gather (out of the Mouths of the Devourers of
all sorts) into his fold, where he will lead them into fresh
pastures, even the paths of righteousness, for his name’s
sake. Oh! let none of you put this day far from you,
which verily in the light of the Lord I see approaching,
even to many in and about Boston, which is the bitterest
and darkest professing place, and so to continue as long
as you have done, that ever I heard of . . . In Love and in
the spirit of meekness, I again beseech you, for I have no
enmity to the persons of any; but you shall know, that
God will not be mocked, but what you sow, that shall you
reap from him, that will render to everyone according to
the deeds done in the body, whether good or evil. Even
so be it, saith Mary Dyer.
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III.
Following this, Mary and her fellow Quakers were
released by the Massachusetts authorities on condi-
tion that should they return they would be sentenced
to death. Within a month William Robinson and
Marmaduke Stevenson violated the terms of their re-
lease and returned to Massachusetts, where they
were again arrested for proselytizing their Quaker
views. Mary Dyer also returned, and at the October
1659 meeting of the General Court the three were
sentenced to be executed. On the twenty-seventh of
that month the three were taken to Boston Common.
Robinson and Stevenson were hung, while Dyer was
made to watch with a halter around her neck. Reluc-
tant to hang a woman, the authorities released her
into the custody of her son, who had come to Boston
to plead for his mother’s life and who pledged that
she would not return again.

The following spring, Dyer, who had spent the
intervening time spreading her faith among the res-
idents of Shelter Island and along the Narragansett
Bay, returned yet again to Boston. Once again, her
husband pleaded for her life in a letter to Governor
Endecott.

Honored Sir,
It is with no little grief of mind and sadness of heart that
I am necessitated to be so bold as to supplicate your hon-
ored self, with the honorable assembly of your general
Court, to extend your mercy and favor once again to me
and my children. Little did I dream that I should have
occasion to petition you in a matter of this nature, but so
it is that through the divine providence and your benig-
nity my son obtained so much pity and mercy at your
hands as to enjoy the life of his mother.

Now my supplication, your honor, is to beg affection-
ately the life of my dear wife. It is true I have not seen
her above this half year, and therefore I cannot tell how
in the flame of her spirit she was moved thus again to run
so great a hazard to herself and perplexity to me and
mine, and all her friends and well wishers. So it is from
Shelter Island about by Pequod, Narragansett, and to
the town of Providence she secretly and speedily jour-
neyed, and as secretly came to your jurisdiction. Un-
happy journey, may I say, and woe to that generation
(says I) that gives occasion thus of grief and trouble (to
those that desires to be quiet) by helping one another (as
I may say) to hazard their lives for I know not what end
or to what purpose.

If her zeal be so great as thus to adventure, Oh let
your favor and pity surmount it, and save her life. Let
not your forwonted compassion be conquered by her in-
considerate madness. And how greatly will your renown
be spread if by so conquering you become victorious.

What shall I say more? I know you are all sensible of
my condition, and let the reflection be, and you will what
my petition is and what will give me and mine peace.
Oh, let mercy’s wings once more seem above justice’s
balance, and then whilst I live I shall exalt your good-
ness. But other ways it will be a languishing sorrow, yea,
so great that I should gladly suffer the blow at once,
much rather. I shall forbear to trouble your honor with
words. Neither am I in a capacity to expatriate myself at
present. I only say this, yourselves have been and are, or
may be husbands to wife or wives. So am I, yea to one
most dearly beloved. Oh, do not deprive me of her, but I
pray give her me once again, and I shall be so much
obliged forever that I shall endeavor continually to utter
my thanks and render your love and honor most
renowned. Pity me. I beg it with tears, and rest your
most humbly suppliant, William Dyer.

27th May 1660.

IV.
Imprisoned one again, Mary Dyer defended her po-
sition and defied the authorities.

Once more [to] the General Court, assembled in
Boston, speaks Mary Dyer, even as before. My life is not
accepted, neither availeth me, in comparison of the lives
and liberty of the truth and servants of the living God,
for which in the bowels of love and meekness I sought
you . . .. With wicked hands have you put two of them to
death, which makes me to feel that the mercies of the
wicked is cruelty. I rather choose to die than to live, as
from you, as guilty of their innocent blood. Therefore,
seeing my request is hindered, I leave you to the right-
eous judge and searcher of all hearts, who, with the pure
measure of light he hath given to every man to profit
withal, will in his due time let you see whose servants
you are, and of whom you have taken counsel, which [I]
desire you to search into.

But all his counsel hath been slighted, and you would
[heed] none of his reproofs. Read your portion, Proverbs
1:24 to 32. For verily the night cometh on you apace,
wherein no man can work, in which you shall assuredly
fall to your own master, in obedience to the Lord, whom
I serve with my Spirit, and to pity to your Souls, which
you neither know nor pity. I can do no less than once
more to warn you to put away the evil of your doings,
and kiss the Son, the Light in you, before his wrath be
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kindled in you . . .. Nothing without you can help or de-
liver you out of his hand at all. And if these things be not
so, then say there hath been no prophet from the Lord
sent amongst you. Yet it is his pleasure, by things that are
not, to bring to naught things that are.

When I heard your last order read, it was a distur-
bance unto me, that was so freely offering up my life to
him that give it me, and sent me hither to do, which obe-
dience being his own work. He gloriously accompanied
[me] with his presence, and peace, and love in me, in
which I rested from my labor, till by your order, and the
people, I was so far disturbed, that I could not retain
anymore of the words thereof, than that I should return
to prison, and there remain forty and eight hours. To
which I submitted, finding nothing from the Lord to the
contrary, that I may know what his pleasure and counsel
is concerning me, on whom I wait therefore. For he is
my life, and the length of my days, and, as I said before,
I came at his command, and go at his command.

Mary Dyer refused an offer to release her yet
again if she would promise to never more enter
Massachusetts. She was hung on 1 June 1660.

Notes
1. A reference to the rooms in which Bishop Edmund

Bonner kept Protestants captive during the persecutions
of the reign of Queen Mary (1553–1558). 

2. Mary here referred to the Old Testament, compar-
ing Gov. Endicott to King Ahasuerus and herself to Es-
ther. Esther persuaded the king not to execute the Jews
in his kingdom, and Mary wanted Endicott to change
the laws and free the Quakers. 

Massachusetts—An Account of the 
First Year of the Great Migration
Thomas Dudley migrated to Massachusetts in 1630
as the colony’s deputy governor. Dudley had for-
merly been steward to the Earl of Lincoln, and in
March 1631 he sent a lengthy letter to the Countess
of Lincoln describing the first year of the settle-
ment. The following is excerpted from that letter.

Source: Alexander Young, editor, Chronicles of
the First Planters of the Colony of Massachusetts
Bay (Boston, 1846), 301–341.

For the satisfaction of your Honor, and some friends,
and for the use of such as shall hereafter intend to in-
crease our plantation in New England, I have in the
throng of domestic, and not altogether free from public

business, thought fit to commit to memory our present
condition, and what hath befallen us since our arrival
here; which I will do shortly, after my usual manner, and
must do rudely, having yet no table, nor other room to
write in, than by the fireside upon my knee, in this sharp
winter; to which my family must have leave to resort,
though they break good manners, and make me some-
times forget what I would say, and say what I would not.

In April 1630, we set sail from old England with four
good ships. And in May following, eight more followed;
two having gone before in February and March, and two
more following in June and August, besides another set
out by a private merchant. These 17 ships arrived all safe in
New England for the increase of the plantation here this
year 1630, but made a long, troublesome and costly voy-
age, being all wind-bound long in England, and hindered
with contrary winds, after they set sail and so scattered
with mists and tempests that few of them arrived together.
Our four ships which set out in April arrived here in June
and July, where we found the Colony in a sad and unex-
pected condition, above 80 of them being dead the winter
before, and many of those alive were weak and sick.

All the corn and bread amongst them all, hardly suffi-
cient to feed upon a fortnight, insomuch that the re-
mainder of 180 servants we had the two years before
sent over, coming to us for victuals to sustain them, we
found ourselves wholly unable to feed them by reason
that the provisions shipped for them were taken out of
the ship they were put in, and they who were trusted to
ship them in another, failed us, and left them behind;
whereupon necessity enforced us to our extreme loss to
give them all liberty (to our provisions, to them) who had
cost us about £16 or £20 a person furnishing and sending
over. But bearing these things as we might, we began to
consult of the place of our sitting down; for Salem,
where we landed, pleased us not. And to that purpose,
some were sent to the Bay to search up the rivers for a
convenient place. We were forced to . . . plant dispers-
edly, some at Charlestown which stands on the North
side of the mouth of Charles river; some on the south
side thereof, which place we named Boston; (as we in-
tended to have done the place we first resolved on) some
of us upon Mystic, which we named Medford; some of
us westwards on Charles River, four miles from
Charlestown, which place we named Watertown; others
of us two miles from Boston, in a place we named Rox-
bury; others upon the river of Saugus between Salem
and Charlestown; and the western men (of the Mary &
John) four miles South from Boston, at a place we
named Dorchester. This dispersion troubled some of us,
but help it we could not; wanting ability to remove to any
place fit to build a town upon, and the time too short to
deliberate any longer, least the winter should surprise us
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before we had built our houses. The best counsel we
could find out was, to build a fort to retire to, in some
convenient place, if an enemy pressed thereunto, after
we should have fortified ourselves against the injuries of
wet and cold. So ceasing to consult further for that time,
they who had health to labor fell to building, wherein
many were interrupted with sickness and many died
weekly, yea almost daily.

Insomuch that the ships being now upon their return,
some for England, some for Ireland, there was, as I take
it not much less than a hundred (some think many more)
partly out of dislike of our government which restrained
and punished their excesses, and partly through fear of
famine, not seeing other means than by their labor to
feed themselves, which returned back again. And glad
were we so to be rid of them. Others also afterwards
hearing of men of their own disposition, which were
planted at Piscataway, went from us to them, whereby
though our numbers were lessened, yet we accounted
ourselves nothing weakened by their removal.

Before the departure of the ships, we contracted with
Mr. Pierce, master of the Lyon of Bristol, to return to us
with all speed with fresh supplies of victuals, and gave
him directions accordingly. The ships being gone, vict-
uals wasting, and mortality increasing, we held diverse
fasts in our several congregations, but the Lord would
not yet be deprecated; for about the beginning of Sep-
tember, died Mr. Gager, a right godly man, a skilful sur-
geon, and one of the deacons of our congregation; and
Mr. Higginson, one of the ministers of Salem, a zealous
and a profitable preacher; this of a consumption, that of
a fever, and on the 30th of September, died Mr. Johnson
(the Lady Arbella, his wife, being dead a month before).
This gentleman was a prime man amongst us, having the
best estate of any, zealous for religion and greatest fur-
therer of this plantation. He made a most godly end,
dying willingly, professing his life better spent in pro-
moting this plantation than it would have been any other
way. He left to us a loss greater than the most conceived.
Within a month after, died Mr. Rossiter, another of our
assistants, a godly man, and of a good estate, which still
weakened us more; so that there now were left of the
five undertakers but the Governor [John Winthrop], Sir
Richard Saltonstall and myself, and seven other of the
Assistants. And of the people who came over with us,
from the time of their setting sail from England in April,
1630, until December following, there died by estima-
tion about 200 at the least—so low hath the Lord
brought us! Well, yet they who survived were not dis-
couraged, but bearing God’s corrections with humility
and trusting in his mercies.

I should also have remembered how the half of our
cows, and almost all our mares and goats, sent us out of

England died at sea in their passage hither, and that
those intended to be sent us out of Ireland were not sent
at all; all which together with the loss of our six months
building, occasioned by our intended removal to a town
to be fortified, weakened our estates, especially the es-
tates of the undertakers, who were £3000 or £4000 en-
gaged in the joint stock, which was now not above many
hundreds; yet many of us labored to bear it as comfort-
ably as we could, remembering the end of our coming
hither and knowing the power of God who can support
and raise us again, and useth to bring his servants low
that the meek may be made glorious by deliverance.
Psalms 112.

But now having some leisure to discourse of the mo-
tives for other men’s coming to this place, or their ab-
staining from it, after my brief manner I say this: That if
any come hither to plant for worldly ends that can live
well at home, he commits an error, of which he will soon
repent him. But if for spiritual, and that no particular ob-
stacle hinder his removal, he may find here what may
well content him, viz: materials to build, fuel to burn,
ground to plant, seas and rivers to fish in, a pure air to
breathe in, good water to drink, till wine or beer can be
made; which, together with the cows, hogs and goats
brought hither already, may suffice for food; for as for
fowl and venison, they are dainties here as well as in En-
gland. For clothes and bedding, they must bring them
with them, till time and industry produce them here. In a
word, we yet enjoy little to be envied, but endure much
to be pitied in the sickness and mortality of our people.
And I do the more willingly use this open and plain deal-
ing, lest other men should fall short of their expectations
when they come hither, as we to our great prejudice did,
by means of letters sent us from hence into England,
wherein honest men out of a desire to draw over others to
them, wrote somewhat hyperbolically of many things
here. If any godly men, out of religious ends, will come
over to help us in the good work we are about, I think
they cannot dispose of themselves nor of their estates
more to God’s glory, and the furtherance of their own
reckoning; but they must not be of the poorer sort yet, for
diverse years; for we have found by experience that they
have hindered, not furthered the work. And for profane
and debauched persons, their oversight in coming hither
is wondered at, where they shall find nothing to content
them. If there be any endowed with grace and furnished
with means to feed themselves and theirs for 18 months,
and to build and plant, let them come over into our
Macedonia and help us, and not spend themselves and
their estates in a less profitable employment; for others I
conceive they are not yet fitted for this business.

Touching the discouragements which the sickness
and mortality which every first year hath seized upon us,
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and those of Plymouth as appeared before, may give to
such who have cast any thoughts this way (of which mor-
tality it may be said of us almost as of the Egyptians, that
there is not an house where there is not one dead, and in
some houses many) the natural causes seem to be in the
want of warm lodging, and good diet, to which English-
men are habituated at home; and in the sudden increase
of heat which they endure that are landed here in sum-
mer, the salted meat at sea having prepared their bodies
thereto, for of those only 2 last year died of fevers who
landed in June and July; as those of Plymouth who
landed in the winter died of the scurvy, as did our poorer
sort, whose houses and bedding kept them not suffi-
ciently warm, nor their diet sufficiently in heart. Other
causes God may have, as our faithful minister Mr. John
Wilson (lately handling that point) showed unto us,
which I forbear to mention, leaving this matter to the
further dispute of physicians and divines. Wherefore to
return, upon the third of January died the daughter of
Mr. Sharpe, a godly virgin, making a comfortable end,
after a long sickness. The plantation here received not
the like loss of any woman since we came hither, and
therefore she well deserves to be remembered in this
place.

Amongst those who died about the end of this Janu-
ary, there was a girl of 11 years old, the daughter of one
John Ruggles of whose family and kindred died so many,
that for some reason it was matter of observation
amongst us; who in the time of her sickness expressed to
the minister and to those about her, so much faith and
assurance of salvation, as is rarely found in any of that
age, which I thought not unworthy here to commit to
memory; and if any tax me for wasting paper with
recording these small matters, such may consider that
little mothers bring forth little children, small common-
wealths; matters of small moment, the reading whereof
yet is not to be despised by the judicious, because small
things in the beginning of natural or politic bodies are as
remarkable as greater things in bodies full grown.

Upon the 5th of February, arrived here Master Pierce
with the ship Lyon of Bristol with supplies of victuals
from England, who had set forth from Bristol the first of
December before.

Upon the 22nd day of February, we held a general day
of Thanksgiving throughout the whole Colony for the
safe arrival of the ship which came at last with our provi-
sions.

Upon the 8th of March, from after it was fair day light
until about 8 of the clock in the forenoon, there flew
over all the towns in our plantations so many flocks of
doves [passenger pigeons, a species now extinct], each
flock containing many thousands, and some so many that
they obscured the light, that passeth credit, if but the

truth should be written. And the thing was the more
strange, because I scarce remember to have seen ten
doves since I came into this country. They were all turtle
doves, as appeared by diverse of them we killed flying,
somewhat bigger than those of Europe, and they flew
from the north east to the south west; but what it por-
tends I know not.

The ship now waits but for wind, which when it blows,
there are ready to go aboard therein for England Sir
Richard Saltonstall, Mr. Sharpe, Mr. Coddington, and
many others, the most whereof purpose to return to us
again, if God will. In the mean time, we are left a people
poor and contemptible, yet such as trust in God and are
contented with our condition, being well assured that he
will not fail us nor forsake us.

Massachusetts Body of Liberties of 1641
After a decade of debating the virtues of codifica-
tion, the Massachusetts General Court adopted
what was in effect a law code for the colony. The
96th article specifically stated that these were not
laws, undoubtedly to protect the colonists from vio-
lating their charter, which had denied them the
right to pass any law that was in violation of the
laws of England. Yet that same article stipulated
that the articles were to be treated as if they were
law. Though this document was influenced by the
religious values of the puritans, the colonists re-
jected a more direct adoption of the Mosaic Code,
which some, including John Cotton, had argued for.

The Massachusetts Body of Liberties adopted as law by
the General Court of the Commonwealth of Massachu-
setts Bay December, 1641

1. No man’s life shall be taken away, no man’s honor or
good name shall be stained, no man’s person shall be ar-
rested, restrained, banished, dismembered, nor any
ways punished, no man shall be deprived of his wife or
children, no man’s goods or estate shall be taken away
from him, nor in any way damaged under color of law, or
countenance of authority, unless it be by virtue or equity
of some express law of the Country warranting the same
established by a General Court and sufficiently pub-
lished, or in case of the defect of a law in any particular
case by the word of God. And in capital cases, or in cases
concerning dismembering or banishment, according to
that word to be judged by the General Court.

2. Every person within this jurisdiction, whether in-
habitant or foreigner, shall enjoy the same justice and
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law, that is general for the Plantation, which we consti-
tute and execute one towards another, without partiality
or delay.

3. No man shall be urged to take any oath or subscribe
any articles, covenants or remonstrance, of a public and
civil nature, but such as the General Court hath consid-
ered, allowed and required.

5. No man shall be compelled to any public work or
service unless the press be grounded upon some act of
the General Court, and have reasonable allowance
therefore.

7. No man shall be compelled to go out of the limits of
this plantation upon any offensive wars which this Com-
monwealth or any of our friends or confederates shall
voluntarily undertake. But only upon such vindictive and
defensive wars in our own behalf, or on the behalf of our
friends, and confederates as shall be enterprised by the
Council and consent of a General Court, or by authority
derived from the same.

8. No man’s cattle or goods of what kind soever shall
be pressed or taken for any public use or service, unless
it be by warrant grounded upon some act of the General
Court, nor without such reasonable prices and hire as
the ordinary rates of the Country do afford. And if his
cattle or goods shall perish or suffer damage in such ser-
vice, the owner shall be sufficiently recompensed.

9. No monopolies shall be granted or allowed
amongst us, but of such new inventions that are prof-
itable to the Country, and that for a short time.

10. All our lands and heritages shall be free from all
fines and licenses upon alienations, and from all heriots,
wardships, liveries, prime seisens, year-day and waste,
escheats and forfeitures [deeply resented burdens on es-
tates, often left over from feudal customs], upon the
death of parents or ancestors, be they natural, casual or
judicial.

12. Every man, whether inhabitant or foreigner, free
or not free, shall have liberty to come to any public
Court, Council, or town-meeting, and either by speech
or by writing, move any lawful, seasonable and material
question, or to present any necessary motion, complaint,
petition, Bill or information, whereof that meeting hath
proper cognizance, so it be done in convenient time, due
order and respective manner.

14. Any conveyance or alienation of land or other es-
tate whatsoever, made by a woman that is married, any
child under age, idiot, or distracted person, shall be
good, if it be passed and ratified by the consent of a
General Court.

Rites and Rules Concerning Judicial Proceedings
18. No man’s person shall be restrained or imprisoned by
any authority whatsoever, before the law hath sentenced

him thereto, if he can put in sufficient security, bail, or
mainprise, for his appearance and good behavior in the
meantime, unless it be in capital crimes, and contempt
in open Court, and in such cases where some express act
of Court doth allow it.

20. If any which are to sit as Judges in any other Court
shall demean themselves offensively in the Court, the
rest of the Judges present shall have the power to cen-
sure him for it. If the cause be of a high nature it shall be
presented to and censured at the next superior Court.

22. No man in any suit or action against another shall
falsely pretend great debts or damages to vex his adver-
sary. If it appear that any doth do so, the Court shall have
power to set a reasonable fine on his head.

23. No man shall be adjudged to pay for detaining any
debt from any creditor above eight pounds in the hun-
dred for one year [8 percent simple interest], and not
above that rate proportionable for all sums whatsoever,
neither shall this be a color or countenance to allow any
usury amongst us contrary to the law of God.

25. No summons pleading judgment, or any kind of
proceeding in Court or course of Justice shall be abated,
arrested or reversed upon any circumstantial errors or
mistakes, if the person and cause be rightly understood
and intended by the Court.

26. Any man that findeth himself unfit to plead his
own cause in any Court, shall have the liberty to employ
any man against whom the Court doth not except, to
help him provided he give him no fee or reward for his
pains. This shall not except the party himself from an-
swering such questions in person as the Court shall think
meet to demand of him.

27. If any plaintiff shall give into any Court a declara-
tion of his cause in writing, the defendant shall also have
liberty and time to give his answer in writing. And so in
all proceedings between party and party, so it doth not
hinder the dispatch of justice such as the Court shall be
willing unto.

29. In all actions at law it shall be the liberty of the
plaintiff and defendant by mutual consent to choose
whether they will be tried by the bench or by a jury, un-
less it be where the law upon just reason hath otherwise
determined. The like liberty shall be granted to all per-
sons in criminal cases.

30. It shall be in the liberty of both the plaintiff and
defendant and likewise every delinquent (to be judged
by a jury) to challenge any of the jurors. And if this chal-
lenge be found just and reasonable by the bench or the
rest of the jury, as the challenger shall choose, it shall be
allowed him, and tales de circumstantibus [such persons
as are standing around] impaneled in their room.

31. In cases where evidence is so obscure or defective
that the jury cannot clearly and safely give a positive ver-
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dict, whether it be Grand or Petit Jury, it shall have lib-
erty to give a non liquet [“it is not clear”: a verdict given
by a jury that defers the matter to another day], or a spe-
cial verdict, in which last, that is in a special verdict, the
judgment of the cause shall be left to the Court. And all
jurors have liberty in matters of fact if they cannot find
the main issue, yet to find and present in their verdict so
much as they can. If the bench and the jurors shall so
disagree at any time that either of them cannot proceed
at peace of conscience the case shall be referred to the
General Court, who shall take the case from both and
determine it.

34. If any man be judged a common Barrator vexing
others with unjust and frequent suits, it shall be in the
power of the Courts both to deny him the benefit of the
law, and punish him for his barratry.

36. It shall be the liberty of any man, cast condemned
or sentenced in any cause in any inferior Court, to make
their appeal to the Court of Assistants, provided they
tender their appeal and put in security and prosecute it
before the Court [session] be ended wherein they were
condemned, and within six days next ensuing put in good
security before some Assistant to satisfy what his adver-
sary shall recover against him, and if the cause be of a
criminal nature, for his good behavior and appearance
(at the Court). And every man shall have liberty to com-
plain to the General Court of any injustice done him at
any Court of Assistants or other.

37. In all cases where it appears to the Court that the
plaintiff hath willingly and wittingly doth wrong to the
defendant in commencing and prosecuting any action or
complaint against him, they shall have power to impose
upon him [the plaintiff] a proportionable fine to the use
of the defendant or accused person, for his false com-
plaint or clamor.

39. In all actions both real and personal between party
and party, the Court will have power to respite execution
for a convenient time, when in their prudence they see
just cause to do so.

41. Every man that is to answer for any criminal
cause, whether he be in prison or under bail, his cause
shall be heard and determined at the next Court that
hath proper cognizance thereof, and may be done with-
out prejudice of justice.

42. No man shall be twice sentenced by civil justice
for one and the same crime, offense, or trespass.

43. No man shall be beaten with above 40 stripes,
nor shall any true gentleman, nor any man equal to a
gentleman, be punished with a whipping, unless his
crime be very shameful, and his course of life vicious
and profligate.

44. No man condemned to die shall be put to death
within four days next after his condemnation, unless the

Court see special cause to the contrary, or in case of mar-
tial law, nor should the body of any man so put to death
be left unburied 12 hours, unless it be in cause of [the
study of] Anatomy.

45. No man shall be forced by torture to confess any
crime against himself nor any other unless it be in some
capital case where he is first fully convicted by clear and
sufficient evidence to be guilty. After which, if the cause
be of that nature, that it is very apparent that there be
other conspirators or confederates with him, then he
may be tortured, yet not with such tortures as be bar-
barous and inhumane.

46. For bodily punishments we allow amongst us
none that are inhumane, barbarous, or cruel.

47. No man shall be put to death without the testi-
mony of two or three witnesses, or that which is equiva-
lent thereunto.

49. No free man shall be compelled to serve upon ju-
ries above two Courts in a year, except Grand Jury men,
who shall hold two Courts together at the least.

50. All jurors shall be chosen continually by the
Freemen of the town where they dwell.

51. All Associates selected at any time to assist the As-
sistants in inferior Courts shall be nominated by the
towns belonging to that Court by orderly agreement
among themselves.

52. Children, idiots, distracted persons, and all that
are strangers or new-comers to our Plantation shall have
such allowances and dispensations in any cause, whether
criminal or other as religion and reason require.

53. The age of discretion for passing away of lands or
such kind of herediments, or for giving votes, verdicts or
sentence in any civil Courts or causes, shall be one and
twenty years.

57. Whensoever any person shall come to any very
sudden untimely and unnatural death, some Assistant or
the Constables of that town shall forthwith summon a
jury of twelve Freemen to inquire of the cause and man-
ner of their death, and shall present a true verdict
thereof to some near Assistant, or the next Court to be
held for that town, upon their oath.

58. Civil authority hath power and liberty to see the
Peace, ordinances, and rules of Christ observed in every
church according to His word, so it be done in a civil and
not in an ecclesiastical way.

59. Civil authority hath power and liberty to deal with
any church member in a way of civil justice, notwith-
standing any church relation, office, or interest.

60. No church censure shall degrade or depose any
man from any civil dignity, office or authority he shall
have in the Commonwealth.

62. Any shire or town shall have liberty to choose their
Deputies whom and where they please for the General
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Court, sobeit they be Freemen and have taken the oath
of fealty, and inhabit the jurisdiction.

65. No custom or prescription shall ever prevail
amongst us in any moral cause; our meaning is [there
shall not be a custom that will] maintain anything that
can be proved to be morally sinful by the word of
God.

66. The Freemen of every township shall have power
to make such bylaws and constitutions as shall concern
the welfare of their town, provided they be not of a crim-
inal but only of a prudential nature, and that their penal-
ties exceed not 20 shillings for one offense, and that they
be not repugnant to public laws and orders of the Coun-
try. And if any inhabitant neglect or refuse to observe
them, they [the townships] shall have power to levy the
appointed penalties by distress.

67. It is the constant liberty of the Freemen of this
plantation to choose yearly at the Court of Election out
of the Freemen all the general officers of this jurisdic-
tion. If they please to discharge them at the day of elec-
tion by way of vote, they may do it without showing
cause. But if at any other General Court, we hold it due
justice that the reasons thereof be alleged and proved.
By general officers, we mean our Governor, Deputy-
Governor, Assistants, Treasurer, General of our wars,
and our Admiral at sea, and such as are or hereafter may
be of the like general nature.

68. It is the liberty of the Freemen to choose such
Deputies for the General Court out of themselves, ei-
ther in their own towns or elsewhere as they judge
fittest. And because we cannot foresee what variety and
weight of occasions may fall into future consideration,
and what counsels we may stand in need of, we decree:
That the Deputies to attend the General Court in the
behalf of the Country shall not any time be stated or en-
acted but from Court to Court, or at the most but for one
year; That the Country may have an annual liberty to do
in that case what is most behooving for the best welfare
thereof.

69. No General Court shall be dissolved or adjourned
without the consent of the major part thereof.

71. The Governor shall have a casting vote whenso-
ever an equal vote shall fall out of the Court of Assis-
tants, or general assembly; so shall the president or mod-
erator have in all civil Courts or assemblies.

74. The Freemen of every town or township shall
have full power to choose yearly or for less time out of
themselves a convenient number of fit men to order the
planting or prudential occasions of that town, according
to instructions given them in writing, provided nothing
be done by them contrary to the public laws and orders
of the Country, provided also the number of such select
persons be not above nine.

79. If any man at his death shall not leave his wife a
competent portion of his estate, upon just complaint
made to the General Court she shall be relieved.

80. Every married woman shall be free from bodily
correction or stripes by her husband, unless it be in his
own defense upon her assault. If there be any just cause
of correction, complaint shall be made to authority as-
sembled in some Court, from which she shall receive it.

81. When parents die intestate, the elder son shall
have a double portion of his [the father’s] whole estate
real and personal, unless the General Court upon just
cause alleged shall judge otherwise.

82. When parents die intestate, having no heirs male
of their bodies, their daughters shall inherit as co-part-
ners, unless the General Court upon just reason shall
judge otherwise.

83. If any parents shall willfully and unreasonably
deny any child timely or convenient marriage, or shall
exercise any unnatural severity towards them, such chil-
dren shall have free liberty to complain to authority for
redress.

84. No orphan during their minority which was not
committed to tuition or service in their lifetime, shall af-
terward be absolutely disposed of by any kindred, friend,
executor, township, or church, nor by themselves with-
out the consent of some Court, wherein two Assistants at
least shall be present.

85. If any servants shall flee from the tyranny and cru-
elty of their masters to the house of any freeman of the
same Town, they shall be there protected and sustained
till due order be taken for their relief. Provided due no-
tice thereof be speedily given to their masters from
whom they fled, and the next Assistant or Constable
where the party flying is harbored.

86. No servant shall be put off for above a year to any
other [masters] neither in the lifetime of their master
nor after their death by their Executors or Administra-
tors unless it be by consent of Authority assembled in
some Court or two Assistants.

87. If any man smite out the eye or tooth of his man-
servant, or maid servant, or otherwise maim or much
disfigure him, unless it be by mere casualty, he shall let
them go free from his service, and shall have such fur-
ther recompense as the Court shall allow him.

88. Servants that have served diligently and faithfully
to the benefit of their masters seven years, shall not be
sent away empty. And if any have been unfaithful, negli-
gent or unprofitable in their service, notwithstanding the
good usage of their masters, they shall not be dismissed
till they have made satisfaction according to the Judg-
ment of Authority.

91. There shall never be any bond slavery, villainage
or captivity amongst us unless it be lawful captives taken
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in just wars, and such strangers as willingly sell them-
selves or are sold to us. And these shall have all the lib-
erties and Christian usages which the law of God estab-
lished in Israel concerning such persons doth morally
require. This exempts none from servitude who shall be
judged thereto by Authority.

92. No man shall exercise any tyranny or cruelty to-
wards any brute creature which are usually kept for
man’s use.

93. If any man shall have occasion to lead or drive cat-
tle from place to place that is far off, so that they be
weary, or hungry, or fall sick or lame, it shall be lawful to
rest or refresh them, for competent time, in any open
place that is not corn, meadow, or enclosed for some pe-
culiar use.

94. Capital Laws
1. If any man after legal conviction shall have or worship

any other god, but the Lord God, he shall be put to death.
2. If any man or woman be a witch (that is, hath or

consulteth with a familiar spirit), they shall be put to
death.

3. If any person shall blaspheme the name of God, the
Father, Son or Holy Ghost, with direct, express, pre-
sumptuous or high handed blasphemy, or shall curse
God in the like manner, he shall be put to death.

4. If any person commit any willful murder, which is
manslaughter committed upon premeditated malice,
hatred, or cruelty, and not in a man’s necessary and just
defense, nor by mere casualty against his will, he shall be
put to death.

5. If any person slayeth another suddenly in his anger
or cruelty of passion, he shall be put to death.

6. If any person shall slay another through guile, ei-
ther by poisoning or other such devilish practice, he shall
be put to death.

7. If any man or woman shall lie with any beast or
brute creature by carnal copulation, they shall surely be
put to death. And the beast shall be slain, and buried and
not eaten.

8. If any man lieth with mankind [with another man in
homosexual intercourse] as he lieth with a woman, both
of them have committed abomination, and they both
shall surely be put to death.

9. If any person commits adultery with a married or
espoused wife, the adulterer and adulteress shall surely
be put to death.

10. If any man steal [kidnap] a man or mankind, he
shall surely be put to death.

11. If any man rise up by false witness, wittingly and
of purpose to take away any man’s life, he shall be put to
death.

12. If any man shall conspire and attempt any inva-
sion, insurrection, or public rebellion against our Com-

monwealth, or shall endeavor to surprise any Town or
Towns, fort or forts therein, or shall treacherously and
perfidiously attempt the alteration and subversion of our
frame of polity or government fundamentally, he shall be
put to death.

95. A Declaration of the Liberties the Lord Jesus hath
given to the Churches

1. All the people of God within this jurisdiction who
are not in a church way, and be orthodox in judgment,
and not scandalous in life, shall have full liberty to gather
themselves into a Church Estate. Provided they do it in
a Christian way, with due observation of the rules of
Christ revealed in his word.

2. Every Church hath full liberty to exercise all the or-
dinances of God, according to the rules of scripture.

3. Every Church hath free liberty of election and or-
dination of all their officers from time to time, provided
they be able, pious and orthodox.

4. Every Church hath free liberty of admission, rec-
ommendation, dismission, and expulsion, or deposal of
their officers, and members, upon due cause, with free
exercise of the discipline and censures of Christ accord-
ing to the rules of his word.

5. No Injunctions are to be put upon any Church,
Church officers or member in point of doctrine, worship
or discipline, whether for substance or circumstance be-
sides the Institutions of the Lord.

6. Every Church of Christ hath freedom to celebrate
days of fasting and prayer, and of thanksgiving according
to the word of God.

7. The Elders of Churches have free liberty to meet
monthly, quarterly, or otherwise, in convenient numbers
and places, for conferences, and consultations about
Christian and Church questions and occasions.

8. All Churches have liberty to deal with any of their
members in a church way that are in the hand of Justice.
So it be not to retard or hinder the course thereof.

9. Every Church hath liberty to deal with any magis-
trate, Deputy of Court or other officer whatsoever that is
a member in a church way in case of apparent and just
offense given in their places, so it be done with due ob-
servance and respect.

10. We allow private meetings for edification in reli-
gion amongst Christians of all sorts of people. So it be
without just offense for number, time, place, and other
circumstances.

11. For the preventing and removing of error and
offense that may grow and spread in any of the
Churches in this jurisdiction, and for the preserving of
truth and peace in the several churches within them-
selves, and for the maintenance and exercise of broth-
erly communion, amongst all the churches in the
Country, it is allowed and ratified, by the authority of
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this General Court as a lawful liberty of the Churches
of Christ:

• That once in every month of the year (when the
season will bear it) it shall be lawful for the minis-
ters and Elders of the Churches near adjoining
together, with any other of the brethren, with the
consent of the churches to assemble by course in
each several Church one after another.

• To the intent after the preaching of the word by
such a minister as shall be requested thereto by
the Elders of the church where the Assembly is
held, the rest of the day may be spent in public
Christian conference about the discussing and re-
solving of any such doubts and cases of con-
science concerning matter of doctrine or worship
or government of the church as shall be pro-
pounded by any of the brethren of that church,
will leave also to any other Brother to propound
his objections or answers for further satisfaction
according to the word of God. Provided that the
whole action be guided and moderated by the El-
ders of the Church where the Assembly is held, or
by such others as they shall appoint.

• And that no thing be concluded and imposed by
way of authority from one or more churches upon
another, but only by way of brotherly conference
and consultations.

• That the truth may be searched out to the satisfy-
ing of every man’s conscience in the sight of God
according his word.

• And because such an Assembly and the work
thereof cannot be duly attended to if other lec-
tures be held in the same week, it is therefore
agreed with the consent of the Churches, that in
that week when such an Assembly is held, all the
lectures in all the neighboring Churches for that
week shall be forborne. That so the public service
of Christ in this more solemn Assembly may be
transacted with greater diligence and attention.

96. Howsoever these above specified rites, freedoms,
immunities, authorites and privileges, both Civil and Ec-
clesiastical are expressed only under the name and title
of Liberties, and not in the exact form of Laws or
Statutes, yet we do with one consent fully authorize, and
earnestly entreat all that are and shall be in Authority to
consider them as laws, and not to fail to inflict condign
and proportionable punishments upon every man im-
partially, that shall infringe or violate any of them.

97. We likewise give full power and liberty to any per-
son that shall at any time be denied or deprived of any of
them, to commence and prosecute their suit, complaint

or action against any man that shall so do in any Court
that hath proper cognizance or judicature thereof.

98. Lastly because our duty and desire is to do noth-
ing suddenly which fundamentally concerns us, we de-
cree that these rites and liberties shall be audibly read
and deliberately weighed at every General Court that
shall be held, within three years next ensuing, and such
of them as shall not be altered or repealed they shall
stand so ratified, that no man shall infringe them without
due punishment. And if any General Court within these
next three years shall fail or forget to read and consider
them as above said, the Governor and Deputy Governor
for the time being, and every Assistant present at such
Courts, shall forfeit 20 shillings a man, and every Deputy
10 shillings a man for each neglect, which shall be paid
out of their proper estate, and not by the Country or the
Towns which chose them, and whensoever there shall
arise any question in any Court among the Assistants and
associates thereof about the explanation of these rites
and liberties, the General Court only shall have power to
interpret them.

New Englanders Contemplate 
England’s Wars of Religion
New Englanders had migrated to the New World to
create godly forms of civil and religious govern-
ment. Some, at least, hoped that their example
would inspire reform in their mother country. The
colonists understood why the Scots would challenge
the efforts of Charles I and Archbishop William
Laud to impose what they viewed as popish inno-
vations in the king’s northern kingdom. The
colonists viewed with hope the English Parliament’s
challenge to Charles I and his policies. But however
much they understood the conflict as God’s will,
they were concerned over the outbreak of war and
how it might affect their friends and families across
the Atlantic.

I. Reactions to the Bishops Wars between 
the Scots and Charles I
In this first selection, William Hooke, minister of
Taunton, expressed some of the colonists’ senti-
ments in a fast-day sermon preached on July 23,
1640. In the course of the sermon Hooke evokes the
horrors of seventeenth-century warfare. It was
later published in England as New England’s Tears
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for Old England’s Fears, perhaps with the assis-
tance of Hooke’s kinsman, Oliver Cromwell.

Source: William Hooke, New England’s Teares for
Old England’s Feares (London, 1641), pp. 7–22.

The use that I do principally intend is of exhortation to
you all, as you desire to approve yourselves the true
friend and brethren of your dear countrymen in old En-
gland, to condole with them this day in their afflictions.
Job’s friends, you see, did it for him seven days and seven
nights . . .. Let us do it then this one day, at least . . ..

Indeed, when we look upon ourselves at this time in
this land, the Lord hath given us great cause of rejoicing,
both in respect of civil and spiritual peace. God hath at
once subdued the proud Pequots [in the Pequot War]
and the proud opinions that rose up in this land [the an-
tinomian controversy], and for plenty never had the land
the like. Yea, which is much better, the Word of God
grows and multiplieth; the churches have rest through-
out the land, and are edified and, walking in the fear of
the Lord and in the comfort of the Holy Ghost, are mul-
tiplied. This is much, and more it would be if the edge of
these and other comforts were not in this day turned by
the fear of civil strifes and combustions in the land of our
nativity . . ..

Let us therefore, I beseech you, lay aside the thoughts
of all our comforts this day, and let us fasten our eyes
upon the calamities of our brethren in old England, . . .
imminent calamities dropping, swords that have hung a
long time over their heads by a twine thread, judgments
long since threatened as forseeen by many of God’s mes-
sengers in the causes . . ..

If you should but see war described to you in a map,
especially in a country well known to you, nay dearly
beloved of you, where you drew your first breath, where
once—yea, where lately—you dwelt, where you have re-
ceived ten thousand mercies, and have many a dear
friend and countryman and kinsman abiding, how could
you but lament and mourn?

War is a conflict of enemies enraged with bloody re-
venge, wherein the parties opposite carry their lives in
their hands, every man turning prodigal of his very
heart’s blood, and willing to be killed to kill. The instru-
ments are clashing swords, rattling spears, skull-dividing
halberds, murdering pieces, and thundering cannons
from whose mouths proceed the fire, and smell, and
smoke, and terror—death, as it were—of the very bot-
tomless pit. We wonder now and then at the sudden
death of a man. Alas, you might there see a thousand
men—not only healthy but stout and strong—struck
down in the twinkling of an eye, their breath exhales
without so much as: “Lord have mercy on us.” Death

hews its way through a wood of men in a minute of time.
O, the shrill piercing clangs of the trumpets, noise of
drums, the animating voices of horse captains and com-
manders, learned and learning to destroy! There is the
undaunted horse whose neck is clothed with thunder,
and the glory of whose nostrils is terrible. How does he
lie pawing and prancing in the valley, going forth to meet
the armed men? He mocks at fear, swallowing the
ground with fierceness and rage . . .. He smells the bat-
tle afar off, the thunder of the captains and the shouting.
Here ride some dead men swaying in their deep saddles.
There fall others alive upon their dead horses. Death
sends a message to those from the mouth of the muskets,
these it talks with face to face and stabs them in the fifth
rib. In yonder file there is a man who hath his arm struck
off from his shoulder; another by him has lost his leg.
Here stands a soldier with half a face. There fights an-
other upon his stumps, and at once both kills and is
killed. Not far off lies a company wallowing in their
sweat and gore. . . . A man while he charges his musket
is discharged of his life, and falls upon his dead fel-
low . . .. Death reigns in the field, and is sure to have the
day which side soever falls. In the meanwhile . . . the in-
fernal fiends follow the camp to catch after the souls of
rude nefarious soldiers . . . who fight themselves fear-
lessly into the mouth of hell for revenge, a booty, or a lit-
tle revenue. . . . A day of battle is a day of harvest for the
devil.

All this while, the poor wife and tender children sit
weeping together at home, having taken their late
farewell of the harnessed husband and father (O! It was
a sad parting if you had seen it!), never looking to see his
face again, as indeed many, and the most of them, never
do. Anon comes Ely’s messenger from the camp, saying,
“There is a great slaughter among the people, and your
husband is dead, your father is dead. He was slain in an
hot fight. He was shot dead in the place and never spoke
a word more.” Then the poor widow, who fed yet upon a
crumb of hope, tears her hair from her head, rends her
clothes, wrings her hands, lifts up her voice to heaven,
and weeps like Rachel that would not be comforted. Her
children hang about her crying and saying, “O! my father
is slain, my father is dead. I shall never see my father
more.” And so they cry and sob and sigh out their af-
flicted souls, and break their hearts together. Alas, alas!
This is yet but war through a crevice. Beloved, but do
consider, there is many times fire without war, and
famine and pestilence without war, but war is never
without them. And there are many times robberies with-
out war, and murdering of passengers, ravishing of ma-
trons, deflowering of virgins, cruelties and torments, and
sometimes barbarous and inhuman practices without
war, but war seldom or never without them.
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. . .
[There are] no wars so cruel, so unnatural, so desolat-

ing, as civil wars. . . . A kingdom at war with a foreign
enemy may stand, but a kingdom divided against itself
can never . . ..

To this end, you may think upon these particulars.
Of our civil relation to that land, and the inhabitants

therein. There is no land that claims our name, but En-
gland . . .. There is no potentate breathing, that we call
our dread sovereign, but King Charles, nor laws of any
land have civilized us but England’s. . . . Did we not
there draw in our first breath? Did not the sun first shine
there upon our heads? Did not that land first bear us,
even that pleasant island—but for sin I would say, that
garden of the lord, that paradise?. . . .

Is it not meet that we should bear a part with them in
their sorrows, who have borne a part with them in their
sins? Have we conferred so many sins as we have done to
speed on their confusion, and shall we bestow no sorrow
on them? Shall we not help to quench the fire with our
tears, that we have kindled with our sins? O cruel! How
know we but that the Lord is at this instant visiting our
transgressions there acted, which polluted the land?
Beloved, did we not commit there ten thousand millions
of sins and more amongst us during our abode there?
There, O there, we played the ungodly atheists. There it
was we halted between God and Baal, swore by the Lord
and by Malchom [the god of the Ammonites]. [There
we] were neither hot nor cold . . .. There some of us
blasphemed the dreadful name of the ever blessed God,
polluted his sabbaths, despised his messengers, con-
temned his holy ways, profaned and abused his mercies,
and his good creatures. [There we] ran with others to the
same excess of riot, etc. And however some may say they
have repented hereof, yet little do they know what evil
examples they have left there behind to fill up the mea-
sure both of sin and wrath. If thy sins committed there
be pardoned, yet thy sins may be punished . . ..

Neither let this be forgotten, that of all the Christian
people in the world, we in this land enjoy the greatest
measure of peace and tranquility. We have beaten our
swords into ploughshares, and our spears into pruning
hooks, when others have beaten their pruning hooks into
spears, and their ploughshares into swords . . ..

II. The Outbreak of Civil War
This selection is from another sermon preached by
William Hooke, also preached on a fast day, and
published in England with the assistance of Joseph
Caryl in 1645. In it Hooke calls upon New Englan-
ders to join with the Scots and Parliament in fight-
ing the forces of the English prelates and Charles I,

using their prayers and fasts as potent weapons
against God’s enemies.

Source: William Hooke, New-Englands Sence of
Old-England and Ireland’s Sorrowes (London,
1645), pp. 4–19.

. . . The prelates of England do this day stink in the nos-
trils of God’s people, yea, of many such as have little re-
ligion in them. Their indignities and abuses offered to
the Lord’s ambassadors have been infinite and intolera-
ble . . ..

This should make us this day more earnest with God
for England, that he would purge the land of this filth.
For otherwise how noisome will that country be when
there are so many unsavory creatures . . ..

The wonderful goodness of God [is now revealed] in
four particulars, which should melt our hearts this day.

First, in uniting the honorable nation of the Scots by
covenant against the prelates, in their late defense
against their tyranny . . ..

Secondly, in the firm brotherly union of England and
Scotland . . ..

Thirdly, in uniting both houses of Parliament . . .. It is
such a knot that the very sword of Alexander, we hope,
shall not easily cut asunder. A kingdom united into one
body will endure a mighty shock. Men standing single
are soon jostled down; [it is] most difficulty, when they
are all embodied in one.

Fourthly, in uniting the hearts of all the churches in
this land [New England] to one another, and all of them
this day to our dear country in opposing the common ad-
versaries. For what has England said to us of late? “If the
papists, prelates, and atheists be too strong for us, then
you shall help us; and if at any time the enemy be too
strong for you, we will help you.” . . .

When religion and policy, church and common-
wealth, lie at stake, God’s people had need to encourage
themselves, and one another. . . .

Beloved! I cannot but look upon the churches in this
land [New England] this day, as upon so many several
regiments, or bands of soldiers, lying in ambush here
under the fern and brushes of the wilderness . . .. I know
we are little dreamt of at this time in any part of Chris-
tendom, our weapons being as invisible to the eyes of
flesh as our persons are to the world. So much the better.
We shall fight this day with greater safety to ourselves,
and danger to our enemies, among whom, I am confi-
dent in the Lord, thousands shall fall and never know
who hurt them. We arrogate nothing to ourselves, for if
the weapons of our warfare are mighty it is not through
us, but through God . . .. [We have been sent] to lie in
wait in the wilderness, to come upon the backs of God’s
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enemies with deadly fastings and prayer, murderers that
will kill point blank from one end of the world to the
other.

III. Regicide
New Englanders continued to support the Parlia-
mentary cause of their English puritan allies. De-
spite this support, the news of the execution of King
Charles I came as a shock to the colonists. John Cot-
ton preached a sermon to reiterate support for the
Parliament and to justify the regicide.

Source: Francis J. Bremer, “In Defense of Regicide:
John Cotton on the Execution of Charles I,”
William and Mary Quarterly, 3rd series,37
(1980), 103–124.

[In the Covenant taken by the leaders of Parliament] the
article containing the king’s safety cometh but in the
third place. The first article of the Covenant was to pro-
vide for the worship of God and purity of religion against
popery and prelacy. And the second article was to pre-
serve the liberty and safety of the people against tyranny.
And the third is to provide for the king’s safety and
honor. Now if this be an article in the third place, then
the two former must have precedence and pre-emi-
nence. And if the king cannot be restored but with prej-
udice to the purity of religion, and restoring of prelacy or
inclination to popery, or if he cannot be restored without
prejudice to the liberty and safety of the people, they
must now of necessity be excused from maintaining in
the third article . . .. And take all the concessions which
the king was pleased to grant, it was still with [his] reser-
vation of restoring prelacy and liturgy and having the
militia in his own hands, or his son’s, after so many years,
which still left things in the same state as they were . . ..

Our intelligence here at so great a distance and small
acquaintance is but shallow to wade through these great
difficulties. Notwithstanding, let me tell you what to my
best observation is, that which most satisfieth my own
soul in this case . . ..

When the Parliament sent forth their commissioners
to treat with the king’s commissioners at Newport, at the
same time the commissioners of Scotland were sent to
join in [negotiating] the treaty. At that time the Parlia-
ment was full and the commissioners were sent forth
with full power . . .. But when they met there and argued
and reasoned according to the wisdom of statesmen, and
when they had done all and driven matters as far and as
close as they could go by any argument of religion or
state, the king condescended so little to them that both
the commissioners of England and Scotland agreed in

this—that the king’s concessions were not safe to center
upon and to settle a firm peace . . .. Parliament was full
and thereupon an act passeth to have no more addresses
to the king. Now this was done by the act of that state
body which represented the whole kingdom.

And all the godly ministers in both city and country
did encourage the Parliament and army to [continue] to
undertake the war against the king for the maintenance
of those things which the king would not grant. And
[they] were also ready to assist them, not only with their
money, but their plate also to carry on this design against
the king. Now when it came to this, . . . sundry people
were offended at that, and they supply the house with
more burgesses [sixteen new members elected to the
Long Parliament in 1648], for ends best known to them-
selves did reverse this act [of no further addresses to the
king], and devise how they may restore the king again on
his own concessions. . . . They kept up the rest of the
house the most part of the night. Wearied with long
watching and tedious and impetuous speeches, they
began to think the king’s concession was safe to be rested
on . . .. And then the army, knowing a full vote had
passed before to the contrary, and discerning that if this
was [changed] it was hazardous not only to themselves,
but to many others of the parliament, and destructive
also to the commonwealth, . . . they went and secluded
sundry members of the house [Pride’s Purge] . . ..

It was a wise speech of Trajan when he committed the
sword to any: use it for me, saith he, when I rule accord-
ing to law and justice, but against me when otherwise.

Suppose among us it be concluded by the general
court as unsafe to the church and commonwealth to re-
ceive a general governor over us. And afterwards a sud-
den confluence of deputies and some magistrates shall
reverse that act, and conclude a safety in receiving him.
May not the major general in such a case, with the con-
sent of his trained bands (which are, through God, the
strength of the country) may not he, I say, seclude such
of the magistrates and deputies as were ready to betray
the safety of the church and commonwealth? What if
now the major part of the people of the kingdom should
now dislike the act both of parliament and the army, and
in their hearts turn back again, both to the wonted pol-
lutions in the church and state? Shall the parliament and
army and godly party in the kingdom (who were studious
of reformation), shall they follow the multitude to lose
all that which they have wrought?

. . .
[Cotton goes on to point to God’s approbation of the

army’s action by his granting them victory in the battle of
Dunbar]

It is a great and wonderful deliverance of the English
army in that great battle. . . . They were so weather
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beaten with rain and cold, and charged upon with such
advantage by a double number to their own. And upon
that charge, when the English army began to recoil and
fall, soon after . . . the general’s regiment came in. In one
hour god had so ended the dispute that so many were
fain to flee, and so many slain, and their general himself
fain to retreat to Edinburgh with a few with him. We
may stand and wonder at the salvation of God, especially
considering that if they had been beaten in that battle a
great part of the kingdom of England would have risen
up in a combustion and been ready to give up on all that
which had been purchased by so much blood and
charge. They that do write the most certain intelligence
certify that now scarce one in ten in England are found
true to the Parliament, and therefore it is a matter of just
praise and of the wonderful goodness of god. Both
armies and nations appealed to the justice and truth of
god in that cause, and god cast the scale. Just and right-
eous are thy ways Christ, king of saints.

Pilgrim Thanksgiving
Though historians recognize that the urge to give
thanks to God was common throughout the history
of Christianity, and that prior to 1620 there were
many such occasions in colonial America—Spanish
colonists along the Rio Grande offering their thanks
to God for their deliverances, and the Jamestown
settlers who survived thanking the Lord, are exam-
ples—the thanksgiving observance and feast held
by the Pilgrims in November 1621 have become
hallowed parts of the American tradition. The fol-
lowing accounts offer us insight into that event,
though they do not actually refer to the act of giving
thanks to God.

William Bradford’s Account

Source: William Bradford, History of Plymouth
Plantation, 1620–1647, edited by Worthington C.
Ford (Boston, 1912).

[November 1621] They began now to gather in the small
harvest they had, and to fit up their houses and dwellings
against winter, being all well recovered in health and
strength, and had all things in good plenty. As some were
thus employed in affairs abroad, others were exercised
in fishing about cod and bass and other fish, of which
they took good store, of which every family had their
portion. All the summer there was no want; and now
began to come in store of fowl, as winter approached, of

which the place did abound . . .. And besides waterfowl
there was a great store of wild turkeys, of which they
took many, besides venison, etc. Besides they had about
a peck of meal a week to a person or now, since the har-
vest, Indian corn to that proportion. Which made many
afterwards write so largely of their plenty here to friends
in England. . . .

Edward Winslow’s Account

Source: A Relation or Journal of the Beginning and
Proceedings of the English Plantation settled at
Plimoth in New England (London, 1622), pp. 60-
61.

Our corn did prove well, and, God be praised, we had a
good increase of Indian corn, and our barley indifferent
good, but our pease not worth the gathering for we
feared they were too late sown. . . . Our harvest being
gotten in, our governor sent four men on fowling, that so
we might, after a more special manner, rejoice together
after we had gathered the fruits of our labors. They four,
in one day, killed as much fowl as, with a little help be-
sides, served the company almost a week. At which time,
amongst other recreations, we exercised our arms, many
of the Indians coming among us. And among the rest
their greatest king, Massasoit, with some ninety men
whom, for three days, we entertained and feasted.

Providences
Puritans saw God’s hand in everyday matters.
Throughout the sixteenth and seventeenth cen-
tury, English and New England Puritans would
publish collections of providential events—stories
of how God had sent a message through his treat-
ment of certain individuals. Henry Burton’s A Di-
vine Tragedy Lately Acted (1636) was one such
collection.

Source: Henry Burton’s A Divine Tragedy Lately
Acted (1636).

A Collection of sundry memorable examples of God’s
judgments upon Sabbath-breakers
These examples of God’s judgments hereunder set
down, have fallen out within the space of less than two
years last past, even since the Declaration for Sports (tol-
erated on the Lord’s day) was published, and read by
many ministers in their congregations. For here upon ill-
disposed people (being as dry fuel, to which fire being
put quickly flameth forth; or as waters pent up and re-
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strained being let loose, break forth more furiously)
were so encouraged, if not enraged, as taking liberty dis-
pensed, thereby so provoked God, that his wrath in
sundry places hath broken out to the destruction of
many, would to God to the instruction of any.

Example 1:
A woman about Northampton, the same day that she
heard the book for sports read, went immediately, and
having three pence in her purse, hired a fellow to go to
the next town to fetch a minstrel, who coming, she with
other fell a-dancing, which continued within night; at
which time she was got with child, which at the birth she
murdering, was detected and apprehended, and being
convented before the justice, she confessed it, and
withal told the occasion of it, saying it was her falling to
sport on the Sabbath, upon reading of the book, so as for
this treble sinful act, her presumptuous profaning of the
Sabbath, which brought her adultery and that murder.
She was according to the law, both of god and man, put
to death; much sin and misery followeth upon the Sab-
bath-breaking.

Example 23:
In the edge of Essex near Brinkley, two fellows working
in a chalk pit, the one was boasting to his fellow how he
had angered his mistress with staying so late at their
sports the last Sunday night, but he said he would anger
her worse the next Sunday. He had no sooner said this,
but suddenly the earth fell down upon him, and slew
him outright, with the fall whereof his fellow’s limb was
broken, who had been also partner with him in his jollity
on the Lord’s day, escaping with his life, that he might
tell the truth, that God might be glorified, and that by
this warning he night repent of his sin and reform such
his profaneness, and remain as a pillar of salt, to season
others with fear by his example.

Example 43:
At Glastonbury in Somersetshire, at the setting up of a
maypole, it miscarrying, fell upon a child, and slew it,
and it is reported that it was the churchwarden’s child,
who was the chief stickler in the business. Also when the
maypole in the same town was again the second time a-
setting up, a fire took in the town, so as all the people
about the maypole were forced to leave it and to run to
the quenching of the fire.

A Puritan “Holy Fair”
One of the hallmarks of Puritanism was a thirst for
preaching, which led the godly to travel to market

towns and other locations to listen to preachers.
The historian Patrick Collinson, borrowing a
phrase from a study of Scottish religious exercises
by Eric Leigh Schmidt, referred to these gatherings
as “holy fairs.” They featured preaching, sociabil-
ity, and occasionally the reception of the sacrament
of the Lord’s Supper. The participants fasted
through the day and then ended the gathering with
a supper of sorts. One description of such gather-
ings is to be found in the writings of Father William
Weston, a Catholic priest imprisoned at Wisbech
Castle in the diocese of Ely in the 1580s. There he
witnessed a number of such gatherings. While he
clearly had little sympathy for what he witnessed,
the details he offers provide a clear description of
what such gatherings might entail.

Source: “The Life of Father William Weston,” in
John Morris, editor, The Troubles of Our Catholic
Forefathers Related by Themselves, volume II
(London, 1875).

From the beginning [of his captivity] the prison had
been beset by a great multitude of Puritan visitors . . .
partly from the town itself, partly from the villages near.
For as the gaoler was himself a Puritan, together with all
his family, and had the justices also for supporters, they
used to come in crowds, flocking from all quarters to be
present at their exercises. These they used to begin with
three or four sermons, preached one after the other.
Then they went to communion, not receiving it either on
their knees or standing, but moving by, so that it might
be called a Passover in very truth. They had likewise a
kind of tribunal of their own, and elders who had power
to investigate and punish at will the misdemeanors of
their brethren. They all had their Bibles, and looked dili-
gently for the texts that were quoted by their preachers,
comparing different passages to see if they had been
brought forward truly and to the point, in such a manner
as to confirm their own doctrine. They held arguments,
also, among themselves about the meaning of various
Scripture texts, all of them, men and women, boys and
girls, laborers, workmen, and simpletons; and these dis-
cussions were often wont, as it was said, to produce
quarrels and fights. All these things could be seen by the
Catholic prisoners from the windows of their cells, for
they took place not in a temple of house, but within the
enclosure of the prison walls, on a large space where a
thousand or more persons were reported sometimes to
assemble, and occasioned laughter to such as beheld or
heard them by the multitude of their Bibles, the number
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of their horses, and the medley of their voices. When the
congregation was dismissed, after the long fast that had
been imposed upon them all, and after the whole day
had been consumed in these exercises, they ended the
farce with a plentiful supper.

Root and Branch Petition, 1640
In 1640 Londoners signed a petition to Parliament
expressing their hopes for the reform of the Church
of England, and specifically calling for the abolition
of episcopacy, “with all its dependencies, roots and
branches.” The petition became a platform for those
hoping that the chance had at last come to stem the
tide of Anticalvinism and further the perfection of
the national church. The following selections offer a
taste of the puritan complaints and their reform
program.

Source: S. R. Gardiner, ed., Constitutional
Documents of the Puritan Revolution, 1625–1660,
2nd ed. (Oxford, 1889), pp. 137–144.

A particular of the manifold evils, pressures and griev-
ances caused, practiced and occasioned by the prelates
and their dependents:

1. The subjecting and enthralling all ministers under
them and their authority, and so by degrees ex-
empting them from the temporal power; whence
follows,

2. The faint-heartedness of ministers to preach the
truth of God, lest they should displease the
prelates; as namely, the doctrine of predestina-
tion, of free grace, of perseverance, of original sin
remaining after baptism, of the Sabbath, the doc-
trine against universal grace, election for faith
foreseen, free will against Antichrist, non-resi-
dents, human inventions in God’s worship; all
which are generally withheld from the people’s
knowledge, because not relishing to the bishops.

. . .
4. The restraint of many godly and able men from

the ministry, and thrusting out of many congre-
gations their faithful, diligent and powerful
ministers, who lived peaceably with them, and
did them good, only because they cannot in con-
science submit unto and maintain the bishops;
needless devices; nay, sometimes for no other
cause but for their zeal in preaching, of great
auditories.

5. The suppressing of that godly design set on foot
by certain saints, and sugared with many great
gifts by sundry well-affected persons for the buy-
ing of impropriations, and placing of able minis-
ters in them, maintaining of lectures, and found-
ing of free schools, which the prelates could not
endure, lest it should darken their glories, and
draw the ministers from their dependence upon
them.

6. The great increase of idle, lewd and dissolute, ig-
norant and erroneous men in the ministry, which
swarm like the locusts of Egypt over the whole
kingdom; and will they but wear a canonical coat,
a surplice, a hood, bow at the name of Jesus, and
be zealous of superstitious ceremonies, they may
live as they list, confront whom they please,
preach and vent what errors they will, and neglect
preaching at their pleasures without control.

7. This discouragement of many from bringing up
their children in learning; the many schisms, er-
rors, and strange opinions which are in the
church; great corruptions which are in the univer-
sities; the gross and lamentable ignorance almost
everywhere among the people; the want of
preaching ministers in very many places both of
England and Wales; the loathing of the ministry;
and the general defection to all manner of pro-
faneness.

. . .

. . .
10. The publishing and venting of popish, Arminian,

and other dangerous books and tenets; as namely,
“That the Church of Rome is a true church, and in
the worst times never erred in fundamentals;”
“that the subjects have no propriety in their es-
tates, but that the king may take from them what
he pleaseth;” “that all is the king’s, and that he is
bound by no law,” and many other, from the for-
mer whereof hath sprung,

11. The growth of popery and increase of Papists,
priests and Jesuits in sundry places, but especially
about London since the Reformation; the fre-
quent venting of crucifixes and popish pictures
both engraven and printed, and the placing of
such in bibles.

. . .

. . .
14. The great conformity and likeness both continued

and increased of our church to the Church of
Rome, in vestures, postures, ceremonies and ad-
ministrations, namely as the bishops’ rochets and
the lawn-sleeves, the four-cornered cap, the cope
and surplice the tippet, the hood, and the canoni-
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cal coat; the pulpits clothed, especially now of
late, with the Jesuits’ badge upon them every way.

15. The standing up at Gloria Patri and at the reading
of the gospel, praying towards the east, the bow-
ing at the name of Jesus, the bowing to the altar
towards the east, cross in baptism, the kneeling at
the communion.

16. The turning of the communion table altar-wise,
setting images, crucifixes, and conceits over them,
and tapers and books upon them, and bowing or
adoring to or before them; the reading of the sec-
ond service at the altar, and forcing people to
come up thither to receive, or else denying the
sacrament to them; terming the altar to be the
mercy-seat, or the place of God Almighty in the
church, which is a plain device to usher in the
mass.

Setting Up the Churches of 
Christ in New England
Freed from the supervision of bishops by their emi-
gration to the New World, the colonists had to de-
cide how to shape their religious life, starting with
the formation of local institutions. The following
contemporary account describes the process and
includes the covenant drawn up for one such con-
gregation.

Source: J. Franklin Jameson, ed., Johnson’s
Wonderworking Providence . . ., Original
Narratives of Early American History (New York,
1910), pp. 214–218.

Now to declare how this people [of Woburn] proceeded
in religious matters, and so consequently all the
Churches of Christ planted in New England. [Once
there were enough people to support a minister,] this
people went about placing down a town [and then]
began the foundation stone [for a church] with earnest
seeking of the Lord’s assistance, by humbling of their
souls before Him in days of prayer, and imploring His
aid in so weighty a work. Then they addressed them-
selves to attend counsel of the most orthodox and ablest
Christians, and more especially of such as the Lord had
already placed in the ministry, not rashly running to-
gether themselves into a church before they had hopes
of attaining an officer to preach the Word and adminis-
ter the seals unto them, choosing rather to continue in
fellowship with some other church for their Christian

watch over them till the Lord would be pleased to pro-
vide.

They after some search met with a young man named
Mr. Thomas Carter, then belonging to the Church of
Christ at Watertown, a reverend, godly man, apt to teach
the sound and wholesome truths of Christ. Having at-
tained their desires, in hopes of his coming unto them
were they once joined in Church estate, he exercised his
gifts of preaching and prayer among them in the mean-
time, and more especially in a day of fasting and prayer.
Thus these godly people interest their affections one
with the other, both minister and people. After this they
make ready for the work, and the 24th of the 6th month,
1642, they assemble together in the morning about eight
of the clock. After the reverend Mr. Syms had continued
in preaching and prayer about the space of four or five
hours, the persons that were to join in covenant, openly
and professedly before the congregation and messen-
gers of divers neighbor churches—among whom were
the reverend elders of Boston, Mr. Cotton, Mr. Wilson;
Mr. [Thomas] Allen of Charlestown; Mr. Shepard of
Cambridge [and] Mr. Dunster; of Watertown, Mr.
Knowles; of Dorchester, Mr. Mather. [It is] also . . . the
duty of the magistrates (in regard of the good and peace
of the civil government) to be present, at least some one
of them, not only to prevent the disturbance [that] might
follow in the Commonwealth by any who under pretense
of church covenant might bring in again those cursed
opinions that caused such commotion in this and the
other colony, to the greatest damage of the people, but
also to countenance the people of God in so pious a
work, that under them they may live a quiet and peace-
able life, in all godliness and honesty. For this cause was
present and honored Mr. Increase Nowell.

The persons stood forth and first confessed what the
Lord had done for their poor souls, by the work of His
Spirit in the preaching of His Word, and providences,
one by one. And that all might know their faith in Christ
was bottomed upon Him, as He is revealed in His Word,
and that from their own knowledge, they also declare the
same, according to that measure of understanding the
Lord had given them. The elders, or any other messen-
gers there present, question with them, for the better
understanding of them in any points they doubt of,
which being done, and all satisfied, they in the name of
the churches to which they do belong hold out the right
hand of fellowship unto them, they declaring their
covenant in words expressed in writing to this purpose.

The Church Covenant
We that do assemble ourselves this day before God and
His people, in an unfeigned desire to be accepted of
Him as the Church of the Lord Jesus Christ, according
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to the rule of the New Testament, do acknowledge our-
selves to be the most unworthy of all others, that we
should attain such a high grace, and the most unable of
ourselves to the performance of anything that is good, ab-
horring ourselves for all our former defilements in the
worship of God, and other ways, and resting only upon
the Lord Jesus Christ for atonement, and upon the power
of his grace for the guidance of our whole after course, do
here in the name of Christ Jesus, as in the presence of the
Lord, from the bottom of our hearts agree together
through His grace to give up ourselves, first unto the
Lord Jesus as our only King, Priest, and Prophet, wholly
to be subject unto Him in all things, and therewith one
unto another, as in a church body, to walk together in all
the ordinances of the Gospel, and in such mutual love
and offices thereof, as toward one another in the Lord.
And all this, both according to the present light that the
Lord hath given us, as also according to all further light,
which He shall be pleased at any time to reach out unto
us out of the Word by the goodness of His grace, re-
nouncing also in the same covenant all errors and
schisms, and whatsoever byways that are contrary to the
blessed rules revealed in the Gospel, and in particular the
inordinate love and seeking after the things of the world.

Every church hath not the same for words, for they
are not for a form of words.

The 22nd of the 9th month following, Mr. Thomas
Carter was ordained pastor in presence of the like as-
sembly. After he had exercised in preaching and prayer
the greater part of the day, two persons in the name of
the church laid their hands upon his head and said, “We
ordain thee, Thomas Carter, to be pastor unto this
Church of Christ.” Then one of the elders present, being
desired of the church, continued in prayer unto the Lord
for His more especial assistance of this His servant in
His work, being a charge of such weighty importance, as
is the glory of God and salvation of souls, that the very
thought would make a man to tremble in the sense of his
own inability to the work. The people having provided a
dwelling house, built at the charge of the town in gen-
eral, welcomed him unto them with joy that the Lord
was pleased to give them such a blessing, that their eyes
may see their Teacher’s.

After this there were divers added to the church daily
in this manner: the person desirous to join with the
church cometh to the pastor and makes him acquainted
therewith, declaring how the Lord hath been pleased to
work his conversion, who discerning hopes of the person’s
faith in Christ, although weak, yet if any appear he is pro-
pounded to the church in general for their approbation,
touching his godly life and conversation, and then by the
pastor and some brethren heard again, who make report
to the church of their charitable approving of the person.

But before they come to join with the church, all persons
within the town have public notice of it; then publicly he
declares the manner of his conversion and how the Lord
hath been pleased by the hearing of His Word preached,
and the work of His Spirit in the inward parts of his soul,
to bring him out of that natural darkness which all men
are by nature in and under, as also the measure of knowl-
edge the Lord hath been pleased to imbue him withal.
And because some men cannot speak publicly to edifica-
tion through bashfulness, the less is required of such, and
women speak not publicly at all, for all that is desired is to
prevent the polluting [of] the blessed ordinances of Christ
by such as walk scandalously, and that men and women do
not eat and drink their own condemnation in not discern-
ing the Lord’s body.

After this manner were many added to the Church of
Christ, and those seven that joined in church fellowship
at first are now increased to seventy-four persons or
thereabout, of which, according to their own confession,
as is supposed, the greater part having been converted
by the preaching of the Word in New England, by which
may appear the powerful efficacy of the Word of Christ
in the mouth of His ministers, and that this way of Christ
in joining together in church covenant is not only for
building up of souls in Christ, but also for converting of
sinners and bringing them out of the natural condition to
be engrafted into Christ. For if this one church have so
many, then assuredly there must be a great number
comparatively throughout all the churches in the coun-
try. After this manner have the Churches of Christ had
their beginning and progress hitherto. The Lord con-
tinue and increase them the world throughout.

Social Order
Puritans shared with their contemporaries a belief
that each individual had his or her place in a social
order that was designed by God. While spiritually
equal in the eyes of God, everyone was created to fit
into certain defined roles. This opening to John
Winthrop’s lay sermon “Model of Christian Char-
ity” sets forth this vision of social order and the rea-
sons for God having created such differences be-
tween men.

Source: Francis J. Bremer, editor, Winthrop Papers:
Religious Writings (forthcoming from the
Massachusetts Historical Society).

God Almighty in his most holy and wise providence hath
so disposed of the Condition of mankind, as in all times
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some must be rich, some poor, some high and eminent
in power and dignity, others mean and in subjection.

THE REASON HEREOF.
I. REASON: First, to hold conformity with the rest of

his works, being delighted to show forth the glory of his
wisdom in the variety and difference of the Creatures,
and the glory of his power in ordering all these differ-
ences for the preservation and good of the whole, and
the glory of his greatness that as it is the glory of princes
to have many officers, so this great King will have many
Stewards, counting himself more honored in dispensing
his gifts to man by man, then if he did it by his own im-
mediate hand.

2. REASON: Secondly, That he might have the more
occasion to manifest the work of his Spirit: first, upon
the wicked, in moderating and restraining them. So that
the rich and mighty should not eat up the poor, nor the
poor and despised rise up against their superiors and
shake off their yoke; 2ly in the regenerate, in exercising
his graces in them, as in the great ones, their love,
mercy, gentleness, temperance, etc., in the poor and in-
ferior sort, their faith, patience, obedience, etc.

3. REASON: Thirdly, That every man might have
need of other, and from hence they might be all knit
more nearly together in the Bond of brotherly affec-
tion. From hence it appears plainly that no man is
made more honorable then another, or more wealthy,
etc., out of any particular and singular respect to him-
self, but for the glory of his Creator and the Common
good of the Creature, Man. Therefore God still re-
serves the property of these gifts to himself, as Ezekiel
16:17, he there calls wealth his gold and his silver, etc.
Proverbs 3:9, he claims their service as his due, honor
the Lord with thy riches, etc. All men being thus (by
divine providence) ranked into two sorts, rich and
poor, under the first are comprehended all such as are
able to live comfortably by their own means duly im-
proved; and all others are poor according to the former
distribution.

Thirty-nine Articles, 1563
These articles, established by Convocation in 1563,
represent the official stand of the Church of En-
gland on matters of doctrine and discipline. Efforts
to establish such standards date back to the Ten Ar-
ticles of 1536, at the start of the English Reforma-
tion. From the beginning puritans accepted the
doctrinal formulations but objected to the articles
dealing with discipline. Efforts to require all clergy
to subscribe to the articles were in part an effort to

force puritans to conform and to identify those who
would not.

Source: Articles Whereupon it was Agreed by the
Archbishoppes and Bishoppes (London, 1571).

1 Of faith in the Holy Trinity
There is but one living and true God, everlasting,

without body, parts, or passions; of infinite power, wis-
dom, and goodness; the maker and preserver of all
things both visible and invisible. And in unity of this
Godhead there be three persons, of one substance,
power, and eternity; the Father, the Son, and the Holy
Ghost.

2 Of the word or Son of God, which was made very
man

The Son, which is the word of the Father, begotten
from everlasting of the Father, the very and eternal God,
of one substance with the Father, took man’s nature in
the womb of the Blessed Virgin, of her substance: so that
two whole and perfect natures, that is to say, the god-
head and manhood, were joined together in one person,
never to be divided, whereof is one Christ, very God and
very man; who truly suffered, was crucified, dead, and
buried, to reconcile his Father to us, and to be a sacri-
fice, not only for original guilt, but also for all actual sins
of men.

3 Of the going down of Christ into hell
As Christ died for us, and was buried, so also it is to be

believed that he went down into hell.
4 Of the resurrection of Christ
Christ did truly arise again from death, and took again

his body, with flesh, bones, and all things appertaining to
the perfection of man’s nature; wherewith he ascended
into heaven, and there sitteth, until he return to judge all
men at the last day.

5 Of the Holy Ghost
The Holy Ghost, proceeding from the Father and the

Son, is of one substance, majesty, and glory, with the Fa-
ther and the Son, very and eternal God.

6 Of the sufficiency of the Holy Scriptures for salvation
Holy Scripture containeth all things necessary to sal-

vation: so that whatsoever is not read therein, nor may
be proved thereby, is not to be required of any man, that
it should be believed as an article of faith, or be thought
requisite or necessary to salvation. In the name of the
Holy Scripture we do understand those canonical books
of the Old and New Testament, of whose authority was
never any doubt in the church.

Of the names and number of the canonical books:
Genesis, Exodus, Leviticus, Numbers, Deuteronomy,
Joshua, Judges, Ruth, the First Book of Samuel, the Sec-
ond Book of Samuel, the First Book of Kings, the Second
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Book of Kings, the First Book of Chronicles, the Second
Book of Chronicles, the First Book of Esdras, the Second
Book of Esdras, the Book of Esther, the Book of Job, the
Psalms, the Proverbs, Ecclesiastes or Preacher, Cantica
or Songs of Solomon, Four Prophets the greater, Twelve
Prophets the less.

And the other books (as Jerome saith) the church
doth read for example of life and instruction of manners;
but yet doth not apply them to establish any doctrine:
such are there following: the Third Book of Esdras, the
Fourth Book of Esdras, The Book of Tobias, the Book of
Judith, the rest of the Book of Esther, the Book of Wis-
dom, Jesus the Son of Sirach, Baruch the Prophet, the
Song of Three Children, the Story of Susanna, Of Bel
and the Dragon, the Prayer of Manasses, the First Book
of Maccabees, the Second Book of Maccabees.

All the books of the New Testament, as they are com-
monly received, we do receive and account them
canonical.

7 Of the Old Testament
The Old Testament is not contrary to the New: for

both in the Old and New Testament everlasting life is of-
fered to mankind by Christ, who is the only mediator be-
tween God and man, being both God and man. Where-
fore they are not to be heard which feign that the old
fathers did look only for transitory promises. Although
the law given from God by Moses, as touching cere-
monies and rites, do not bind Christian men, nor the
civil precepts thereof ought of necessity to be received
in any commonwealth: yet notwithstanding, no Christian
man whatsoever, is free from the obedience of the com-
mandments which are called moral.

8 Of the three Creeds
The three creeds, Nicene Creed, Athanasius’s Creed,

and that which is commonly called the Apostles’ Creed,
ought thoroughly to be received and believed: for they
may be proved by most certain warrants of Holt Scrip-
ture.

9 Of original or birth-sin
Original sin standeth not in the following of Adam (as

the Pelagians do vainly talk), but it is the fault and cor-
ruption of the nature of every man, that naturally is en-
gendered of the offspring of Adam: whereby man is very
far gone from original righteousness, and is of his own
nature inclined to evil, so that the flesh lusteth always
contrary to the spirit: and therefore in every person born
into this world, it deserveth God’s wrath and damnation.
And this infection of nature doth remain, yea in them
that are regenerated; whereby the lust of the flesh . . . is
not subject to the law of God. And although there is no
condemnation for them that believe and are baptized,
yet the apostle doth confess, that concupiscence and lust
hath of itself the nature of sin.

10 Of Free-Will
The condition of man after the fall of Adam is such

that he cannot turn and prepare himself, by his own
natural strength and good works, to faith and calling
upon God: Wherefore we have no power to do good
works pleasant and acceptable to God, without the
grace of God by Christ preventing us, that we may have
a good will, and working with us, when we have that
good will.

11 Of the justification of man
We are accounted righteous before God, only for the

merit of Our Lord and Savior Jesus Christ, by faith, and
not for our own works or deservings: Wherefore, that we
are justified by faith only is a most wholesome doctrine,
and very full of comfort, as more largely is expressed in
the Homily of Justification.

12 Of good works
Albeit that good works, which are the fruits of faith,

and follow after justification, cannot put away our sins,
and endure the severity of God’s judgment; yet are they
pleasing and acceptable to God in Christ, and do spring
out necessarily of a true and lively faith; insomuch that
by them a lively faith may be as evidently known as a tree
discerned by the fruit.

13 Of works before justification
Works done before the grace of Christ, and the inspi-

ration of his Spirit, are not pleasant to God, forasmuch as
they spring not of faith in Jesus Christ, neither do they
make men meet to receive grace, or (as the school-au-
thors say) deserve grace of congruity: yea rather, for that
they are not done as God hath willed and commanded
them to be done, we doubt not but they have the nature
of sin.

14 Of works of supererogation
Voluntary works besides, over and above God’s com-

mandments, which they call works of supererogation,
cannot be taught without arrogancy and impiety: for by
them men do declare, that they do not only render unto
God as much as they are bound to do, but that they do
more for his sake than of bounden duty is required:
whereas Christ saith plainly, When ye have done all
that are commanded to you, say, We are unprofitable
servants.

15 Of Christ alone without sin
Christ in the truth of our nature was made like unto

us in all things, sin only except, from which he was
clearly void, both in his flesh, and in his spirit. He came
to be the Lamb without spot, who, by sacrifice of himself
once made, should take away the sins of the world, and
sin (as St John saith) was not in him. But all we the rest
(although baptized, and born again in Christ) yet offend
in many things; and if we say we have no sin, we deceive
ourselves and the truth is not in us.
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16 Of sin after baptism
Not every deadly sin willingly committed after bap-

tism is sin against the Holy Ghost, and unpardonable.
Wherefore the grant of repentance is not to be denied to
such as fall into sin after baptism. After we have received
the Holy Ghost, we may depart from grace given, and
fall into sin, and by the grace of God we may arise again,
and amend our lives. And therefore they are to be con-
demned, which say, they can no more sin as long as they
live here, or deny the place of forgiveness to such as truly
repent.

17 Of predestination and election
Predestination to life is the everlasting purpose of

God, whereby (before the foundations of the world were
laid) he hath constantly decreed by his counsel secret to
us, to deliver from curse and damnation those whom he
hath chosen in Christ out of mankind, and to bring them
by Christ to everlasting salvation, as vessels made to
honor. Wherefore, they which be endued with so excel-
lent a benefit of God be called according to God’s pur-
pose by his Spirit working in due season: they through
grace obey the calling: they be justified freely: they be
made sons of God by adoption: they be made like the
image of his only-begotten Son Jesus Christ: they walk
religiously in good works, and at length, by God’s mercy,
they attain to everlasting felicity.

As the godly consideration of predestination, and our
election in Christ, is full of sweet, pleasant, and un-
speakable comfort to godly persons, and such as feel in
themselves the working of the spirit of Christ, mortify-
ing the works of the flesh, and their earthly members,
and drawing up their mind to high and heavenly things,
as well because it doth greatly establish and confirm
their faith of eternal salvation to be enjoyed through
Christ, as because it doth fervently kindle their love to-
wards God: So, for curious and carnal persons, lacking
the spirit of Christ, to have continually before their eyes
the sentence of God’s predestination, is a most danger-
ous downfall, whereby the Devil doth thrust them ei-
ther into desperation, or into wretchlessness [reckless-
ness] of most unclean living, no less perilous than
desperation.

Furthermore, we must receive God’s promises in
such wise, as they be generally set forth to us in Holy
Scripture: and in our doings, that will of God is to be fol-
lowed, which we have expressly declared unto us in the
word of God.

18 Of obtaining eternal salvation only by the name of
Christ

They also are to be had accursed that presume to say,
That every man shall be saved by the law or sect which
he professeth, so that he be diligent to frame his life ac-
cording to that law, and the light of nature. For Holy

scripture doth set out unto us only the name of Jesus
Christ, whereby men must be saved.

19 Of the church
The visible church of Christ is a congregation of faith-

ful men, in the which the pure word of God is preached,
and the sacraments be duly ministered according to
Christ’s ordinance in all those things that of necessity are
requisite to the same. As the church of Jerusalem,
Alexandria, and Antioch, have erred; so also the church
of Rome hath erred, not only in their living and manner
of ceremonies, but also in matters of faith.

20 Of the authority of the church
The church hath power to decree rites or cere-

monies, and authority in controversies of faith: And yet
it is not lawful for the church to ordain any thing that is
contrary to God’s word written, neither may it so ex-
pound one place of scripture, that it be repugnant to
another. Wherefore, although the church be a witness
and a keeper of holy writ, yet, as it ought not to decree
any thing against the same, so besides the same ought it
not to enforce any thing to be believed for necessity of
salvation.

21 Of the authority of general councils
General councils may not be gathered together with-

out the commandment and will of princes. And when
they be gathered together (forasmuch as they be an as-
sembly of men, whereof all be not governed with the
spirit and word of God), they may err, and sometimes
have erred, even in things pertaining unto God. Where
fore things ordained by them as necessary to salvation
have neither strength nor authority, unless it may be de-
clared that they be taken out of Holy Scripture.

22 Of purgatory
The Romish doctrine concerning purgatory, pardons,

worshipping and adoration as well of images as of relics,
and also invocation of saints, is a fond thing, vainly in-
vented, and grounded upon no warranty of scripture,
but rather repugnant to the word of God.

23 Of ministering in the congregation
It is not lawful for any man to take upon him the office

of public preaching, or ministering the sacraments in the
congregation, before he be lawfully called and sent to ex-
ecute the same. And those we ought to judge lawfully
called and sent, which be chosen and called to this work
by men who have public authority given unto them in
the congregation, to call and send ministers into the
Lord’s vineyard.

24 Of speaking in the congregation in such a tongue as
the people understandeth

It is a thing plainly repugnant to the word of God, and
the custom of the primitive church, to have public
prayer in the church, or to minister the sacraments in a
tongue not understanded of the people.

Thirty-nine Articles, 1563

649



25 Of the sacraments
Sacraments ordained of Christ be not only badges or

tokens of Christian men’s profession, but rather they be
certain sure witnesses and effectual signs of grace and
God’s good will towards us, by which he doth work invis-
ibly in us, and doth not only quicken, but also strengthen
and confirm our faith in him.

There are two sacraments ordained of Christ Our
Lord in the gospel, that is to say, baptism, and the supper
of the Lord. Those five commonly called sacraments,
that is to say, confirmation, penance, orders, matrimony,
and extreme unction, are not to be counted for sacra-
ments of the gospel, being such as have grown partly of
the corrupt following of the apostles, partly are states of
life allowed in the scriptures; but yet have not like nature
of sacraments with baptism and the Lord’s Supper, for
that they have not any visible sign or ceremony ordained
of God.

The sacraments were not ordained of Christ to be
gazed upon, or to be carried about, but that we should
duly use them. And in such only as worthily receive the
same they have a wholesome effect or operation: but
they that receive them unworthily, purchase to them-
selves damnation, as St Paul saith.

26 Of the unworthiness of the ministers, which hin-
ders not the effect of the sacrament

Although in the visible church the evil be ever min-
gled with the good, and sometime the evil have chief au-
thority in the ministration of the word and sacraments,
yet forasmuch as they do not the same in their own
name, but in Christ’s, and do minister by his commission
and authority, we may use their ministry, both in hearing
the word of God, and in the receiving of the sacraments.
Neither is the effect of Christ’s ordinance taken away by
their wickedness, nor the grace of God’s gifts diminished
from such as by faith and rightly do receive the sacra-
ments ministered unto them; which be effectual, be-
cause of Christ’s institution and promise, although they
be ministered by evil men.

Nevertheless, it appertaineth to the discipline of the
church, that enquiry be made of evil ministers, and that
they be accused by those that have knowledge of their
offences; and finally being found guilty, by just judgment
be deposed.

27 Of baptism
Baptism is not only a sign of profession, and mark of

difference, whereby Christian men are discerned from
others that be not christened, but it is also a sign of re-
generation or new birth, whereby, as by an instrument,
they that receive baptism rightly are grafted into the
church; the promises of forgiveness of sin, and of our
adoption to be the sons of God by the Holy Ghost, are
visibly signed and sealed; faith is confirmed, and grace

increased by virtue of prayer unto God. The baptism of
young children is in any wise to be retained in the
church, as most agreeable with the institution of Christ.

28 Of the Lord’s Supper
The supper of the Lord is not only a sign of the love

that Christians ought to have among themselves one to
another; but rather it is a sacrament of our redemption by
Christ’s death: insomuch that to such as rightly, worthily,
and with faith, receive the same, the bread which we
break is a partaking of the body of Christ; and likewise
the cup of blessing is a partaking of the blood of Christ.

Transubstantiation (or the change of the substance of
bread and wine) in the supper of the Lord, cannot be
proved by holy writ, but is repugnant to the plain words
of scripture, overthroweth the nature of a sacrament,
and hath given occasion to many superstitions. The body
of Christ is given, taken, and eaten, in the supper, only
after an heavenly and spiritual manner. And the mean
whereby the body of Christ is received and eaten in the
supper is faith.

The sacrament of the Lord’s supper was not by
Christ’s ordinance reserved, carried about, lifted up, or
worshipped.

29 Of the wicked which do not eat the body of Christ
in the use of the Lord’s Supper

The wicked, and such as be void of a lively faith, al-
though they do carnally and visibly press with their teeth
(as St Augustine saith) the sacrament of the body and
blood of Christ, yet in no wise are they partakers of
Christ: but rather, to their condemnation, do eat and
drink the sign or sacrament of so great a thing.

30 Of both kinds
The cup of the Lord is not to be denied to the lay-peo-

ple: for both the parts of the Lord’s sacrament, by
Christ’s ordinance and commandment, ought to be min-
istered to all Christian men alike.

31 Of the one oblation of Christ finished upon the
cross

The offering of Christ once made is the perfect re-
demption, propitiation, and satisfaction, for all the sins
of the whole world, both original and actual: and there is
none other satisfaction for sin, but that alone. Wherefore
the sacrifices of masses, in the which it was commonly
said, that the priest did offer Christ for the quick and the
dead, to have remission of pain or guilt, were blasphe-
mous fables, and dangerous deceits.

32 Of the marriage of priests
Bishops, priests, and deacons, are not commanded by

God’s law, either to vow the estate of single life, or to ab-
stain from marriage: therefore it is lawful also for them,
as for all other Christian men, to marry at their own dis-
cretion, as they shall judge the same to serve better to
godliness.
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33 Of excommunicate persons, how they are to be
avoided

That person which by open denunciation of the
church is rightly cut off from the unity of the church, and
excommunicated, ought to be taken of the whole multi-
tude of the faithful, as an heathen and publican, until he
be openly reconciled by penance, and received into the
church by a judge that hath authority thereunto.

34 Of the traditions of the church
It is not necessary that traditions and ceremonies be

in all places one, or utterly like; for at all times they have
been divers, and may be changed according to the di-
versity of countries, times, and men’s manners, so that
nothing be ordained against God’s word. Whosoever
through his private judgment, willingly and purposely,
doth openly break the traditions and ceremonies of the
church, which be not repugnant to the word of God,
and be ordained and approved by common authority,
ought to be rebuked openly (that other may fear to do
the like) as he that offendeth against the common order
of the church, and hurteth the authority of the magis-
trate, and woundeth the consciences of the weak
brethren.

Every particular or national church hath authority to
ordain, change, and abolish ceremonies or rites of the
church ordained only by man’s authority, so that all
things be done to edifying.

35 Of homilies
The second Book of Homilies . . . doth contain a

godly and wholesome doctrine, and necessary for these
times, as doth the former Book of Homilies, which were
set forth in the time of Edward the Sixth; and therefore
we judge them to be read in churches by the ministers,
diligently and distinctly, that they may be understanded
of the people. . . .

36 Of Consecration of bishops and ministers
The book of Consecration of Archbishops and Bish-

ops, and Ordering of Priests and Deacons, lately set
forth in the time of Edward the Sixth, and confirmed at
the same time by authority of parliament, doth contain
all things necessary to such consecration and ordering:
neither hath it any thing, that of itself is superstitious or
ungodly. And therefore, whosoever are consecrated or
ordered according to the rites of that book, since the sec-
ond year of the aforenamed King Edward unto this time,
or hereafter shall be consecrated or ordered according
to the same rites; we decree all such to be rightly, or-
derly, and lawfully consecrated and ordered.

37 Of the civil magistrates
The queen’s majesty hath the chief power in this

realm of England and other her dominions, unto whom
the chief government of all estates of this realm, whether
they be ecclesiastical or civil, in all causes doth apper-

tain, and is not, nor ought to be, subject to any foreign
jurisdiction.

Where we attribute to the queen’s majesty the chief
government, by which titles we understand the minds of
some slanderous folks to be offended, we give not to our
princes the ministering either of God’s word, or of the
sacraments, the which thing the Injunctions also lately
set forth by Elizabeth our queen do most plainly testify;
but that only prerogative, which we see to have been
given always to all godly princes in Holy Scriptures by
God himself; that is, that they should rule all estates and
degrees committed to their charge by God, whether
they be ecclesiastical or temporal, and restrain with the
civil sword the stubborn and evil-doers.

The Bishop of Rome hath no jurisdiction in this
realm of England. The laws of the realm may punish
Christian men with death, for heinous and grievous of-
fences. It is lawful for Christian men, at the command-
ment of the magistrate, to wear weapons, and serve in
the wars.

38 Of Christian men’s goods which are not common
The riches and goods of Christians are not common,

as touching the right, title, and possession of the same, as
certain Anabaptists do falsely boast. Notwithstanding,
every man ought, of such things as he possesseth, liber-
ally to give alms to the poor, according to his ability.

39 Of a Christian man’s oath
As we confess that vain and rash swearing is forbidden

Christian men by Our Lord Jesus Christ, and James his
apostle, so we judge, that Christian religion doth not
prohibit, but that a man may swear when the magistrate
requireth, in a cause of faith and charity, so it be done ac-
cording to the prophet’s teaching, in justice, judgment,
and truth.

Works and Salvation
The relationship between works and salvation was
a contested one in the Christian world in general,
and among puritans. While denying that works had
any role in determining if one was saved—all men
merited only damnations and God’s selection of
those who would be saved had no connection to ac-
tual behavior—most puritans did believe that re-
demption carried with it sanctification, so that a
good life signified the likelihood that one was saved.
Anne Hutchinson believed that such beliefs under-
mined the doctrine of free grace and attacked those
who espoused such views as in essence arguing a
form of the Covenant of Works.
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Perhaps no one better expressed the mainstream
puritan position than Robert Keayne. Keayne, a
merchant in London and then in Massachusetts,
had been criticized by many for his business prac-
tices. In the opening pages of his lengthy will, often
referred to as his “Apologia,” he set forth his un-
derstanding of the relationship between works and
salvation

Source: modernized from the transcribed text in
Bernard Bailyn, editor, The Apologia of Robert
Keayne: The Self-Portrait of a Puritan Merchant
(New York, 1964).

I do further desire from my heart to renounce all confi-
dence or expectation of merit or desert in any of the best
duties or services that ever I have, shall, or can be able to
perform, acknowledging that all my righteousness, sanc-
tification, and close walking with God, if it were or had
been a thousand times more exact than ever yet I at-
tained to, is all polluted and corrupt and falls short of
commending me to God in point of my justification or
helping forth my redemption or salvation. They deserve
nothing at God’s hand but hell and condemnation if he
should enter into judgment with me for them. And
though I believe that all my ways of holiness are of no
use to me in point of justification, yet I believe they may
not be neglected by me without great sin, but are or-
dained by God for me to walk in them carefully, in love
to Him, in obedience to His commandments, as well as
for many other good ends. They are good fruits and evi-
dences of justification. Therefore, renouncing though
not the acts yet all confidence in those acts of holiness
and works of sanctification performed by me, I look for
my acceptance with God and the salvation of my soul
only from the merits or righteousness of the Lord Jesus
Christ, and from the free, bountiful, and undeserved
grace and love of God in him.

Worship in Massachusetts
Thomas Lechford arrived in Boston, Massachusetts
in 1638. He had some training in the law, perhaps
in one of England’s Inns of Chancery, and tried to
support himself as an attorney and solicitor, draw-
ing up legal documents. He was at odds with the
civil authorities over his efforts to practice law, and
his religious views clashed with some of the clergy.
He left the colony in 1641, returning to England,
where he published Plain Dealing: or, Newes from

New England (1642). Despite his criticisms of New
England, he is generally considered to have been a
fair reporter of the colonial practices. The following
is one of the few contemporary descriptions of
church worship.

Source: Thomas Lechford, Plain Dealing: or, Newes
from New England (1642).

The public worship is in as fair a meetinghouse as they
can provide, wherein, in most places, they have been at
great charges. Every Sabbath or Lord’s Day, they come
together at Boston by ringing of a bell, about nine of the
clock or before.

The pastor begins with solemn prayer, continuing
about a quarter of an hour. The teacher then reads and
expounds a chapter [in the Bible]. Then a psalm is sung,
whichever one of the ruling elders dictates. After that
the pastor preaches a sermon, and sometimes extempo-
raneously exhorts. Then the teacher concludes with
prayer and a blessing.

Once a month is a sacrament of the Lords Supper,
whereof notice is given usually a fortnight before, and
then all others departing save the Church, which is a
great deal less in number than those that go away, they
receive the sacrament, the ministers and ruling elders
sitting at the table, the rest in their seats, or upon
forms. . . . The one of the teaching elders prays before,
and blesseth, and consecrates the bread and wine, ac-
cording to the words of institution; the other prays after
the receiving of all the members. . . . The ministers de-
liver the brad in a charger [platter] to some of the
chief, . . . and they deliver the charger from one to an-
other, till all have eaten; in like manner the cup, till all
have drank. Anyone, though not of the church, may, in
Boston, come in and see the sacrament administered if
he will. But none of any church in the country may re-
ceive the sacrament there without leave of the congrega-
tion, for which purpose he comes to one of the ruling
elders, who propounds his name to the congregation be-
fore they go to the sacrament.

About two in the afternoon they repair to the meet-
inghouse again. The pastor begins, as before noon, and a
psalm being sung, the teacher makes a sermon. He was
wont, when I first came, to read and expound a chapter
[of scripture] also before his sermon in the afternoon.
After and before his sermon, he prays.

After that ensues Baptism, if there be any, which is
done by either pastor or teacher in the Deacon’s seat, the
most eminent place in the church, next under the elders
seat. The pastor most commonly makes a speech or ex-
hortation to the church and parents concerning baptism,
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and then prays before and after. It is done by washing or
sprinkling. One of the parents being [a member] of the
church, the child may be baptized, and the baptism is in
the name of the Father, and of the Son, and of the Holy
Ghost. No sureties [godparents] are required.

[Baptism] being ended, [there] follows the contribu-
tion, one of the deacons saying, “Brethren of the congre-
gation, now there is time left for contribution. Where-
fore as God hath prospered you, so freely offer.” Upon
some extraordinary occasions, as building and repairing
of churches and meetinghouses, or other necessities, the
ministers press a liberal contribution, with effectual ex-
hortations out of Scripture. The magistrates and chief
gentlemen first, and then the elders, and all the congre-
gation of men and most of them that are not of the
church, all single persons, widows, and women in ab-
sence of their husbands, come up one after another one
way and bring their offerings to the deacon at his seat,
and put it into a box of wood [provided] for the purpose,

if it be money or papers. If it be any other chattel, they
set it or lay it down before the deacons, and so pass an-
other way to their seats again . . .. I have seen a fair gilt
cup with a cover, offered there by one [of the congrega-
tion, probably John Winthrop], which is still used at the
communion. Which moneys and goods the deacons dis-
pose towards the maintenance of the ministers and the
poor of the church, and the church’s occasions, without
making account ordinarily . . ..

This done, then follows admission of members, or
hearing matters of offence, or other things, sometimes
till it be very late. If they have time, after this is sung a
psalm, and then the pastor concludes with a prayer and
a blessing.

Upon the weekdays there are lectures in divers towns,
and in Boston upon Thursdays, when Master Cotton
teaches out of the [Book of] Revelation. There are days
of fasting, thanksgiving, and prayers upon occasions, but
no holydays, except the Sunday.
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The literature on puritanism is vast, and listing every rel-
evant work would require doubling the size of this ency-
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terly, 3rd series, 54 (1997), 695–722. Good places to
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